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PREFACE

Introductory

It was in July, 1919, that, in order to prepare some
lectures for my pupils in the Visvabharati, Santiniketan,
I had to read the Upanisads anew: and in doing so
when I, now with a little acquaintance with Buddhism,
began to study the Agamasastra of Gaudapada,
popularly known as the Gaudapadakarika on the
Mandiakya Upanisad, 1 was struck with its contents
which were known to me before this quite in a different
light. I found there something new. In 1922, in the
Second All-India Oriental Conference held in this
University, which was presided over by my esteemed
friend, Prof. Sylvain Lévi, then the first Visiting
Professor of the Visvabharati, | read a paper on the
subject, in which I said that a book under the title of The
Agamasastra of Gaudapada, embodying the result of
my studies in it, would shortly be ready for the press.
But, unfortunately, it could not be done earlier than
now. However, | wrote some stray articles in English
and Bengali on the subject. While they arrested the
attention of certain scholars trained on modern lines,
they gave rise to adverse criticism mainly from the
orthodox section of my friends strictly following the
indigenous  interpretation of the Upanisad, given
by Sankara, the commentator of the present
work,
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Not being satisfied with the interpretation offered by
Sankara and his followers, or some other teachers
[ have attempted in the following pages to present to
the readers my own interpretation of the work as | have
understood. But in no way do | claim that my interpreta-
tion is the interpretation, i.c., the interpretation intended
by Gaudapada himself. Gaudapada has
not - appeared to me and said that mine is the lrue
interpretation, nor has God told me anything to the
effect, nor am | an omniscient being. It is quite
natural and well-known to all that the same thing
sometimes appears differently to different persons owing
to a variety of circumstances. It would be sheer
foolishness on my part, | am perfectly conscious,
if | pretend to claim by writing the following pages
any superiority to the commentator, whether he
is or is not identical with the great' author of the
commentary on the Brahmasitras, who is known by
the same name, Sankara. 1 have simply put
down my views here and I request my readers only to
see if the text can be explained also in the way I have

followed here. o
I may say here in the following words of Yasomitra

(AKV', p. 2):

yukta ced grahyeyam na ced ato 'nyatha vidhatavya |
na hivisame rthe skhalitum na sambhaven médréam buddhih ||

On points related to Buddhism, which are frequfrntly
raised in the course of my explanation, | have in many
cases quoted in support of my views more passages
than one, though a single passage could serve the
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purpose, having meant them specially for those of my
readers who are not adequately acquainted with

Buddhist thoughts or have no easy access to Buddhist
works.

In the present volume | have given a new edition of
the text of the Agamasastra based on a number of MSS
and different editions as described below, followed by
an English translation. After this comes my annotation.

At the end there are Appendixes including the text
and English translation of the Mandikya Upanisad,
Variants of the MSS used for the edition of the text

of the Agamasastra, and different Indexes as the Contents
will show.

Manuscripts

Let us give here a-description of the MSS. referred to
above :

I. A'. Adyar Library. No. IX. G. 52. It is in folios
20-28 of the codex. Written in Devanagari on paper in
black ink, punctuated with red marks, and bounded on
either side by double lines. Size 12.3” X 4.8”. Eleven
lines on each page. No date, nor the name of the

scribe. In this MS we have the MaU and the GK.

2. A’ Adyar Library. No. IX. F. 99. Fols. 30-39

of this codex contain the MaU and GK. Size 10" x 6",

Number of lines on each page 12 or 13.  Written neatly

in Devanagari on paper, punctuated and bounded on

each side by a double line. No date, nor the name
of the scribe.
1—1201R
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3. A%, Adyar Library. No. IX. F. 130: Fols. 38-53
of this codex, too, contain- MaU together with the GK.
Written in modern Devanagari on paper, bounded on
each side by a triple line. Size 10.17x5". There
are 8 or 9 lines on each page. No date, nor the name
of the scribe.

4. A'. Adyar Library. No. IX.B. 181. It is written
on hand-made paper in Sarada script. There are
30 folios. Size 9”x6”. Each page has 18-25 lines.
The borders of the MS are completely worn out, and
last 12 folios are torn and destroyed in the middle.
[t is written in black ink, but the numbers of the folios
are given in English figures in red one. No date is
to be found, but from the worn out condition of the
codex it seems to be not less than two hundred years
old. The name of the scribe is also not given.

This codex contains different Upanisads, 19 in all,
the Vedantasira (Saivadaréana), and the Taittiriya
Brahmana, 1II. 10. 9-11. Here we have also the MaU
and only the first prakarana of GK.

5. B'. Bhandarkar Oriental Research Institute,
Poona. No. 272 of 1879-80. It is written on paper in
Devanagari. Size 10.5”%X4.7”. Originally it had
67 fols., but the first 15 fols. are missing, and so we
have now only 52 fols. Each page contains 10 to
14 lines. It is dated as 1765 (band-anga-asva-avani),
but it is not known whether it is Samvat or
Saka era. ' , v

" This MS contains only the last three Books of the GK
beginning with the first karika of Book 11,
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6. B2 Bhandarkar Oriental - Research Institute,
Poona. No. 778 of 1891-96. It is written on paper
in Devanagari. Fols. 45. Size 9” x 5”. Like the preceding
one it, too, has only the last three Books of GK
together with Sankara’s commentary.

The karikas, specially those in the last Book are
numbered very carelessly; thus the last karika of the
last Book is numbered as 93 instead of 100. No date,

nor the name of the scribe.

7. D'. Dayananda Anglo-Vedic College, Lahore.
No. nil.  Woritten neatly in Devanagari on paper. Size
11.4” x 6”. There is no date, nor the name of the scribe.
It contains MaU and the GK together with the commen-
tary of Sankara on both of them. Originally there were
42 fols., but fols. 18, 19, 30-35 containing karikas 10-53
of the fourth prakarana are missing. In three or four cases
some letters are lost, the paper being torn or damaged.

In this MS b is written for both b and v.

8. D®. Dayananda Anglo-Vedic College, Lahore.
No. nil. Written neatly on paper measuring 11.2”%5.6”
and bounded on both sides by thick lines. There are
69 fols. It contains the MaU and the GK with
Sankara’s commentary on both of t}iem. " No date,
nor the name of the scribe.

9. D% Dayananda Ang]o Vedic College, Lahorc
No. nil. Fols. 2-35. Size 12.2”%5.5". Written neatly

on paper in Devanagari. It contains the first 7

passages of the MaU, first 14 karikas of the first

prakarana of the GK and parts of Sankara’s

commentary with Anandagiri’s tika.
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10. 10. India office. No. 2783. In this codex

there are three MSS, viz., (1) Prapaiicasaravivarana,
(2) Laghukaumudi, and (3) MaU together with the GK
only up to the Book I. The $lokas of mangalacarana
of Sankara’s commentary are given with GK. The
script is Devanagari. No date, but it seems to be
old. Almost correct.

11. K. Govt. Sanskrit College, Kas (Benares).
No. 290 (Cover No. 9). Written in Bengali character
on paper. Size 9.2”x4.2”. Fols. 24. Lines in each
page 7. There is no date, yet it appears to be very
modern. Writer's name is not given. There are

mistakes and omissions. The MS contains both MaU
.and GK. '

12. K®.. Govt. Sanskrit College, Kasi (Benares).
No. 163. This is a part of a bigger MS of which we
have only 24 fols. (29-52). Size 12”%5". Each page
has 9 lines. There is no date, nor the name of the
scribe.  This MS contains only the third Book of the
GK with Sankara’s commentary. Itis not quite
correct. Some of the karikas are here misplaced.

13. K®. Govt. Sanskrit College, Kaiéi (Benares).
No. 13 (Cover No. 4). Size 14.3"x6.2"”. Script
Devanagari. Fols. 10. Average number of lines in
each page 13. Samvat 1907. Written at Vindavana.
The scribe is not mentioned. :

It contains the original text of the MaU together with
the commentary called Mandikyopanisadarthaprakasa.
Though the name of its author is not mentioned here
he is no other than Karanarayana, a follower of
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the Ramanuja school. This commentary is
published in the Anandashram Series, No. 62.

4. K’. Govt. Sanskrit College, Kasi (Benares).
No. 304 (Cover No.9). Itis the first 12 fols. of a
bigger codex. Size 10.3"x5.4”. Number of lines
in each page 8.  Written on paper in Bengali script. It
extends up to the karika 12 of Book I together with
Sankara’s commentary. No date. Appearance
modern. No name of the scribe.

15. PU'. The Panjab University Library, Lahore.
No. 948. Script Devanagari. Fols. 9. Size 12”x6".
Lines on each page 13-18. Date about. 1850 V.S.,
as saysone Bhojlal, a manuscript dealer and book-
seller from whom it seems to have been secured.

It contains MaU up to prabhavapyayau hi bhiitanam.
atraite $loka bhavanti, and the GK of Book 1.

16. PU?. The Panjab University Library, Lahore.
No. 746. Script Devanagari. Fols. 142, Size 14" x7".
Number of lines on each page varies from 13 to 18.
No date, but said to be of about 1850 V.S. Obtained
at Amritsar, and said to be of Kashmir recension. It
contains the MaU and the GK together with the
commentary of Sankara followed by Ananda-
giri's tika.

17. V5. Visvabharati. No. 1317, It is written in
Grantha character on palm-leaf. Fols. 58. Size 15.7” x
1.3”.  Lines 7-8 on each page. It contains the follow-
ing works : (1) Srimad Bhagavadgita (fols. 1-29),
(2) Isopanisad (fols. 30°), (3) Kenopanisad (fols. 30°-32*),
(4) Kathopanisad (fols. 32"-37*), (5) Prasnopanisad
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(fols. 37°-41%), (6) M undakopanisad (fols. 4144,
(7) Mandiakyopanisad with GK (fols. 44*-52%, and
(8) Taittiriyopanisad (fols. 52°.58). This MS seems to be
about 150 years old, but there is no date nor the name
of the scribe.

18. V. Visvabharati. No. 1632. Written on
palm-leaf in Devanagari. Fols. 13. Sizg 11.5"%4".
Lines on each page 7-8. The scribe was one
Visudeva Bhide, the son of one Narayana.
It was written at Sripaficavati in the presence of (god)
‘&rama on the 7th day of the black fortnight of the
month of Caitra in the Saka era 1733 (Prajapati
samoatsara)¥|8|| A.D. It contains the Méu with
thé GK beginning with the benedictory Vedic élokas,
bhadram karnebhih® (RV, 1. 89. 8), and svasti na indra®
(RV, 1. 89. 6) to which are added the first two dokas,
viz., prajianamsu® and yo viévatma® of Sankara with
which he is said to have begun his commentary on
the MaU.

As regards the relationship of the MSS described
above it may briefly be observed that A' and A’ are
from the same family and have close connexion with
A%, 10, PU' and PU*. B and B? are closely related
and so are D' and D*. V¥ and V" agree in many cases
with Al, A?, D' and D*.

Ambng the MSS mentioned above A'and A’ are
the worst giving very wrong readings. Yet, at least
in one case (IV. 56 A' with 10 gives the right
reading. See Introduction,  § 5. The Readings of the

Text.
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In addition to the MSS described above the readings
collected from the thirteen MSS, utilized for the prepara-
tion of the second edition of the MaU and GK together
with Sankara’s commentary and Ananda-
giri's sub-commentary in the Anandashram Series,
No. 10, have also been consulted. The MSS collected
for that edition are mentioned here, where necessary,
according to the abbreviations used there, viz., K, Kh,
G, Gh, etc. Besides, such editions asof Maheéa -
candra Pala, Calcutta, 1806 Saka era; of MM.
Durgacarana Sankhya-Vedanta-tirtha,
Calcutta, 1331 Bengali era; and of Gita Press,
Gorakhpur, 1993 V.S., have been consulted.

The most important readings are discussed in their
respective places in the main work, while variants will
be found in the Appendix I, pp. 229 ff. See Intro-
duction, § 4.
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INTRODUCTION
§1. The M&pdﬁkyd Upanisad and its Extent

What work or works are we to understand by the
name of MaU? And what is its real extent?

It is generally believed that the MaU comprises only
the twelve prose passages beginning with ‘‘om ity etad
aksaram® '’ and ending with ‘‘atmanam ya evam veda '’
(see pp. 223-25)." lt is also assumed that the karikas of
Gaudapada are mere explanation of these passages.
These two works are thus separate, though related to
each other very closely as text and commentary.

But this is not admitted on all pands. Some
hold that the Upanisad is composed not only of the
twelve prose passages referred to above, but also of the
karikas, twenty-nine in all, attributed to Gaudapada,
as contained in Book I. Thus according to them those
prose passages and the karikas in Book | are regarded
as Upanisad of sruti.’ - This view seems to have partly

1 Of these passages the first seven are found with slight variations in some

cases also in NPTU, IV. 1-2; NUTU, Il; and RUTU, 5.
7 In 19251 had an occasion to write (IHQ, Vol. I, pp. 119.) with regard

to the present subject that this view was atleastasold as Madhvacarya
(1199-1274 A.D.), the great champion of the Dvaita school of the Vedanta
philosophy. For, according to him and his followere, such as Vy&sa-
tirtha and Srinivasa, both the prose passages and the karikas
referred to are handed down by Varuna inthe form of a mandika ‘frog’
(see the commentary on the MaU by Madhviacarya with Sri-
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been subscribed to by San kara, the commentator of
MaU, who says in the introduction to his commentary

nivisiya, Kumbhakonam, pp. 2.3). In support of it M a(:!h vacarya
quotes the following two passages from the PP arid HV respectively :
(i) dhyayan n&idyanam devam pranavena sam3zhitah |
mandikartipi varunas tustava harim avyayam !l
(i) ili.r;)agdﬁkaﬁipi san dadaréa varupah érutim | -

These lines are not found, so far as | know, in printed editions of the
worl:;.re Madhvacarya writes (ibid., p.2): mandikariipiod va’lu}r;aena
calinipo n&iEyano 'tra stiyate. He regards the karikss as vrmniras whic a}x‘e
enid to have been vi'sioned by Brahman, the creator. On this he quotes the

following couplet not yet traced in the same work (p. 8) ¢

brahmadistan ato mantrén pramanam salilesvarah |
atra §loks bhavantiti cakaraivam prihak prthak |l
Vyasatir tha’s tks, too, intreduces the kaiikas under maniras.

The commentator of NFTU, who is known by the name of San k ard-
carya and identical with the author of the Prapaﬁ.ca's&ra,.a Ta.nhlc wor:
(see my paper, Sarkara's Commentaries on the Upanisads, in Sir Asfltoa'
Mookerjee Silter Jubilee Volumes, Orientalia, 2, pp.' 101 #. and agau:lst it
Raghuvara Mitthulal Shastri : Proceedings and Trans?lf.hov[;s,
Fifth Indian Oriental Conference, 1928, Vol. 1, pp. 691 ff., as.we“ as 1. - .
Chintamani: Proceedings and Transactions, Third Oriental Conference,
Madras, 1924, pp. 419 ff.) is also of the same opinion, lhough. he does not
give particulars as to whether the rsi ‘seer’ of the Upanisad is Vémt,m oAr
whether the karikas are seen by Brahman, the creator. Kiur .a narayana,
another commentator of MaU belenging to the Rsmanuja sc_|'~ool of the
Vedanta maintains the same view taking the kaiikas jin Book | as ma?lras,l
which, in his opinion, too, together with the prose passages form the cngmad
Upanisad. Appayya Diksita (aperson different from the celebra!ed
aulhor' of the Siddhantalesa who is a commentator of lhe. one hundre
and eight Upanisads, seems to subscribe to the same views, for his comY;itilaryg
on the Upanisad extends only up to the prese passeges and the km.l :as o
Book 1. See the Catalogue of Sanskrit Manuscripts in the Adyar Library,
Vol. |, Upanisads, pp. 116, 287-8.

After what | wrote as sbove in 1925, so far as my informaticn goes, it w?s
B.N.Krishnamurti Sarma who in 1931 took up 'thc case in
ri'ght.eam_esl and advocated it very strongly. His first paper (New nght‘ on
the Gaudap&&ak&n‘k&) eppeared in RPR, Vol. 11, No. 1, pp. 35 . He wanted

§1] INTRODUCTION XXxili

on it that the first of the four sections (prakarana-catuslaya)
of the Agamasasira begins with ‘‘ om ity etad aksaram®”’
(MaU, 1), though the question as to whether that
particular section or all the sections are regarded as sruti
or not is nol raised by him. Leaving aside what is said
by this Sankara whose identity with the great author
of the commentary on the Brahmasiitras is doubtful,” it
appears plausible that the view under discussion dates
back at least from the time of Ramanuja (1055-
1137 A.D.), as he seems to quote in his commentary on

BS,1. 1.1, akarikaof Gaudapada (I. 16) as $rufi.

mainly to show that Madhvacarya cannot rightly be accused
of holding the view that the karikas in Bcok I are regarded as $ruti, and form
a part of the original MaU. In doing so he tried to demonstrate that teachers
** of the three schools of Vedanta, such as Sankara,
*Madhusidana, Brahmananda, Ramanuja, Kira-
narayana, Mahacarya, Madhva, Jayatirtha, Vyasa-
cirya svamin, Ramacarya, etc,” are of the same opinion. In
the same journal (RFR, 1932, Vol. 1, No. I; 1933, Vol. IV. No. 2) he wrote
two papers more on the same subject. His writings gave rise to an interesting
and long controversy in which took part some scholars, such as
Y. Subrahmanya Sharma (RPR, 1933, Vol. IV, No. 3), and
A. Venkata Subbiah (PO, 1936, Vol. I. Nos. 1-2), B. N,
Krishnamurti's rejoinder being given in PO, 1936, Vol. 1, No. 2,
and 1937, Vol. 1ll, No. 1. Besidess A. Venkata Subbiah
wrote in 1A, 1933, pp. 18] f. an independent paper entitled The Mandiikyo-
panisad and Gaudapada which deserves to be mentioned in this connection.

Anandagiri,

3 Those who think that the two Sankaras, the author of the
Sarirakabhasya on BS and the author of the commentary on AS, are one and
the same should consider in the latter not only the question of marigalacarana,
the inferior quality of composition of the $lokas, the defect of metre

(Anondagiri’'s explanation can hardly be accepted), and the gramma-

tical mistakes, but also the explanation offered of such karikas as 1. 10, I1. 37,
111. 25, and 1V. 83 as to whether it is possil:le for the former. Cf. here his
explanation of the words bhiita and abhiita in I11. 23 with that in IV. 3; of

sembliti in 111, 25 with that «f 1U, 12, See note 2.
V—1201B
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He writes : jivasyaiva hi nirodhah $riyate® anadimayaya
supto yada jivah prabudhyata (I. 16) iti ca. By the word
ériiyate evidently he regards the line as $ruti.

B. N. Ktishnamurti Sarma thinks
that the above date is to be pushed back to the time
of Sureévara, the author of the BBV or even
that of Sankara, the author of the Sarirakabhasya
on BS. But in spite of what he has said in support
of the view one can hardly accept it when the statements
made by the above two teachers themselves are taken
‘hto consideration. Sureévara quotes AS, L 11
(karyakarana®) in his NSi, [V. 41, and tells us (Op. cit.:
IV. 44) that it is said by the revered Gaudas.
The word Gauda here refers to GAa udapada.
As regards Sankara, he, too, quotes in his commen-
tary on BS, 1. 1. 9, a karika of G a u.d apada
(anadimayaya®, 1. 16), and says it is a saying ofrth-ose
teachers who know the tradition of the Vedanta,” just
as said by him in another case (BS, 1. 4. 14) with
regard to another karika of Gaudapada (mgll.ohao,
I1I. 15).° Here Sureévara and Sankara sayn the
clearest possible language that the karikas referred to
above are by revered teachers.” Hence, according 1o
them, they are not $ruti.

4 evam gaudair dravidair nah piijyair ayam arthah prabhasitah. This line,
as in the printed text is metrically defective. The word ayam seems to be
omitted here.

5 atroktam vedantasampradayavidbhir acaryath.

& tatha ca sampradayavido vadanti.

7 For detailed discussion of this question readers are referred to the

«cholars and their papers mentioned in note 2 of this section.

8 INTRODUCTION XXXV
In the facc of this clear statement, the passages from
some works atltributed to Sankara, and as such
of doubtful authority, which are quotedby B. N .
Krishnamurti Sarma in order to supporl
his view that the karikas of the Book 1 are $ruti, do not,
as it appcars to me, carry any particular weight.

Surci§vara's words, viz., vedaniokli with
regard to GK, 1. 14, and dgamaséasana with regard (o
GK, I. 3, which are quoted by him for the same
purposc from BBV, 1. 4. 615 and 744 respectively,
do nol necessarily imply that the karikas are $ruti in
the primary sense of the word, for the same author,
Suredvara, takes elsewhere, as we have already
seen, one (1. 11) of the GK karikas of Book 1in which
the above two karikas are included, as a statement of
Gaudapada. We should remember bere that
the above phrases are applicable also to works of human
origin dealing with the Vedanta or Agama.

That this controversy is not new, but an old one
is known from the wordsof Ramacarya, the
author of the NAT, p. 223, where with regard to the
two karikas of Gaudapada, 1. 17 and 18, he raises
the question as to whether they are $ruti, and arrives at
the conclusion that they are really so.*

Thus we reach the conclusion that at least from the
time of Ramanuja, the author of the Sribhasya of

8 Sece RPR, 1933, Vol. IV, No. 2. Itis interesting to nole here that some-
times the karikas of Bock Iof GK is referred to as Gaudapadiyoktasruti (LC,
p. 580), and Mandikyopanisadvivarana-Gaudapadiyavarttika (NAT, p. 123b).

The reader may think over here as to how these two words are used here
loosely.
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BS, there were some authoritative teachers according 10
whom the karikas of Book | of the GK were regarded
as éruli and as such they formed a part of the MaU.
Speaking generally our old teachers were éraddhadeva,
“trustful,’” to use the word of the Satapatha Brahmana
(1. 1. 4. 15), with regard to the authenticity of our s.acte.d
or Sanskrit texts. Any work dealing with Upamgadm(‘
matter would readily be accepted by them as Upanisad.”
Remember the number of Upanisads and their language,
" subject matter and the way of treatment therein. '/5‘xre
they all Upanisads, though they are called so? I'he
Bhagavadgita is not an Upanisad in fact, yet, it bears the
name. We all know its colophon in which occurs the
following : iti srimadbhagavadgitasu upanisatsu. fAmd
it is so only owing to the fact that it is like an Upamg.ad.
The practice of taking what is actually not an Upanisad
as an Upanisad appears to have been in existence from
the time of Panini, as says Satyavrata Sima-
¢ramin in his Trayiparicaya, Calcutta, 1893, p. 69.
From his work (l. 4.79)" we may gather a word,
upanisatkrtya, which means ‘having made like an
Upanisad.” Does it not lead us to conclude as above?
But grammarians differ here on the meaning of the word
Upanisad, according to some it being tatlvajiana, th?
* knowledge of reality,” while to others,rahasya, a ‘secret
or ‘secret doctrine’.  Let us take here the case of Puranas.
A Purana is said to have ‘five characteristics’  (puranam
paﬁcalaiggar}am). But there are Puranas which are, in

9 See Sankara on BG,IL 19 and 20 where he uses the words rc and

manira referring to the above two stanzas.

10 jivikopanisadav aupamye.
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fact, not su, though they are known to us under the same
name. Similar is the case with regard to Upanisads and
other works. It may be noted here in this connexion that it
is not only the Book 1 of GK butalso the remaining three
Books of it"which are sometimes held 1o be Upanisads,
as Advaitaprakarana Up., Alatasantiprakarana Up., etc."

We have seen above that according to somec
authorities including specially Madhvacarya
only Book | of GK is $ruti, and the last three hooks
are not so, and as such they do not form any part of
MaU, as does Book I. In other words, they form a
separate work or works with which the former has no
connexion. If it is not so, it will be very difficult to
explain as to why the last three Books are not commented
upon by those teachers. Why have they explained
only the Book 1? It cannot be said that these last three
Books were not known to them or in their time, as their
existence before them can very satisfactorily be proved
by the very simple fact that the great Sankara
who flourished long before them has quoted in his
commentary on BS, 1. 4. 14, a karika (Ill. 15) from one
of those three Books.

The fact that they did not comment upon the last
three Books can be explained in two ways. First, it might
have been their honest belief that those three Books had
no connexion whatsoever with the MaU which, accord-
ing to them, comprised only the twelve prose passages

N Cee MSS lubelled ZZE of BBRAS.  Similarly each of the five chapters

of the NPTU is regarded as a separate Upanigad. The case is the same with
the TU, the three chapters (Siksavalli, Brahma®, and Bhrgu®) of which are
held to be three Upanisads.
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and the twenty-nine karikas of Book | of GK. Secondly,
it might be said that they could not explain them, for
the dominant thoughts therein, viz., Advaitavada
¢ absolute monism ' and Vijaanavada ‘idealism’ would
go against their own views, viz., Dvaitavada: ¢ dualism’
or Visistadvailavada *qualified monism.”  The first
answer scems to be more rcasonable than the second,
for had they known that the last three Books, too, were
really included in or connected with the original
Upanisad they would have undoubtedly explained them,
as is done” by Purusottama, the grandson
of Vallabhacarya, the great teacher of the
Suddhadvaita * pure monism * school of the Vedanta."

§ 2. The Relationship belween the Prose Passages
and the Karikas in Book |

As Madhviacarya says, the twelve prose
passages of the Upanisad are divided into four parts.’

12 | have seen the commentary only on the first two Books as edited by
Bhatta Ramanatha Sastrin and published from Pustimarga-
Karyalaya, Bombay, Vikrama 1980. That Purusottama wrole or
intended to write his commentary also on Book Il (Advaita Prakarana) is
known from his own words (advaitakhye vicarayisye), p. 55. It seems that he
commented or intended to do so also on the last Book.

13 |t is known from the Tibetan sources that in about the first balf of the
eighth century A.D. the GK was regarded as an Upanisat $asira (gsan.bahi.bstan,
beos). For Kamalasila, a disciple of San tiraksita (705763
A.D.) and the author of the Paiijika of his MAK quotes some karikas from
Books 11 and 111 of our work which he calls Upanisat fastra. Itis to be noted
that Kamalaéila’s remark cannot be considered with reference only to
the above two Books.

1 MaU with Srinivasiyavriti, p. 8.

2 Part |, passages 1-6; Part I, passages 7; Part 111, passages 8-11; and
Part 1V, passage 12.
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Just after each of them there is a line: atraite ¢loka
bhavanti ‘here are these ¢lokas.” These introductory
lines when compared with similar sentences in different
Upanisads® will show that the é¢lokas are quoted there
only to support what has been stated before. And we
have already seen that Madhvacarya and others,
specially the former, say the very thing quite clearly.
Thus it follows from it that the é¢okas or karikas were
already in existence and the prose passages came into
being afterwards.

This will be confirmed if we compare the contents
of the prose passages with those of the corresponding
karikas. The comparison will further show that it is
the karikas on which the prose passages are based and
not vice versa.

Supposing that the karikias are explanations of the
Upanisad, i.c., of the twelve prose passages which are
generally held to be so, one may naturally expect to see
the difficult points in the latter explained in the former.
And it also goes without saying that an exposition may
add something new to what is said in the original, but it
does not or should not omit the most important and
difficult words or points in it. If these facts are
borne in mind, it will be evident that it is the karikis
that should be regarded as the earlier work, and not
the prose passages.

3 See BU, IV. 3. 11, 4.8: tad ete ¢loka bhavanti; Op. cit., 11 2. 3, 1V.
4.6, 7: tad esa &loko hhavati; C'\U, 1. Z.IA 3, 1. 11. I, ete.: tad esa ¢lokah;
TU, L1, 2 0, ete s tad apy esa dloko bhavati; CLUL T 12, "’ tad eta.d
rm‘sl)byuklum.
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According to the general view, karikas 1-5 are to b?
taken as the exposition of the prose pass.sages’ 3-5.
Now the words saptanga ° with seven llml?s,' and
ckonaviméatimukha with nineteen mouths” in the
passages 3 and 4 are the most difficult andﬁ they are
explained differently by different comment?tors' : b_u? rfot
even the slightest mention of them is made in the karlkas.
Why should the karikas which are supposed to have
been written in order to explain the text, i.e., the prose
‘passages, omit these two important words?

Again, in the prose passages 3 and 9 we have.the
word vai$vanara and not visva, while in the karikas
(1. 1-4, 19, 23) there is only vi$va and never vaiév&nar?.
Why is this discrepancy? A commentator is to explain
what is actually found in the text, he is not allowed
to take the liberty of changing it. Nor are the two
words vaisvanara and visva identical or synonymous.
It is difficult to account for this alteration. That 1t. 1:
owing to the exigency of metre is an absurd hypotheS{S.

In this connexion, there are three words more, viz.,
jagaritasthana, svapna®, and susupta® in the prose
passages 3, 4 and 5 respectively. But they are enh.rely

omitted in the karikas. But why? It cannot be explained
away by simply saying that they are not so i'mportant or
difficult as to require any explanation ; for, in order to

1 ]t is to be noted that the first two pascages have nothing in the karikas

have them before us.
” ‘:e See $ here and on NPTU, IV; Madhva, KN, and P on the
ssages; Vidyaranya on NUTU, I: and Narayana on RUTU. 3.
assages n . .
: 6 Note there is projﬁc'maglmnn in the prase passage 5, for which we have

ghanaprajiia in karika 1.
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understand the main thought of the passages the
importance of these three stages, viz., wakefulness,
dream, and deep sleep, can in no way be ignored.

The fact is that the karikas are older, and from
them, as well as from some older Upanisads, the MaU,
i.e., the prose passages to which that name is usually
given is compiled or made,’ and in doing so some of the
thoughts of these karikas and of some older Upanisads
are here in the prose passages simplified, modified or
explained adding scmething new. Thus, it appears, in
the present case, the author of the prose passages having
found the word visva in its special sense nowhere in the
Upanisads® seems to have substituted for it vaisvanara
which is used in such old Upanisads as ChU (V. I1.
12) and BU (V. 9. 1).° Now the author of NUTU, I
where the entire MaU is quoted with some slight variants,™
seeing both the words visva in the karikas and vaisvanara™
in the older Upanisads, has adopted both of them ™ and
simplified the text to some extent.” Asto why these
two terms are taken together in NUTU and what is

7 Seepp. 223 fl.,and Deussen: Upanisads des Veda, p. 574.
8 Excepting perhaps MU, V1. 7 which is not so old.

7 Onthe greatness of Vaiévanara see RV, 1.59. 6; 98. 1; Nt, VII. 21.23;
BS, 1. 2. 32.

10 The MaU is almost entirely found also in NPTU, 1.
1 For a different view of Vi¢va-Vaiévanara, Taijasa and Prajiia cf. 1§vara

and Prajia, Hiranyagatbha and Taijasa,
PD, L. 16-29.
12

and Vai¢vanara and Taijasa in

Sthilabhuk caturatma visvo vai¢vanarah prathamah padah.

13 This is also with NPTU, 1. For example, sitksma is substituted here
for pravivikta in the karikas. Here siksma is undoubtedly simpler than
pravivikta. For details the reader is referred 1o that Up.
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their special significance is clearly shownby Vidya-
ranya in his tiki on it and in PD 1. 28-29. See
also VeS, § 17.

Similarly the three states, jagarita, svapna,. .and
susupla in the prose passages (3-4) are later ac:kfhtlons
frc;m BU, or ChU, or both for a clear exposition <.)f
the terms bahisprajiia, antahprajiia, and ghanaprajiia in
karika 1.

That the MaU (i.c., the prose passages). has drawn
upon the karikas and some other Upanisads can be
gathered from the comparison of both Ih.e texts. In
the karikas we have simply ghanaprajiia (1) -and
anandabhuj (3) or ananda (4), while the prose passage (5)
reads as follows (see p. 224): )

yalra supto na kaiicana kamam kamayale na kaiicana
soapnam pasyati (BU, 1V. 3. 9) tat susuptam. susupta-
" ekibhatah™  prajignaghana (BU, V. 5. 13)
“U. 11. 5. 1) hy anandabhuk cetomukhah

sthana
evanandamayo (TU,

aji i adah.
pra]:xe;shit(!:t}:ya(:)f pthes;e two, the karika and -tl.le prose
passage, is the original, and which is the exposition, may
now easily be ascertained.

The word ghanaprajia in the karika is no doubt,
identical with prajiianaghana in a somewhat different
form, and to explain it the prose passage has introduced
the word ckibhita found, in fact, in the form of
ckibhavati in different Upanisads."”

W CJ. ekibhavati, BU, 6. 1V. 4.2 (seven times). See PU IV. 2 (twice);

NPTU. IV. 1; NUTU, I
15 See note 14.
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The karika 1. 19 runs thus :

vivasyatvavivaksayam adisimanyam utkalam |
matrasampratipattau syad aptisiminyam eva ca ||
And the corresponding prose passage (9) is this :

jagaritasthano vai$vanaro 'karah prathama matrapter
adimattvad va. apnoti ha vai sarvan kaman adi¢ ca bhavati
ya evam veda.

It means that Vaiévanara whose sphere is the waking
state is the first matra ‘measure,” the letter a, on
account of obtaining (or pervasiveness) or on account
of its being the first (apler adimativad va). One who
knows thus obtains one's all desires and becomes

first of all.

Now, if these two texts are compared it will at once
be clear that the second is merely the exposition of the
first with a tinge of the language used in the Brahmanas.

Here is one point more. In the first text the reason
is advanced as to why Viéva (=Vaisvanara of the
second text) is to be regarded as the letter a. And
the reason is samanya ‘similarity '—similarity between
Viéva and the letter a. And this similarity is ‘beginning’
(@di) or ‘obtaining’ or pervasiveness’ (apti). Now,
according to the order of Viéva, Taijasa and Prajiia,
Vidva is at the beginning or first (adi) ; just so is at the
beginning or first the letter a of @, u and m of
which  Om is composed. Owing to this similarity
Viéva is said to be identical with the letter a. The
second similarity is apti which by Sankara is
thus explained: As Viéva pervades all the visible
world, so does the letter a all the speech. On account
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of this similarity, too, Viéva is to be regarded as the
letter a. The second text, however, gives a somewhat
different explanation of this identity of Visva and a.
For, while the first text says that owing to both the
similarities of adi and apti they are identical, the second
text clearly says that it is owing to either of them (apter
sdimattvad va).® All these seem to be later develop-
ments.

The case is exactly the same with karikas 1. 20, 21
and the corresponding prose passages 10 and |1 of the
Upanisad, to which the reader is referred.

There is one thing more to be noted with regard
to the karika 1. 21 and the corresponding prose
passage 11 of the Upanisad. In the former one of the
two similarities is mana ‘measure’ from v/ma ‘to
measure’ while in the latter the word is not mana, but
miti * measure’ from /mi. Similarly, while in the former
we have apiti ‘disappearance’ from api-+/i, in the
latter there is laya ‘ disappearance.’ There is, however,
no difference of meaning, as shown, in the two cases.
Yet, how far such divergency between an original
text and its explanation in Sanskrit can be accounted
for is to be considered seriously.

The conception of atman as having four fourths
or quarters (catuspad) is mnot so explicit in the words

of karikas" as in those of the Upanisad, 2. This idea

1 One may, however, say that the word 0 in the text may be taken in the
sense of ca or api. But Sankara or Sankarananda does not
say so.

17 See 1. 10-15 (where the fourth state is described), 24, and 29 (where

Oikara is described with or without matra) .
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is, however, fully developed in the Upanisad 2 from
the very beginning. This fact also goes to show the
priority of the karikas.

The distinction between Turya or Turiya *fourth’
and the other three, viz., Viéva, Taijasa and Prajia, as
made in the karikas (I. 10-15), has nothing correspond-
ing in the Upanisad, but the nature of Turya, which is
expressed in a karika (I. 29) simply by two words, $iva
‘blissful’ and dvaita-upasama ‘cessation of duality’
is thus elaborated in two passages, 7 and 12, of the
Upanisad :

() nantahprajiam na bahisprajiam nobhayatah-
prajiam na prajiianaghanam na prajiam naprajfiam
adistam avyavaharyam agrahyam alaksanam acintyam
avyapade§yam ekatmapratyayasaram prapaiicopasamam
$antam §ivam advaitam caturtham manyante. sa atma
sa vijieyah.

(i) amatras caturtho ’vyavaharyah prapaiicopa-
tamah §ivo 'dvaita evam onkara atmaiva. samvidaly
itmanatmanam " ya evam veda.

These two passages are mere amplification or
exposition of what is briefly said in the karika, 1. 29,
and consequent]y appear to be later developmenls, as
shows also the language used here.

Again, it is to be noted that though in the Upanisad
(1) Brahman or Atman is said to have four quarters
(catuspad) which are explained there later on (3-6),
there is no express mention of them in the karikas which
are supposed to be an explanatory work.

18 See VS, XXXII. 11 : atmanatmanam abhisamvivesa.
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Compare the karika 1. 24 with the prose passage 8 of
the Upanisad and it will be found that the former is
explained in the latter in some detail and not vice
versa.

The karika (I. 6) opening the discussion about the
origin (prabhava) of all things may be connected with
the last part of the passage 6 of the Upanisad:
prabhavapyayau hi bhitanam.” Here prabhava is
described in the karikas I. 6-9 at some length, but
apyaya ‘disappearance’ is not even touched in the

karikas. This would hardly be possible if the karikas

were meant to explain the Upanisad.

All these considerations lead me to conclude as
follows :

() The karikas in Book | are not the exposition
(vyakhyana) of the MaU.

(i) The MaU is mainly based on the karikas,”
and not vice versa.

(i) And as such the MaU is later than the
karikas.”

Here we must remember what Madhvacarya
has said on the point. Serious charges may be and
have been brought against him saying ‘‘that he is
addicted to the fabrication of evidence and that he very
frequently cites passages from books which do not and

19 |t is taken from KU, II. 2.

20 [t has drawn much also upon some older Upanisads as will be seen
from the text printed herewith, pp. 223 ff.

21 See Max Walleser: Der dlter Vedanta, p. 5. He says that
the karikas do not show that the Upanisad was before them.
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did not at any time exist.”’” Or Appayya Diksita
in his Madhvamatavidhvamsana may give a list of such
books, or may say of him :

tathapy anandatirthiyam matam agrahyam eva nah |

yatra vaidikamaryada bhiyasy akulatam gata ||
Or, again, most of the authorities cited by him in
his commentary on the MaU may not be traced; or one
may or may not attach any value to the myth he has
given us that Varuna having assumed the form of a
frog received the mantras, i.e., the karikas originally
visioned by Brahman, the creator; yet, in the present
case, we have to accept, as we have shown above,
his view that the mantras or karikas are older and on

them 1s based our MaU .*

§ 3. The Inter-relationship of the Four Books of the

Agamaéasira

It is generally held that the Agamasastra has
four prakaranas or Books, viz., Agamaprakarana,
Vaitathya®, Advaita®, and Alatasanti.° Here arise
the following questions : Are these Books, in fact, four
parts of the same work, or are they four independent
treatises compiled in one volume? Again, is it that

?” A. Venkatasubbiah: IA, 1933, p. 189.

2 See RPR, Vol. I, p. 51.

2 This view was originally expre sced by me long ago in IHQ.. 1925, Vol. 1,
pp. 119-125, 295-302. Against this sce S. K. Belvalkar's observa-
tion in his Vedanta Philosophy (Sreegopal Basu Mallik Lectures), Part I,

pp. 192-193. But I do not think that the modification of my opinion is
necessary,
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while one or more of the Books form a work, the
remaining one or ones constitute another work?

Sankara, the commentator, with his followers, holds
that the four Books are the different parts of the same
work entitled Agamasastra. And so, in order to show
their mutual connexion first with reference to Books |
and 11, he writes just at the beginning of his commentary
on Book 11: “*  When (the Reality) is known there is
no duality '—This is already said (I. 18d)," and itis
supported by such srutis as “ There is only one without
a second (ChaU, VI. 2. 1) This is, however, only
a statement of scripture (aggamamatra). W ith a view to
showing that the unreality of duality can be established
also by reasoning (upapatti) Book Il is begun with the
words ¢ vaitathyam,’ etc.”’

Now, as regards the relationship between Books 1l

and 11 § observes (I1I. 1): *“The determination of

1 § could easily refer here also tol. 16, 17 and 29. Moreover, in the
manner which he has adopted in showing the relationship between the first
two Books the following might also be added in his favour, as in his opinion
the Agamaprakarana begins with “Om ity etad aksaram ity adi,”" in other
words, it includes the MaU. We read in the concluding karika (29) of Book I :
dvaitasyopatamah ¢ivah, which is in fact the same as prapaficopadamam $antam
¢ivam and prapaficopasamo *dvaitah of the MaU, 7 and 12 respectively. This
very’thing is re-assured in Book 11. 35 by a phrase which is exactly the same
in sense as the above, ie., prapaficopa§amo ’dvaitah. Again, in 1. 10 we
have advaitah sarvabhavanam, and the same thing in one or other form is seen in
many places in Book 11: tasmad advayata $iva (1. 33); advaite yojayet smrtim
(I1. 36), advaitam samanuprapya (I1. 36). Cf. here also advaitam paramirtho
hi (I11. 18). And this truth is established there (Il 1 ff.) by strong reasons
showing the unreality (vaitathya) of all things as in dream. Thus does it not
show that these two Books are closely connected wich each other?

§3] INTRODUCTION xiix

Om is made only by a proposition (pratijfiamatra):
‘The Atman is the cessation of expression, blissful
and without a second, (MaU, 12)." It is also said
that ‘ When (the Reality) is known there is no duality’
(I. 29). There in the Book called Non-reality (vaitathya),
i.e., 1l, the absence of duality is set forth by the
illustrations of dream, magic, castle-in-air, etc. (II. 31),
by reasons such as the ‘capability of being seen’
(drsyalva)® and * the state of having the beginning and
the end’ (adyantavativa),” and also by reasoning ({arka).
Now, it is asked: ls it that non-duality can be under-
stood only by scripture or also by reasoning?’ The
reply is: It can be done also by reasoning. How is
it> For this Book Il is begun.”’

Finally with reference to Book 1V, $ says in introduc-
ing it : “* Through the determination of Om non-duality
is proposed (pratijiiata). It is then established (siddha)
by showing the non-reality of the different external
objects (in Book 11). Again, in Book Il it is directly
ascerlained by scripture (dgama) and reasoning conclud-
ing that it is the highest truth (Ili. 48). At the end’
it is hinted that the Dvaitins ‘Dualists’ and
Vainaéikas ‘Nihilists’ are opposed to this view of
non-duality which is the meaning of the scripture
(agama), and their views are wrong views as they cause
such evil passions as attachment and aversion, on

Where is itin Book 112
H. 7.

advaitam kim agamamatrena pratipattavyam shosvit tarkenapi.

e s W@

In fact, it is not ‘at the end’ (ante), nor is it in any of the original karikas,

It i= the commentator’s own ohservation.  See the commentary on 1. 7.
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account of their mutual contradiction. As there is no
place of evil passions in it, the view of non-duality is the
right view, and as such it is praised. No.w, F\ere
(in Book 1V) having shown in details that their views
are not right being mutually contradictory tbey are to
be thrown away, and by doing so the establishment of
the view of non-duality is to be concluded by the
method of inference called avita" ‘ negative.’ Fm:
this, (the Book called) * The Cessasion of the Fire-brand
is begun.”’
" Let us now examine the above statement of . By
his observation regarding the connexion between Books
[ and 11, he wants to mean that though it is said in

Book I that there is no duality, yet, it is merely an
expression of dgama, no reason being offered there
in its favour. And so in order to support it by reasons
Book 11 is written. But is it really so? Is it that there
i no reasoning at all in Book 12 None can give the
answer in the affirmative. Certainly various reasons are
advanced in Book 11, but it cannot be said that Book I
is altogether conspicuous by their absence. For, they are
to be clearly found in karikas 16-18, though not to that
extent as in Book 1I. Here arises a question : If the
connexion between Books | and 1l is really as it is shown
by § to be, then why is it that the author of Book 1l
himself does not say so just a its beginning, though he
could do so easily? But instead of doing this he begins
it without any reference to Book 1, only alluding to the

¢ Anandagiri unnecessarily takes it as avita saying that avita is

nothing but avita.
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opinion of the wise that all things in dream are unreal.
He could also write here that the determination of Om is
through the realization of non-duality which depends
on the unreality of external things, which is dealt with
in Book II.  But he has not done so.

Let us consider here another point. We have already
secn that in accordance with some teachers such as
Madhvacarya, the MaU is composed of the
twelve prose passages and the twenty-nine karikas in
Book I. It is quite clear from it that, in their opinion,
the work is a complete one having no connexion with
any of the remaining three Books of the AS. This
view seems to be confirmed by the fact that its subject
matter, i.c., the determination of Om, is here dealt
with completely, as one can easily understand from the
last two karikas of Book I, after reading which one
does not feel that anything more remains to be further
discussed and elucidated; and, in fact, we see nothing
directly of Om in the following Book or Books. Thus
it follows that the treatise consisting of the karikas of
Book I has no relationship to any of the Books that
follow. It is also to be noted here that the views of the
teachers referred to above cannot be ignored altogether.

Further, if Book Il is a continuation of Book I,
it could be expected that the former should somehow or
other presuppose the latter. But does it do so? If so,
where? Moreover, what does one lose if one takes
Book Il as an independent work on the advaila Vedanta?
Does one find in reading this Book in that light anything
improper, non-sensical or unintelligible without assuming
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its connexion with Book 12 Or does onc really feel
that without Book 1 it appears to be incomplete?”  That
it is complete in itself will be clear if we attentively
read at least the concluding portion of it, i.e.,
karikas 35-38. -

Now with regard to the connexion between Books
Il and 11 let us remember what $ says. His words,
put briefly, would amount to this that non-duality
can be understood not only by agama, but by reasoning
(tarka) as well. Consequently to exhibit the reasoning
Book 1l is required. If that is so, we shall have to
accept that according to $ the object of both the Books
Il and Il is one and the same, i.c., giving the
arguments for non-duality. In that case, why should
there be two separate Books instead of one in which all
could be included? This leads one to think of a different
object for which Book Il must have been written.
And what this object was will be clear if one examines
the contents with some amount of care. Here at the
beginning (I1I. 1-2) the author tells us about ‘non-
origination ’ (ajati) and having established it concludes in
the end(l11. 48) that it is the highest truth (uttama satya).
In doing so he discusses the Vedanta, and in that
connexion the absence of difference between Jiva and
Brahman. He treats also of a samadhi ‘intense abstract
concentration” called asparfayoga meant for the realiza-
tion of the Truth.

It is not that there is no mention of non-duality in this

7 These questions with necessary modifications here and there should be

put in discussing the relationship also of the following Books.
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Book. It is there (IIl. 18)," but only incidentally, and as
such is not discussed. But can one say rightly that
because of the mention of non-duality in this Book,
Books Il and Il must have some direct connexion
between them? If so, is it not that there will be no
difficulty whatsoever in finding out a relationship
between any two works on the same subject? But
that relationship will certainly not be as that betwcen
the different chapters of the same work. It is to be
noted that S himself has not suggested such relationship.
Thus it appears to me that there is nothing against
one's thinking that Book IllI, too, is an independent
work on advaita Vedanta.

We now come to Book V. It has already been seen
how $ wants to connect it with the preceding Books. He
assumes that the views of Dvaitins and Vainasikas® are
to be shown in details” in this Book as wrong, and by
doing so the conclusion is to be established that the
theory of non-duality is right. First, we are to examine
here as to how far this assertion can be accepted. Let
us take for granted that, as he says, owing to their
mutual contradiction the views of the Dvaitins and the
Vainaéikas are wrong and this is to be shown in detail
in this Book. But where and how much is it done?
Dvaitins are referred to by the word vadins ‘ disputants’
only in two places (IV. 3 and 6); but even there in

8 Book Ill. 18: advaitam paramartho hi. See Book I. 17: advaitam
paramarthatah.

9 See lll. 17.

10 Com. on IV. 1: tad iha vistarcna anyonyaviruddhatays asamyag-
daréanatvam pradaréya, tatpratisedhenadvaitadaréanasiddhir upasamhartavya.
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the first place, though only their mutual contradiction
is simply referred to, no detail of it is to be found.
There is no allusion to Vainaéikas in this Book. But
if by that word the Buddhists are meant, no mutual
contradiction_with the Dvaitins, (or among themselves,)
is to be found of their views. On the contrary, the
* author of the AS has accepted or approved of them
throughout the Book as the present writer has attempted
to show. How is it then that in accordance with 5,
one can expect to understand from this Book that the
views of the Dvaitins and the Vainaéikas are wrong
and the view of non-duality is right? Thus one can
hardly connect in this way the present Book with the
preceding one or ones. We should also remember here
the questions that have already been put in discussing
the relationship between Books 1 and II. See p. lii.

Is there then no relationship of any kind between
Books IV and others? How can it be so? Certainly
there is a relationship and it is rather a close one, as
the following lines will show. A careful reader will
see that a large number of expressions in various forms
in the first three Books are literally quoted or alluded
to in Book IV. And it will be noticed that some
matters dealt with in the former are done so again in
the latter. For instance, 1. 16o=111. 36"=1V. 81";
1L 6-7=1V. 31-32"; (cf. 1l 1, 4 with IV. 33, and
Il. 2 with 1V. 34%); 1L 20-22=1V. 6-:8"; 111. 29-30

11 See l11.2,48; 1V. 4, 5.
12 The second half is, however, identical.
13 Here is a slight variation, and it is that for the word bhiva in the

former there is dharma in the Jatter with regard to the first and the last karikas.
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=IV. 61-62"; . 48=1V. 7!1. Besides, such

expressions or topics as the following are to be found
in more than one Book: jieyabhinna jiana ‘the
knowledge is not different from the knowable’ is in
III. 33 and IV. | ; ajativaida ‘the theory of non-origina-
tion’ in llI. 2 ffand IV. 3 ff. Such being the case
it must be accepted that Book IV is rather closely related
to other Books.

But this relationship is not such as between a
work and its different chapters on the following
grounds :

With reference to later Sanskrit works it is a well-
known practice that their commencement is with a
marngalacarana ‘prayer for success’ which includes a
namaskara ‘ paying homage ' to one for whom the authors
have regard. Now, as we have at the very beginning
of Book IV a karika embodying mangalacarana, it
naturally induces one to think that it is not a cha[;ter of
any work, but itself an independent work.

It is, however, true that mangalacarana is found
not only at the commencement of a work, but also in
other places of it, as in the case of the Nyayakandali
of Sridhara on the Praiastapadabhasya, or of the
Saiijivani of Mallinatha on the Raghuvamsa.
But it is to be noted here that in such cases it is d.one
in each of the chapters, and not in any particular one,
whereas in the present case, here in AS we have it

14 With the following variations: For spandate mayaya manah in IlI

there is cittam calali mayaya in 1V, and for manah in 1l there is cittam

in IV,
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only in Book 1V, so far as the extant editions and the
MSS that are examined can show.” Here we may
remember a Buddhist work, viz., the Paijika of
Prajiakaramati on the Bodhicaryavaiara. It
consists of nine chapters. Here the mangalacarana is only
in the first™ and the last chapters, and not in others.
Evidently the mangalacarana at the beginning of its
chapter 1X does not mean to say that it is an inde-
pendent work. Considering the contents of this chapter
of both the Bodhicaryavatara and its Paijika, which
deal with prajiaparamita, it appears to me that the
only thing that can be said is this that the mangaldcarana
of the Paijikia simply suggests a special importance
of both the works, the Paijika and the BA. Thus
the mangalacarana of Book IV cannot conclusively
show that it is an independent work and not the
continuation of the preceding ones. But here is a
thing which should not be left unnoticed. Both at
the beginning and at the end of Book IV there is a
mangalacarana in the form of namaskara ‘ paying
homage.” Does it not imply that the Book is an
independent work and complete in itself?

Let us discuss here another point. We have
already seen that a number of karikas in Books Il and 111

15 We have some ground to think that at the beginning of Book I a few
karikas are now missing. It is not improbable that there was a mangalacarana

~

in those karikas.
16 As the first folio of the MS, the basis of the present edition (Bibliotheca

Indica) of BAP is lost, and the second one, in some parts illegible, is broken
down, the beginning lines of BAP could not be printed. Hence it could not
be ascertained from the edition as to whether there is any mangalacarana at

the beginning.  Yet, frem its Tihetan version we know that it actually exists.
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are repeated in Book IV. Why is this repetition?
Moreover, certain things treated of before are discussed
again in Book IV e.g., agjativada ‘theory of non-
origination ' discussed in Ill is discussed again in IV.
But why? A point discussed and settled once in a
chapter may, if necessary, be alluded to in a subsequent
chapter, but why should it be discussed and settled
again? Is it not useless? Why should the author
of Book IV indulge in such a useless action? This
leads one to think that Book IV is an independent
work in which the author has incorporated certain things
that are already dealt with by him elsewhere, while
others are discussed again more elaborately or in a
different way. The discussion of the ajativada is an
instance on the point.

Thus we arrive at the conclusion that these
four Books are four independent treatises and
are put together in a volume under the title of the
Agamasdasltra.

§ 4. The Text of the Agamasastra

We are now to discuss a few points regarding the
text of the AS, as we have now in the extant editions
and the MSS examined for them. Here arises a
question : Is it that the text is a complete one? [t seems
to me that the answer cannot be given in the affirmative.
It will at once occur to the mind of a reader that the
first karika of Book 1 has found its place there quite
abruptly. Without any reference to the three states,

waking, dreaming and deep sleep as described in the
VIHIL--12018
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lviii
prose passages of the MaU this karika is not intelligible.'
It appears therefore that one or more karikas here are
missing.?

It may be said that as in Book IV,” so here, too, at the
beginning of Book 1, a mangaldacarana is expected, but
itis not found. Hence it appears that originally at
Jeast one karika was composed here for it, but sub-
sequently somehow or other it was lost. This point of
mangalacarana cannot, however, be much insisted upon.
For, in the time of the author of the AS this practice
of mangaldcarana was not so much persisted in as in
later days. The great Sankara, the author of
the Sariraka-bhasya, does not follow it, so far as his

undisputed works are concerned." So it may be that -

the author did not like it at the beginning of Book 1,
though he actually followed it in Book 1V. Thus this
point is not of much importance.

Let one read karikas 5 and 6 and say if there is any
connexion between them. Karika 6 seems to have come
here all of a sudden. The commentator S is silent
here on their mutual connexion. Does this not lead one

U This fact should not, however, be taken as a reason for suppesing the

priority of the MaU to the karikas refuted elsewhere on strong grounds.

2 According to also those who hold that the karikas of Gaudapiada are
wrilten as an explanation (vyakhyana) of the MaU, one might naturally expect

at the beginning some words lo that effect, but they are not found. In accor-

dance with this theory also at least one karika is lost here.

3 The commentary on the Sankhyakarika may also be added here, but it
is not quite certain that its author and the author of AS, though both of them

are known by the same name, Gaudapada, are identical.

4 It is disputed that the beginning ¢lokas of the commentary on the TU,

which go by his name are actually written by him,
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to think that a karika or karikas are missing here?
They might have been in existence in the time of the
commentator, and possibly they were commented upon
by him, but all this was lost afterwards.

Undoubtedly Om is one of the subject matters of
Book I which consists of 29 karikas, but until karika 19
there is no mention whatsoever of the word. This does
not seem to be quite proper. And here is one thing more
to be borne in mind ; it is this that without a knowledge
of the fact that Om can be analysed into a, u, and
m this karika (19) can hardly be understood, so
one expects here something like the prose passage 8

of the MaU.

With reference to some of the karikas it appears to
me that their original order has been somehow or other
changed,so that their proper elucidation has been difficult.
Let us take karika II. 33. | am afraid, it does not ft
well here after karika II. 32. Its right place seems
to be after II. 30. Similarly in Book IV karikas 38,
39, 40 and 41 appear to be 40, 38, 41 and 39 res-
pectively, as is discussed in a foot-note on p. 146,

As regards 1V. 77, it seems to me that between its
two lines at least two more lines are lost, as will be
seen from the discussion on p. 184, to which the reader
is referred.

This consideration coupled with that of the variants
t}.xat are supported by S in his commentary, as | have
dlsctissed in their places, shows that the original text of
the AS of Gaudapada underwent some serious
changes at least by the time of $, if not ealier.
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§ 5. Readings of the Text

We may now speak here a few words with regard
to the readings of the AS. The collation' of the MSS
referred to above as well as of the different editions
of the work has resulted in showing or suggesting true
or better readings in many cases, which have mainly
been discussed under the karikas concerned, giving the
grounds for the readings adopted. There are, however,
other cases where 1 have not offered my reasons for
selecting a particular reading, as they can easily be
understood by the reader himself. Below will be found,
for example, some notable readings that are chosen or
suggested : :

1. dve tu (1. 117 for dvau tu.

2. samorlatvam na (11. 4") for samvrlalvena.

3. ’pi pratipadyate (1. 7% for vipratipadyale. Sec
V. 32"

4. vyavasthitan (11, 13") for vyavasthitan.

5. nanyabhavena (1. 34") for natmabhavena.

6. sa-yatha (1. 117) for kham yaiha.

7. yad a® (V. 12) for yady a°. As we have
yadi in ", it cannot again be expected ina; nor can
it, in that case, be construed properly. Besides, the
reading yad a° is actually found in V¥,

8. ‘'nadih (IV. 23") for 'nadeh, and jalir® supported
by PU' for hy adir.

9. samsiro nopalabhyale (1V. 56" supported by
A' and 10 for samsaram na prapadyate.

I For a detailed account see Appendix I, Variants, pp. 229-244.
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0. svabhavena (IV. 57%) for sadbhavcna.

1. samoriya (IV. 58") supported by V"and S for
jayante.

12. paralantro 'bhi® (IV. 73" for paratantrabhi®.

13. parataniro "bhi® (IV. 74') for paratanirabhi®.

14. dharmadhatih svabhavatah (IV. 81%) for dharmo

dhatusva®.

§6. The Name of the Work

The present work popularly known as Mandikya-
karika (or Ckarikas) or Gaudapadakarika (or Ckarikas)
is traditionally called Agamasastra. It is owing to this
fact that the commentary on it by $ is called Agamasastra-
vivarana." Sometimes it is named also Agamagrantha
or Upadesagrantha as some of the colophons show
(p. 244), occasionally both of these names are used
together (loc. cit). It is also called or described
as Mandakyavarttika,’ or Mandakyopanisad-gaudapada-
vyakhyana, or Gaudapadiyakarika, or simply Gauda-
padiya after its author, as is shown by some MSS.
Again, sometimes itis referred to as Mandikyasakha.’

1 See the Colophons, pp. 231, 234, 236, 244.

2 The word varttika is not properly used here, as the present work has
not the characteristics of a varttika, for a virttika is said to be a work which
criticizes what is said, what is not said, and what is said wrongly in the original
work, as says Rajasekhara in his Kavyamimamsa, GOS, No. I, 1916,
1. p. 5: uktanuktaduruktacinta varttikam.

3 Sayana onTA, VIL | (p. 483); VI 2 (p. 570) :

mayamatram idam dvaitam advaitam paramarthatah |
iti mandikyasakhayam érutivakyam udahitam I
Here 1. 17 of our text is referred to. For other two namas see § I, note 8,

p. XXXV.
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It may be noticed here that two MSS, D' and D?,

describe the work as Vedantamila ‘origin of the
Vedanta ' which is very significant.

Now let us discuss as to why this book is called
Agamasastra. The word agama among other things
means * a traditional doctrine * or ‘ anything handed down
and fixed by tradition’; and $astra gives the sense in
such cases as the present one, of ‘a religious or
authoritative treatise.”* Thus the compound word,
Agamasasira, means a $astra pertaining to dgama, i.c.,
authoritative treatise which deals with or is based on
a traditional doctrine or doctrines. That the Agamasastra
is in fact of such character is fully borne out through-
out the book itself, as the following few lines will show.

Besides the general meaning *to remember * the root
v smr figuratively means also ‘to hand down memoriter,
declare,” and so its past participial form smrta is used in
the sense of ‘handed down memoriter, or declared,
mentioned,” etc. Thus the sentence Sastre smrtam
means ‘it is handed down memoriter or declared in a
scripture.”  And though the subject of the sentence is not
expressed in this or similar cases, it is easily understood,
it being a teacher or teachers or a similar person or

1 For agama see MV, pp. 268-9. For the Buddhist interpretation of the
word $astra one may be referred to MVST, p. 4 from which the following is
quoted here:

yac chasti ca kletaripiin aesan santrayate durgatito bhayac ca |

tac chasanat trapagunac ca fastram® ||
It is quoted also in MV, p. 3. For a description of fastras see Raja-
sekhara, Op.cit, 1l. Forthe significance and importance of the word
sastra (Tibetan bstan.bcos, Chinese lun) matk its use in Nagarjuna's
fundamental work, Madhyamakafastra.

|
B‘,
‘
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persons who may or may not have been mentioned
before. Now with regard to our case the word smrta is
employed by our author not less than eleven times.”
This fact clearly shows that our author refers to or
deals with some doctrine or doctrines handed down
traditionally. This is clear also from his employment
of the following phrases in the work :

. satam iti viniécayah (I. 6); 2. svapna ahur mani-
sinah (II. 2); 3. svapna ahuh prakasitam (II. 3); 4. evam
ahur manisinah (Il. 5); 5. distam vedantesu vicaksanaih
(II. 31); 6. iti tattvavido viduh (Il. 34); 7. °munibhir
vedaparagaih | nirvikalpo hy ayam drstah prapaficopasamo
"dvayah || (II. 35); 8. vadinah kecid (ll. 3); 9. vivadanto
'dvaya hy evam ajatim khyapayanti te (IV. 4); 10.
khyapyamanam ajatim tath (IV. 5); 1. jatim icchanti
vadinah (IV. 6)."

.

§ 7. The Author

We have already seen,' as the great Sankara says
in his commentary on the BS, I. 4. 14 and Il. 1. 9, that
the work was by an Acarya ‘teacher’ to whom the
tradition of the Vedanta was known. But the question

5 1.1,20,26; 11.4.7; 1L 1; 1V. 32, 46, 88, 90, 94.
% Besides, the tollowing words may be referred to hete: |I. anya (1. 7);
2. apara (ll. 26); 3. asramavid (1. 27); 4. kalacintaka (1.8); 5. kalavid
(1. 24) ; 6 gunavid (1. 20V; 7. cittavid (1l. 25); 8. (dig-) vid \Il. 24); 9. padavid
(I1. 21); 10. pranavid (1. 20) ; 11, buddhivid {1l. 25); 12. (bhutana-)vid ‘1. 24);
13. (bhita-)uid (1. 20); 4. bhoktrvid (II. 22); (bhojya-wid (ll. 22);
15. manovid (1. 25); 16. miirtavid (11. 23); 17. laya-) vid ‘11. 28); 18. lokavid
(1. 21); 19. saksmavid (11. 23) ; 20. srstivid (11. 28); 20. sthitivid (Il 28,

! See supra, §1, notes 5 and 6, p. xxxiv.
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is: who is that Acarya? That he is Gauda-
pada® is well-known traditionally and found in the
colophons of each of the four Books in MSS of the
original and its commentary. He is sometimes called
Gaudapadacarya,’ Gaudacarya, or
simply Gauda." From this we may think that his
real name is Gauda, the words -ﬁ’)&da, -pada,
-carana, or -dcarya being added to it simply as honorific.’
That his actual name is Gauda is stated very
clearly by Balakrsnananda Sarasvatl
(middle of the 17th century A.D.) in his SMV, p. 6,
11. 9-12.

Now the question arises: Is the word Gauda
his personal name or does it simply signify that he
belongs to a country called Gauda?” In Sureévara’s
NSi, 1V. 44, there are two words, Gaudas and Dravidas,
which refer to Gaudapadacaryna, the author
of the present work and the great Sankaracarya,
the author of the Upadesasahasri, respectively, according

2 Sometimes we have Gaudapada (JM,10) and Gaudacarana
(SMV, p. 5. 1. 23), most probably for metrical exigency.

3 $onSU, L 8 (p. 30).

4 PD,11.23; Sayana onTA, VIL 2 (p. 565).

5 NSi, IV, 44,

6 A Venkatasubbiah (IA, 1933, p. 193) is of the same opinion.

i There is evidence to show that the country called Gaudade$a was once
regarded as the land between 82° and 88° longitude and 25° and 28° latitude
along with the adjacent districts of North Bengal (Matsya P., XII. 30; Kirma
P., Part 1, 20.9; Lifiga P., Partl, 1. 65, 34; JASB, 1908, pp. 273 ff.) Recent
researches show that the country is identical with North Bengal. See
Haranchandra Chakladar: Annalsof the Bhandarkar Oriental
Research Institute, Vol. I, Part |, pp. 43 ff,
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to the commentator, Jianottama ." Itmay be said
thatas Sankara isreferred to by a name related
to his native country, Dravida (i.e., Kerala, the modern
Malabar), and not by a personal name, so the case
must have been the same with Gaudapada; in
other words, he, too, must have been alluded to by a
name connected with his country which is Gauda.
Otherwise, why should Sure$vara mention himin
a different way?

Walleser (op. cit., p. 3) is of opinion that by
the two words of Sureé¢vara, Gaudas and
Dravidas, we are to understand two Vedantic schools.
If we are to know by the word Dravidas a school
founded by Sankara in Malabar (the representative
work of which is here said to be the Upadesasahasri),
we must take also the Gaudas as a native school
established in North India in the land of Gaudas,” which
might have already been much advanced in culture.
It is, however, immaterial, to my mind, to discuss
as to whether the words actually refer to the two

8 It may be noticed here that in the second edition (Bombay Sanskrit

Series, No. XXXVII, 1906) of the NSi occurs the following line in
Jianottama’s commentary on IV. 44: kevalinim api dravidatva-
prasiddheh. Seecing this the cditor, Colonel G. A. Jacob wri;es in
his notes (p. 247): ** Who are the kevalas referred to in the commentary ?"’
The fact is that the word kevala is wrongly wrilten, or read, or printed for
Kerala, the ancient name of the country. The same mistake occurs also in the
revised ecition (1926) of the hook, p. 193.

" Walleser thinkstl I i
< inks that the country might have heen so named owing

to. much cultivation of sugar.cane (guda). Cf. the word pundra for North

Bengal, which also means ‘sugar-cane' (of red variety).

IX—1201B
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representative teachers or to the two schools represented
by them, both the interpretations  being equally

possible.

It may be pointed out here that merely the word
Gauda cannot invariably refer to one who is an
inhaiaitant of the Gaudadesa. One may not actually
be an inhabitant of it, yet, may be regarded as a Gauda.
Abhinanda, theauthor of the Yogavasisthasara
or Laghuyogavasistha, though a Kashmirian, is called
Gauda. Similarly Brahmananda, the well-
knov;m author of the Laghucandrika, though not born
in Gaudadeéa, has the epithet Gauda, probably as he
was edixcated in Gaudadesa, Bengal, being, as is said,
a fellow student of Gadadhara Bhattacarya.
One who has any connexion, past, present, or future,
in respect of oneself or one’s ancestors, with the
Gaudadeta may be a Gauda. On this one may be
refer;:ed to MD, 1. 3. 23 with Sabarasvamin's
commentary in which it is said thata man who has
set out for the city of Mathura is regarded as a Mathura ;
similarly one who lives in the city of Mathura, or

one who has come out from the city of Mathura is also

called a Mathura."

With regard to our author we should remember here
the viewsof Balakrsnananda Sarasvati
already once referred to. He writes (SMB, p. 6j 1.
9.12): There was in the country of Kuruksetra a niver

H a HH Avi ‘e AVA
10 mathurayam abhiprasthito mathuwra iti. mathuAydam vasan matlmay;

nirgataé ca.
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called Hiraravati." On its banks there were
some Gauda people, the pre-eminent of whom was our
author, and as he was absorbed in deep meditation
beginning from the Dvapara age, his special name is
nol known to modern people and so he is celebrated
by the gencral one."

Let us notice here  the obscrvations made by .
Wallescr (op. cit., pp. 61F). He thinks there
was nonc named Gaudapiada who is believed
to have been the author of the present work. By the
word Gauda-padas we are to understand the four Books
(prakaranas) of the work and Gaudapadiyakarika is the
name for the whole work, as found in MSS. This
last title seems to be somewhat artificial and it can be
guessed that the work was commonly known as
Gaudapadi in the same way as the provincial expression
Bhadracari [or Bhadracarya. In fact both the titles
Gaudapadi and Agamasasiravivarana have been shown
by C. F. Hall in one of his contributions.”
W alleser says further that the quotations from later
works correspond to his opinion that no teacher known
as Gaudapada was the author of the book, bul it

"It remains to be identified. It is doubtful if the name is correctly written

by the scribe of the MS or read o1 edited accurately by the editors.
2 gaudacaranah kuruksetradesagata-hiraravati-naditirabhavagaudajatisresthah

desavisesabhavajatinamnaiva prasiddhah, dvaparayugam arabhyaiva

samadhinisthatvenadlunikajonair aparijiatavi¢esabhidhanah  samanyangmnaiva
lokavikhyatah.

1% Such practice is stili very common in the country ; e.g., Vidyasagari, a tika

by Anandapirna Vidyasagara on the Khandanakhandakhadya ;
Ramabhadri, a tika on the Nyayakusumaijoli by Ramabhadra; so are
Dinakari, Ramar udri, etc. etc.
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existed among the contemporary people as a funda-
mental work of a school and not as a production of a
definite author. He shows from the Tibetan sources"
that though the work was known to the Buddhist authors
as a Vedantasastra in which the doctrines of the school
are explained, nothing is known there of Gaudapida
who is supposed to have composed it. Sankara
“in his Sarirakabhasya quoles twice, as shown above,
from the work referring to our author (or authors) as those
to whom was known the tradition of the Vedanta
(vedantarthasampradayavid or simply sampradayavid).
The commentator, Govindananda in his
Ratnaprabha and Anandagiri in his Nyaya-
nirnaya introduce the above opinion of Sankara as
the ‘ approval of the old’ (vrddhasammati, BS, 1. 4. 14
and11.1.9). Sureévara has quoted two karikas
(NSi, 1V. 41, 42; our text I. |1 and 15 respectively)
mentioning their author as Gaudas (gaudaih),” while he
takes Sankara asthe representative of the Dravida
tradition. In the commentary on the NSi Jianottara
describes the quoted passages as gaudapadiya-vakya. We
have already seen in the PD (II. 28) the Gauda teaching,

but the commentator, R am a k rsna, does not know

14 That is, the Tibetan translations of Santiraksita’s Madhyamaka-
lafikarakarika together with its commentary by Kamalag¢ila, as well as
of Bhavaviveka's Madhyamakahrdayakarika and its commentary
T arkajvala by himself  Vide infra.

15 ]t is, however, not true that Sureévara never mentions the name
Gaudapida, for he uses it at least for once in his BBV, V.4, 886 (p. 1866).
In the same work he has also used the words gaudapadiya vacas (1. 4. 389,
p. 510) and gaudacarya (11. 1. 386, p. 951).
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the author, he describes the passage quoted as acarya-*
sammati. Sadananda quotesin his VeS, § 33,
two karikas, TIl. 44, 45, referring as tad uktam, and
N[silnha Sarasvati, the commentator,
does not name their author simply alluding to them
as vrddhasammali ‘the opinion of the old.” Rama -
tirtha, another commentator, says that it is a con-
temporary opinion. Again, if we examine Kaémiraka
Yati, the author of the Advaitabrahmasiddhi
(p. 277) we find no evidence that the Gaudapadakarika
was known to him as a work of a single author.
Vijiianabhiksu has quoted karikas (I1. 32, 11I. 5, 26)
from the work in his Saikhyapravacanabhasya, (1. 45, 47 ;
153; VI. 50). But there is nothing to show that
Gaudapada was taken to be their author.
W alleser thussays that not a single passage ' can be
quoted from all these texts which can make us believe that
Gaudapadihad Gaudapada asits author. We are
told that Sankara received instruction from Govinda
who was a discipleof Gaudapada with whom
the former had a conversation and he had another
conversation with Vyasa himself. The same sort of
contradiction is found also with regard to the residence
of Govinda : one source gives it as the banks
of the Narmada and the other the Himalayas. This
sort of things does not give us a historical clue.

16 Not vrddha-, as writes Walleser.

17 Excepting, as he himself has pointed out, one passage from $'s
commentary on the SU, . 8, where the following line occurs: tatha ca §ukasisyo
gaudapadacaryah. But that the commentary is not by the great § is the view
not only of W alleser butalso of others including the present author,
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W alleser thus finally observes that the whole
tradition i1s fabulous, and with this the last of the
arguments in favour of the authorship of Gaudapadi
by a certain Gaudapada vanishes. Andas one
could not explain the word Gaudapadi one imagined
a fictiious Gaudapada. Now he adds that for
the history of Vedanta we can gather from the preced-
ing discussion that in a time considerably before the
activities of Sa i k ara there cxisted a philosophical
school in the country of Gauda and in the same district
in which Buddhism flourished till the eighth ceutury.
This school for the first time put the traditions of the
Vedas and Upanisads in the form of a $astra, i.e., a
school doctrine and embodied it in a collection of
sayings (Spruchsummlung) consisting of the four padas
of the Gaudapadakarika. Already in the time of
Sankara this text, the only older Vedanta text
which has been preserved and perhaps the only one
which was ever produced, enjoys high consideration quite
independently of legendary traditions which connect
Sankara with Govinda and Suka with
Gaudapada. The existence of the North Indian
school at the beginning of the century preceding
Sankara seems well-established.

We are, however, to consider here the following
without entering into a hair-splitting discussion. There
is a text before us known as the Agamadsasira or
Gaudapadakarika, or passing under any other similar
name; and of this text there must be an author.
There may, however, be more than one author. The
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work may represent the view of the predominant school
of a particular people. But can we only for this
reason think that it is the production of the whole
people of the land? When a very prominent man of a
country pronounces something in public, it may be
regarded as the opinion of the country itself, and
not as his personal view, though he may not
consult the people of the country before doing so.
In the same way, it appears to me, that the present
work is by one person and yet, it represents the views
of the entire country to which he belonged. But who
is that person? He is one Gauda. When there
is no contradiction nor any incongruity, why should
we not accept the tradition, as far as possible? Thus,
as we have already seen, the actual name of the author is
Gauda, or with the honorific word -pada or acarya
addedtoit Gaudapada, or Gaudacarya.

Much could be known of any author from the old
records on which naturally one inclines to depend for
ascertaining the truth. But they are so fantastic and
self contradictory in the present case that it is almost
impossible to find out the truth from them."™ These

8 On their unreliability observes S. K. Felvalkar in his
Vedanta Philosophy, Poona, 1929, pp. 231-232: ** while all the other so-called
Pracina, Brhat, or Keraliya Saikaravijayas are prejuciced in favour of one or
tl:e other Pontifical See, and so contain almost shameless tampering of traditions
and documents which is piovable to the hilt even by the accusations on the
score ol falsification of records which each party finds it possible to bring
against the other. When such is the case of the avowed followers of the
School, it need hardly be wondered at if the pronounced opponents helonging

to the Madhva and the Ramanujiya Schools have gone one hetter, and indulged
in a merciless throwing of mud in the hope that some of it might stick."



Ixxii AGAMASASTRA | §8

records are the accounts of the life of the great Sankara
and those who were connected with him in some way
or other.” Readers desirous of knowing these legendary
accounts of Gaudapada are referred to those works
themselves which are to be used very cautiously.

§ 8. The Date of Gaudapida

Now let us discuss the date of our author, and in
doing so we shall begin from one of the old accounts of
the school already referred to, viz., JM, in which Gauda-
pada is mentioned as having some connexion with a few
Greeks. It is said there (10)' that the feet of Gauda-
pada were adored by Ayarcya, and he was the
preceptor of such Nisaka mystics as Apalinya. Here
Atmabodhendra, the commentator, adds some-
thing on the authority of such works as Gaudapadollasa
of Harimiéra, and Patadjalivijaya (="Ccarita?
of Ramabhadra Diksita). He writes that
when Gaudapada on a peak of the Himalayas
was seeking after the truth of the self under the guidance

19 Gopinath Kavivraj singles out the following books in his
learned Introduction (in HindD) to the Brahmesiitras published from the
Acyuta Press, Benares, 1936, pp. 26 ff: (1) Sankaradigvijaya of Msdhava-
carya lnotof Vidyaranya), (2)Sankaravijaya of Anandagiri,
(3) Sankarabhyudaya of Rajacidamani, (4 Sankaravijaya of
Cidvilasa, (5) Sankaravijayaof Sadananda, (6) Punyaslckamadijari
of Sarvajia Sadadivabodha, (7) Punyaslokamadjari-parisista of
Atmabodha, (8 Gururatnamala of Sadaéivabrahmendra.
Its tika, Susuma, by Atmabodhendra is agoodone.

| abhiyufijad-ayarcya-piijyar adan apalinyadinisakasiddhaneun |

atha gaudapadan phanital.Lasya-patlamaciryakaparditan prapadye |
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of Suka,’ it was through his influence that the wrong
Buddhistic views (sauddhodani-kadadhvanam) of the
persons headed by Ayarcya who was being attended .
by such Yogins belonging to the Western border of the
country as Apalinya and Damiéa (apalinya-
damisadyaparantyayogibhis ca), as well as by Pravrti,
the Sakya chief of Taxila (takiasiladhisa-sakyapravrti-
pramukhaih), were made to disappear.

If here one turns over the pages of The Indian
Travels of Apollonius of Tyana by Osmond
de Beauvoir Priaulx, JRAS, 1860, pp. 70 ff.,
one will easily see that Apaliinya inthe Sanskrit
text is no other than the Pythagorian philosopher
Apollonius of Tyana, who flourished in the
first century A.D. He travelled to India and came to
the court of Phraotes who was the same as
Pravrti in the Sanskrit text, the king of Taxila.
And Damiéa of our textis indentical with Damis,

? In connection with Gaudapada's tapasya in the Himalayas the

following story may be related here from Narayana's tika on MaU:
The four parts of the MaU of the recension of the RV f(yet, note
that the Upanisad is said to belong to the AV) were explained by
Gaudapada by his four Books (prakaranas). He was a disciple of
Suka and the grand preceptor of S. He flourished at the end of the age
called Dvapara. At the hermitage of Badarika by his devotion he propitiated
Narayana and having obtained a boon from him he entered into a cave of a
mountain, so that he would not look at the face of any one born
in the age of Kali. In this state he was approached by $ and requested to
come out from the cave, but he did not comply with the request. Yet,
having written the four Books of his woik on the leaves of a Banyan tree with
red chalk he gave them to S. Report of Sanskrit Manuscripts in Southein
India by E. Hultzsch, No. [ll, p. 133, But there is no end of such

legends on which one can hardly 1ely.

X—1201B



Ixxiv AGAMASASTRA [§8

the fellow traveller and friend of Apollonius.
The last person in our text, Ayarcya, isthe same
and one with larchas (probably a corruption
“from Rac’h yas, op.cit., p.83, note), a Greek
king.® |
All this looks well, but do you gain anything [r.om it
about the date in question? The Greek account simply
relates the travel of Apollonius,’ being completely
silent about Gaudapada. There is no doubt
that some names of both the accounts are identical, but
t does not follow from it that the persons having the
same names are also identical. Supposing that the
account is true it will be for a further creation. of
confusion in settling the date even of the great S, into
which we do not enter here as useless.

Hence without having recourse to such legendary
records for the determination of the date of our teacher

3 Perhaps it is M., Hiriyanna (HQ 1926, pp. 4]5—4!6! who h.as
first made the identification. Sce also Gopinath Kaviraj, op. cit.,
pp. 22:23.

4 How far this account is true it is not easy to say, Priaulx, the
author of the paper observes (Op. cit., p. 104): * of Damis’s geogiaphy, |
can only eay that it reminds me of a fairy tale. ... Who shal! explain these
discrepancies, account for these mistakes and fix localities thus va.glfely
described?’’  **Reviewing the whole work of Philostratus (i.e., the original
author of the life of Apollonius) it seems to me that A;:o"oni.us
certainly pretended to have travelled through and made some stay in lnc?ra,
but that very possibly he did not visit it, our Damis never accompanied
him: but if we may judge from cinnamon and pepper-trees .. fabricated
this journal perhaps from books written upon India, and tales current a'bf)ut

India, which he easily collected at the great mart for Indian commodities,

e
and resort for Indian merchants—Alexandria.
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we should take a safer course by which at least the upper
and lower limits of his time can be ascertained.

I think we have no reason for discarding what
Walleser has said in this respect. So far three
Buddhist writers are known to us, who have actually
quoted Gaudapada, viz, Bhavaviveka
(cir. 500-550 A.D.)," Santiraksita (705-762 A.D)),
and his disciple Kamalasila. Bhavaviveka
is the author of the Madhyamakahrdayakarika as well
as of its commentary Tarkajvala, the full title being
Madhyamakahrdayavriti Tarkajvala. In chapter VIII of
his work Bhavaviveka reviews the system of
the Vedantins as he does in other chapters the systems
of Sankhya, Vaisesika and Mimamsa.
Indoing so Bhavaviveka in his TJ, VI has
quoted passages from such texts as ChU, SU and MuU.
Besides, there are some other passages quoted, four of
them (10-13) being very important in the present
connexion. While the first three have the closest
relationship with three karikas of our text the last (i.c.,
TJ, VIII. 13) is entirely identical with 1. 5 of our

% Or Bhavya, as heis sometimes called, or Bhavyaviveka

as suggested from the Tibetan sources ‘legs.ldan.hbyed. Bhivaviveka
was the founder of the Prasarigika school of Nagar juna's Madhyamika
system. He is much criticised by Candrakirtti in his MV, I.
Bhavaviveka's Prajiapradipasastra (Nanjio, No. 1185) was translated
into Chinese by Prabhakara Mitra in 630-632 AD. He was a
junior contemporary of Dharmapala (Th. Watterr: On Yuan
Chwang's Travels in India, 11. p. 222) who lived in the 5th century A.D.
(Winternitz: History of Indian Literature, Eng. Tr., 1933, Vol. 11,
p. 362). Thus it can be said that the date of Bhavaviveka is.500 AD,,

or a few years after it.
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text. There is, therefore, not an ijota of doubt here
that the GK was known to Bhavaviveka.
With reference to the other three karikas cited by
Bhavaviveka, which are not identified in the
GK, but have the closest relationship, we have to seek
after another source.

As regards Santiraksita he is the author
among others of the Mddhyamak&laﬁkarak&rik& as well
as of its commentary called Madhyamakalarkaravriti.
Besides, his disciple Kama laéila has written a
Paiijika on the former work just as on the T aitvasamgraha.
Santaraksita in his MAK, 93, discusses the
views of the Aupanisadas (lit. Aupanisadanusarins, Tib.
gsan.ba.pahi. rjes.su.hbrai.ba.dag),’ and in doing so
he cites there not less than ten karikas from our text
which is referred to by Kamala ¢ila in his Padjika
as an Upanisat $astra.’

Now as we have seen above we cannot reasonably
deny the existence of the GK before Bhavavive ka
who has actually quoted it. Thus one may ascertain
that the time of Gaudapada iscir. 500 A.D.

The following consideration, too, leads us to the
same decision. Gaudapa d a has quoted almost

fully, partially or substantially from works of some

6 Generally in Buddhist texts we come across similar words, as A upanisadika
(TSP, $1. 328), and Upanisad-vadin (BAP, pp. 455, 465), and not V edantavadin
or Vaidantika.

7 It may be noted that though $antiraksita has quoted here so
many karikas from GK he has not done so at all in TS (Sls. 328-335) either
from this or any other work. For the karikas quoted in Tibetan works see

our text 11. 3, 4, 5,6, 18, 19, 20; 11L. 4, 5, 6, 8.
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celebrated Buddhist teachers who flourished between
200 A.D. and 400 A.D. For instance, see our text,
V. 22~

svato va parato vapi na kiiicid vastu jayate |
And read here Nagarjuna's (200 A.D.) MK,
XXI. 13 '

na svato jayate bhavah parato naiva jayate |
See our text, pp. 105 ff. and 127 fi. Again, we read
in our AS, 7°* and 297" :

prakrter anyathabhavo na kathaiicid bhavisyati ||
And in MK, XV. 8" we have:
prakrter anyathabhavo nahi jatipapadyate ||
The following line occurs in AS, 1V. 4":
abhitam naiva jayate |
And let us cite here the following from the CS, 373"
of Niagarjuna s disciple Aryadeva who
probably lived, in the words of Winternttz (4
History of Indian Literature, Eng. Tr., 1933, Vol. I,
p. 350), ““at about the turning point of the second and
third century A.D.”" :
nabhiito nama jayate ||
See our text 111. 44 (pp. 77-78) :
laye sambodhayec cittam viksiptam samayet punah |
sakasayam vijaniyac chamapraptam na calayet ||
With this read the following from MAS, XIV. 9'—
10" of Maitreyanatha or Asanga (400 A.D.):
linam cittasya grhniyad uddhatam samayet punah |
tamapraptam upekseta tasminn alambane punah I
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Thus Gaudapada quoting the above teachers
can in no way be placed before them, in
other words he cannot be assigned a date before

400 A.D.

Here we are to consider another karika of our author, -

i.e., IV. 13 which runs thus (see pp. 114-115) :
jatac ca jayamanasya na-vyavastha prasajyate |

Compare this with the following line quoted in MV,
p. 13 from the AKV :

utpannasya punar utpattau kalpyama‘méyém ana-

vasthaprasangah.

Now this work, AKV, is by Yasomitra. Before
he wrote his own commentary on the AK of
Vasubandhu (400 A.D.) there were at least three
commentaries, two of them being written by Gunamati
(425 A.D.) and Vasumitra, as he himself says in
the introductory ¢lokas of his work. This shows that
Yaéomitra lived in the 5th century A.D. And so,
if Gaudapada's kariki (i.e.,, IV. 13) is in fact
based on the above line of the AKV his date naturally
falls in the 5th century A.D.

Certainly this will militate against the traditional time
of Sankara or the succession of teachers and disciples
of his school. But how far the accounts of this succession
can be relied upon is a question which has not yet been
settled finally or satisfactorily. Are not the traditional
succession lists kept in different Mathas unscrupulously
manipulated? Under these circumstances we have
no course left to us other than the evidences of
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quotations and cross-references in early and reliable
. [ _
texts.” § 9. Alleged Borrowing by Gaudapada

Let us discuss the question from a different point
of view. There is a work Paramarthasara® attributed
to Sesa who is apparently the mythical Sesa, as
he his referred to in the work itself as adhdra (8), i.c.,
jagad-adhdra (87). From this some take him as
Patafjali, the less mythical §e sa, the author
of the Mahabhasya on Panini.

It is also called Aryapadcasiti owing to the fact
that it is composed in eighty-five stanzas in the Arya
metre, though in fact there are eighty-seven stanzas."

8 Our old traditions are so divergent that according to them as well as the
modern researches we shall have toplace Safkara some time between
the 6th century B.C. and the 9th century A.D., viz., 6th century B.C., 4ith
century B.C., Ist century B.C., 4th century A.D., 6th century A.D., and the
9th century (788-820) A.D. The last date is now accepted by many a scholar.
See Gopinath Kaviraj, op. cit., pp. 23 f; Belvalkar, op.
cit., pp. 209 f,

® There are so far at least five editions of this book, the latest and critical

one being by S. 5. Suryanarayana Sastri (Transliterated
Text, English Translation and Notes), Karnataka Publishing House, Bombay,
1941,

1 It may be that the first two stanzas which are not in Arya, but Upadjati,

were added later on. But, if it is so, as regards the first of them, it was added
long before Abhinavagupta who has adopted it just at the
beginning of his PS?, I.  The last stanza (87: vedanta®) does not also appear
to constitute the original, being added by a second hand, as is suggested by
Suryanarayana Sastri, op. cif, p. 40, note. Mark here the
employment of the perfect tense, in the word babandha. The original numker,
85, can however, be obtained by reckoning an additional stanza between
18 and 19 given from a MS in a foot-note in the Trivandrum edition (PS)
being tully supported by PS?, 9 (and not 6 as in PS?).
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It is a Vedantic work.” lts excellence and impor-
tance can be understood by the simp]e fact that
Abhinavagupta (in the end of the tenth and the
beginning of the eleventh century A.D.), the great teacbe]:
of the Pratyabhijia school and Poetics, adapted it,"”
though retaining the original title, for writing a m?r.xual
of the Pratyabhijia school, by some omissions, additions,
alterations and improvements."” That it is an adaptation
of the first work is known from the statement of

Abhinavagupta himself."

In this work of $esa there are some passages,
or words, or thoughts that supply certain points of
resemblance to those of our AS. In order to see if
this fact can throw any light on the question of the time
of Gaudapada we should like to discuss it in the

following few lines. ' '
S. S. Suryanarayana Sastri (op. cit.,
p. viii) has noticed some of these points of resemblance”

1 The last stanza (87) of it says that it was composed by its author having
looked through the entire Vedanta-$astra.

2 V. V. Sovani: JRAS, 1912, pp. 257 fi; K. C. Pandey:
Abhinavegupta, 1935, pp. 57f; S. S. Suryanarayana Sastri:A
NIA;:; V;(l); l'i:sl:;:Ze“;:ompare PS!, 35 and 36 with_PS?, 36 and 37 respectively.
Abhinavagupta's work contains 105 karikas, though he himself
states that it has 100 karikas. On this see K. C. Pandey, op. cil,

. 56.
g 14 SeePS?, land2. lyengar ' ¢ observation (JRAS, 1910, p. 1338)

does not appear to be reasonable. o
16 For easy reference | write below the karikas of PS' mentioning the
numbers of the corresponding karikas of the GK:
{a) pranadyanantabhedair almanam samvitatya jalam iva |

samharati vasudevah avavibhiityakridamana iva Il PS', 30.

of. GK, 1. 19.
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and writes (p. ix) after discussing them as follows :
“It seems plausible that Gaudapada was drawing on
some earlier sources, agreeing in part, while rejecting in
part, and that the rejection was not consistent or
thorough. Such a hypothesis may well consider the
Paramarthasara the original drawn upon.’”” There is
not the least doubt that Gaudapada has drawn

much upon earlier works, as it is perfectly clear through-
out his book," but can Sesa’s PS'be included in
them, though it may appear to be so?

In order to avoid prolixity I propose to discuss only
two points raised by Suryanarayana Sastri

(b) tribhir eva vivataijasaprajiais tair adimadhyanidhanakhyaih |
jagratsvapnasusupltair bhramabhutai$ chaditam turyam Il PS?, 31,
¢f. GK, 1. 1.5; MaU, 3-7 (pp. 223-234).
(¢) mohayativatmanam svamayaya dvaitaripaya devah |
upalabhate svayam evam guhagatam purusam atmanam [! PS!, 32.
cf. GK, 1. 12,
{d) jaladharadhimodgatibhir malinikriyate yatha na gaganatalam |
tadvat prakrtivikarair aparamistah parah purusah I PST, 35.
«f. GK, 1lI. 8.
(e) ekasminn api ca ghate dhiimadimalavrte $esah !
na bhavanti malopela yadvaj jivo 'pi tadvad iha Il PS', 36.
cf. GK, II1. 5.
(f) himaphenabudbuda iva jalasya dhiimo yatha vahneh |
tadval svabhavabhiita mayaisa kathita visnoh ! PS?, 53.
¢f. GK, 1. 9.
(g)  yad yat siddhantagamatarkesu prabruvanti ragandhah |
anumodimas tat tat tedam sarvatmaviadadhiya I' PS!, 65.
cf. GK, IV. 5.
(h) utpattinaavarjitam evam paramartham upalabhya
krtakrtyah saphalajanma sarvaga'is tisthati yathestam  PS!, 79.
rf. GK, 111. 32.
% For this the reader is referred to my Annotation of the AS, and the notes

added thereto.
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in the hope that this may decide the case. He writes:
‘‘Both are concerned with the three forms-—Viéva,
ﬁ‘aijasa and Prajia—as veiling the fourth which is the
real.”” " This refers, as he says, to PS', 31 and GK, I.
I and 11.

The most important thing to be pointed out here first
is that between the two texts, AS$ and PS', the latter is
certainly a later development, as a perusal of the texts will
show. Let us, however, make an attempt to understand
PS', 31 as it is before us without taking any help either
from the commentator or from Abhinava gupta A
The word jagrat-svapna-susupta is an adjective of visva-
taijasaprajia. But what is 1o be understood from the
abrupt statement that Viéva, Taijasa and Prajia are
jagral, svapna and susupta respectively? What are these
three, Viéva, Taijasa and Prajia? How can one know
them? How is one to understand that there is only
one and the same who is regarded as three (i.e., Viéva,
etc.) owing to three different stages (i.e., jagrat, etc.)?
How is it that turya undoubtedly referring to Vasudeva
in the preceeding karika (30) is put in the neuter gender,

i7 Is the last part of this statement exactly so? Do chadita in PS1, 31
=gurta in P?, 34) and -baddha in karyakaranabaddha and karanabaddha in
GK, 1. 11 convey the same idea? We are to consider here GK, I. 15 and
NSi (IV. 41, 42) where these two karikasof Gaudapada are quoted.
18 He has here the following two karikas (PS?, 34 and 35) :
ststisthitisamhara jagratsvapnau susuptam iti tasmin |
bhanti turiye dhamani tathapi tair avrtam bhati !!
(In the frst half of this karika in PS? quoted in frot-note 2- svapnam is to
be read as -svapnau.i
jagrad viévam bhedat svapnas tejah prakasamahatmyat |

prajfiah suptavastha jaanaghanatyat tatah param turyam |l
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while the latter word is in the masculine? " Moreover,
what is the significance of taih in the first half? If it is
not superfluous, what is it that it refers to? How far are
we justified with the commentator in taking the word with
chadita in the second half? Again, why is it that eva
should be used in the first half after tribhir> All this
taken together shows, as far as | can judge, that Sesa’s
work presupposes that of G aud a pada, and nol
vice versa. Sesa had before him AS, 1. 1-5
(as well as MaU, 3-7) upon which he has drawn adding
something (adimadhyanidhana) more quite independently
as he has done throughout his book. While in AS
there are five karikas, S esa has only one, and even
in it he has made some addition. This on one hand
and the metrical exigency on the other did not allow
him, as seems to me, to express his ideas adequately
with the result that there occurred some anomalies.
Comparing PS' and PS? with the GK here jt appears
to me that as Sesa could not express himself
adequately and consequently his karika became obscure
Abhinavagupta added here one kirika more,
as has already been pointed out, explaining all that
was absolutely necessary for its proper elucidiation.

Now, what is the source or sources of Abhj nava's
interpretation here (karikas 34, 35), without which we
cannot understand the karika of $esa? Certainly
it wasnot only Gaudapada, forsuch things as

Y Abhinava is quite jusified in putting turya in the neuter gender
as he has before it (karika 34) dhaman, neuter, which is referred to by the
former word and we can think that he got it from GK, 1. 5, 22,
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srstisthitisamhara cannot be known from his work. One
is therefore inclined to say with some amount of certainty
that it was partly the work of $esa, and partly the
tradition connected with him, though under the present
state of our knowledge we do not know if this tradition
1s recorded anywhere  Nevertheless, we have to accept
its existence, as we cannot explain the difficulties without
it.  The question arises here as to how Abhinava
came to know that tradition. Does it not persuade one
to think that the distance of time between $esa and
Abhinava isnotas wide as it is supposed to have
been? What is there against thinking that PS' and PS?
belonged to the same period, though the former must have
evidently been a little earlier? In this case the question
of the interpretation of the present karika of § e sa
given by Abhinava can very satisfactorily be
explained. What is there that can be offered for pushing
back the date of PS' to a period before GK?

Again, with reference to the creation of the world
Sesa in his work which deals with the Vedanta has
effected a synthesis of the Sankhya and the Vedanta
systems by the introduction of the creation from Upendra
(= Vispu = Vasudeva = Hari = Narayana-Paramatman =
Brahman) through prakrti with the gradual evolution
from it of buddhi (=mahat), etc. In the process of the
creation he has accommodated also the theory of
anda ‘cosmic germ,” found, as for instance, in the
Manusamhita, 1. 8 ff. and the Visnu Purana, 1. 2. 58 .
Here we are to note what K ullika observes on
Manusambhita, 1. 8 :
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abhidhyanapiivikam sistim - vadato manoh praktir
acelana ‘svalanira parinamala ity ayam pakso na
sammalah. kintu tridandivedantasiddhinta evabhimalal
pratibhati. .

It is further elucidated by him in another place

(1. 15):

nanv  abhidhyanaputvakasrstyabhidhanad vedanta-
siddhanta eva manor abhimata it prag uktam, tan na
saigacchate.  idanim mahadadikramena srstyabhidhanad
vedantadarsanena ca  paramatmana evakasadikramena
ststir ukta.” ucyate. prakrtito mahadadikramena systir it
bhagavadbhaskariyadaréane 'py upapadyata iti tadvido
vadant;.”

Now Bhaskara isone of the post-Sankara
commentators of the BS. Undoubtedly he was in the
ninth century A.D. being criticised by Vacaspati
Misra (841 AD.) in his Bhamati (BS, 1II.
3.29). Sesa seems therefore to have been well
acquainted with the Vedantic system maintained by
Bhiskara and has then combined his theory with
that of Manu and others according to whom in the
process of ceation there intervenes the lheory of ar_u_ia.

I do not therefore think that I can concur with
Suryanarayana Sastri in suggesting that
““the Paramarthasira is the original drawn upon.”

.

(p. ix).

® See Bhaskara's commentaty on the BS (Chaukhamba Sanskrit
Series, 1914), 11. 1. 26: tata¢ ca brahmanah pariniméanupapatteh pradhianam
estavyam iti tatparyarthah. Uday ana observes in his Ny&yakusumaﬁjali,
p. 332: brahmaparinater iti bhaskaragotre yujyate.
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In passing we are to take up another question in
this connexion. B. L. Atreya having noticed
““much common between Karikis (i.e., GK) and
Yogavasistha not only in thought, but also in
language’” * concludes that the latter is prior on the
following three grounds : (1) The karikas do not form
‘“an independent treatise on the Advaita Philosophy,’’
being ‘‘a sort of commentary on the Mandikya
Upanisad.”” (2) *“On the other hand, the philosopher
Vasistha claims to have received his doctrines directly
from the cosmic mind (Brahma) and to have realised
their truth in his own experience. The philosophy of
Vasistha includes almost all the views held by
Gaudapada.”” And (3) ‘‘ Gaudapada-karikis represent
a later phase of the Advaita philosophy, when it
tended to become critical, hostile and polemical towards
other contemporary schools of thought, whereas Yoga-
vasistha represents the earlier phase.”’

As the space at my disposal does not allow me here
to enter into a detailed discussion | desire simply to
make a few observations as briefly as I can. [ do not
see that | can follow the above arguments. For, sup-
posing that the GK is a sort of commentary and
Vasistha received his doctrines directly from
Brahma, are we in any way justified in thinking that
the YV is prior to the GK? Does it follow from
that ? As regards the third argument of Atreya
he thinks that the Advaita philosophy as represented
in the GK is of a later phase, because it is ‘‘critical,

21 Yogavasistha and its Philesophy, 1932, pp. 14-15.
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hostile and polemical towards other "’ systems. But
may one ask here: Isthere anything in the GK that
may be regarded as ‘‘ critical, hostile and polemical »*’
If so, what and where is it so? On the contrary,
one may find there (GK, I[I]. 17 ; 1IV. 3.6) clear
non-hostility (avirodha), and there ijs no Instance of
anything that is critical and polemical. If, however,
the mention of different views in the GK is meant
thereby, the case is the same also with the YV 2

It is not always safe to conclude the priority or
posteriority of one of two works simply seeing the same
or similar passage, or thought, occurring in both of
them. For instance, we read the following in the GK,

II.6* and 1V, 31 :
adav ante ca yan nastj vartamane pi tat tatha |

The same line occurs also in the YV, IV. 45. 45 and a
similar one in I1I. I1. 13, as quoted in our text, p. 142,
note 3. Now, apart from the question of the date of the
GK, can we determine with any amount of certainty the
priority or posteriority of one of the two works unless
we take into consideration the other factors that are
connected herewith? One may be referred here to the
present Annotation on GK, IV. 31, and it will be found
that the same thought only in slightly different words
is expressed in such works as MK and AS, which are
undisputably far earlier than YV, Now, if we see
that Gaudapada has abundantly drawn upon

2 For instance, see I, 62. 10-11; 84, 22.27 .vivadante hy asambuddhah

svavikalpavijrmbhitaih.

' Atreya has noticed it.
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such earlier works can we ever think in this or similar
cases that he has borrowed from YV, unless there is
any strong ground for doing <02 When there are two
texts containing the same thing, one earlier and the
other later, one may quote from either of them; but to
decide definitely as to from which one it is actually
done one should discuss carefully.

Another instance of what is common to both GK
and YV, as noted by Atreya, is the non-difference
between the states of wakefulness and dream (jagrat
and susupta), as found in GK, Il. 5 and YV,
IV.9. 11 ff. Here, too, when we see that the first
half of the GK clearly refers to the BU, 1V. 3-14
(see p. 19), upon which, just as upon other Upanisads,
Gaudapada draws so much, as is evident from the
work itself,” how can we think that YV is here the
source of GK? On the contrary, a careful perusal of
YV will at once show that in his answer to the question
put to him by Rama about the difference between
wakefulness and dream Vasistha has written a
number of ¢okas (YV, IV. 19.9 ff), and attempted
thereby only to explain what is very briefly stated in
GK. Does this fact point to the priority or posteriority
of YV to GK»?*¥

2 See nex! section.

25 According to Atreya the date of YV isthe sixth century A.D.
But his arguments do not appear to me to be strong or convincing. It may
be noted here in this connection that there are two things that may specially
be mentioned in Svami Bhimananda's ~paper entitled Priority
o} the Yogavasistha to Sankaracarya: () Sankara quotes (BS, Il 4.
50) the Vasisthadharmasastra(ed. A. A, Fiihrer, Bombay,188%, X 18;
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§10.  The Works of Gaudapada

With regard to the works ascribed” to G a u da -
p a da the only one that can be accepted with certainty
as written by him is the AS. The authorship of
a few other hooks is ascribed to him. The most
important of them is a bhasya on the Sankhyakarika
of Tévarakrsna. Thereisa bhasya under his name
also on the Uttaragita. But there is no strong ground
for holding that they are actually by Gaudapada,
the author of the AS, nor is there anything of the
nature that can decide the case otherwise, though 1
incline to subscribe to the view that they are not by
Gaudapada. A commentary, too, on the NUTU
is attributed to him. There are three other works which
pass under the name of Gaudapida as ther
author. A commentary on the Durgasaptasati is one of
them. This is referred to by the great Tantric teacher
Bhaskarara y a in his commentary on the same

and (2) mentions the name of V asi stha in his commentary on the BG,
XHI. 4. But the question whether these two V a's isthas, the Vasistha
of YV as wellasthe Vasistha in the list of the teachers of the San k .a ra
school are identical, remains to be settled, though according to some of the
authors of the tikas on BG, the V asi stha referred to by Sankar a is
the author of YV.

' There is a manusciipt, No. 1405, of this work in the Grantha character
in the Visvebharati Library, Santiniketan. The following occurs there on
folio 24a -

kavacam bijam adistam argala saktir isyate |
kilzkam kilakam prahuh saptasatyam mahamanoh !
iti gandapadadhrtavacanat.
And again: yady api vediantamiirdhanyair gaudepadaciryaih sarvam jdam

nirvifesacitpratipidakagastraparatvena vyakhyatam.°
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work.! The other two are Tantric trealises, viz.,
Subhagodaya® and Srividyaratnasitra.

Here arises ‘a question: Can we think that there
are two Gaudapadas, one Vedantic and the
oiher Tantric, being the authors of works on the
Vedanta and Tantricism respectively? In  the
Srividyarnava which is a Tantric work by Pragalbha-
cirya, Sankaracarya is said to have been
the founder of a Tantric school. There is in this work
also a list of the succession of his teachers and
disciples. But it seems impossible fo reconcile this list
with the traditional one of the Advaita Vedanta school.
So the list in the Srividyarnava hardly 'helpsb us in this
matter. Nevertheless, we may simp]y note in the
list given here that there are two Gau dapadas,
one of them being mentioned as Gauda (No. 55)
and the other Gaudapadaka (No. 65),” who
is, in fact, the same as G au dapada, the’ suffix
_ka being evidently on account of the metrical exigency.
On this the reader may form his own judgment.

§ 1. The Sources

The sources of the Agarnasastra, which one naturally
desires to know, roughly fall into three classes, viz.,

2 |t is said that there i-a bhasyaen ithy Sank ara.

2 In the verse containing the word as quoted by Rajen dranat h.a
Ghosa in his Advaitavada (in Bengali), p. 227, the ac'ual reading is
Couda.padakab. But Gopinath Kaviraj (op.cit,p. 53 whja has not
quot;td the verse, reads only Gaudapada leaving out the suffix -ka which seems

to be right.
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(1) Vedic texts: Vedas and Upanisads, (2) Schools or
Teachers, and (3) Buddhist works.

With regard to class (1), these are mostly Upanisads,
Vedas being quoted in not more than two cases (I11. 24b
and ¢). ltis, however, to be noted in this connexion
that when there is a passage which occurs both in a
Veda and in an Upanisad it is very difficult to ascertain
as to whether the reference is actually to the former
or to the latter. For instance, here in . 24b we
have indro miyabhir wi. This is found in RV, VI.
47. 18 as well as-in BU, 1. 5. 19. How can we, In
this case, ascertain ‘that the reference is in fact to the
one and not to the other? The case is exact]y the
same with the second instance (I1l. 24 ¢) of a quotation
from a Veda. - Similarly with regard to 1I. 24 we know
much of kala ‘time’ from the AV, XIX. 53, 54 and
the SU, 1. 2, IV. I. But here itis very difficult to
conclude whether the reference is actually to the former
or to the latter, or to the both of them. Again, the
Kalavids ‘knowers of time’ are, assays Ananda giri,
aslronomers, and it is not impossible that our author
might have alluded to some work of them, or simply
to the view held by them or to their school.

In the course of the present Annotation many
references to different Upanisads have been inserted in
support of a point or points in our text, but which of
them, if any, is in fact meant by the author in any
particular case we cannot say definitely. It may be that
in some cases the Upanisadic authority, really meant
by ths author, is different from what the present
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annolator has quoted. For instance, with regard to pada
{II. 21) which is capable of being interpreted differently,
various references are given in the Annotation, or still
other references may be shown. But it is not easy to
ascertain the particular reference or references the author
himself intended. Nevertheless, it is certain that the
author had in his mind any one or more of these or
similar passages when he was writing his book.
Among the references in the Annotation the names
of the Bhagavadgita (XIII. 22 in 1. 22 of our text) and
the Brahmasatra (11. 3. 19-32 in 1l. 23 of our text)
will be found. But we cannot be sure that these
two works are actually drawn upon by our author,
though they may elucidate the texts to some extent.

Similarly for the explanation of our text there will
be found some references in the Annotation to such
minor Upanisads (for instance, in 1l. 32) as Avadhita
Up., 8; Aérama®, 4; Aima®, 31; Jabala®, 6; Tripura-
tapani®, V. 10; Brahmabindu®, 10. But whether these
minor Upanisads are prior to the Agamasastra is to be
left as an open question, though some of them such as
Brahmabindu® and Jabala®, are before Sankara as
is quite clear from his commentary on BS, III. 2. 18

" and 4. 20 respectively.

In five places (lll. 12, 24, 25, 26 and 36) passages
from Upanisads are expressly quoted, while in III. 11 and
23 the words Taittiriya and $ruti are actually mentioned
and in Il. 3 a passage of the BU, IV. 3. 10 is clearly
alluded to with the word $rayate. Similarly in 1I. 5
another passage from the same Upanisad (BU, 1V.3. 14
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is clearly referred to though with the word manisins' and
not Sruli as before and usual. In Ill. 12, 13 and 15
references to  Upanisads are also very clear. In two or
three more places (I. 2, 8, 9) references seem to have
been made to Upanisads.*

It will be seen that no Upanisad is quoted or referred
to by our author in his Jast Book, Alatasanti. There is
absolutely nothing of the kind.*

As regards class (2) of the sources readers are
relerred to § 6 : The Name of the Work of the present
Introduction, p. Ixiii, where the names of different
schools or teachers alluded to in our text,are mentioned.

It appears from these names that some of the schools
or teachers mentioned by our author here were un-
doubtedly prominent at his time, but gradually they
have lost their prominence and have fallen almost into a
state of oblivion.

With regard to class (3) of our sources, i.e., the
Buddhist texts, the reader is referred to the Annotatjon

on ll. 31, 32, 35 (cf. 38), 44, 46, and most of the
karikas in Book 1V.

§12. The Brhadaranyaka Upanisad as the Main

Upanisadic Source of the Agamasastra

In the preceding section we have seen that the BU
is one of the sources of the AS in which there are

! Asin the Upanisad itself (BU, 1V. 3. 14) there is atha khalv ahuh our
author seems to have closen 1o take the nominative as manisins and not $rut;.
See Il. 1, 5; 1V. 54, and Appendix X: Additional Notes, II, 1.

2 See the Annotation.

1 With regard to the word durdarsa in |V, 100 we cannot say definitely

that it refers to KU, 11, 12, as itis often found also in Buddhist works.
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some quotations from or references to the former. In
the present section it is proposed to examine to some
extent the inter-relationship of these two works by which
we shall see that the main Upanisadic source of the AS

is the BU.

From the text of the AS as it is before us it is quite
clear that Gaudapada has drawn much upon
it. In fact, Book | of our text is mainly based on 1it.
Nay, it may be declared that Book 1 of the ASis
nothing but an epitome or essence of the BU, IV. 2-3
with some clear exposition and an addition of the
upasana' ‘meditation’ of Pranava or Om. By writing
the first Book of the AS Gaudapaida has in reality
made a key to that portion of the BU, without which
it would have been extremely difficult to understand
its true significance.

The opening part of the AS, i.e., the part dealing
with the three divisions of the One (i.e., Purusa) such
as Viéva, etc. (I. 1-4, 10), is to be found only in
different words in the BU, 1V. 2-3, as says Sankara
very clearly on BU, 1V. 3. | (p. 519).”

' 1II. I and Appendix X on it.

? atra ca jagratsvapnasusuptaturiyany upanyaslany anyaprasangena
indhah (V. 2. 2, praviviktaharatarah ‘IV. 2. 3), sarve pranah 1IV. 2. 4), sa esa
neti neti (IV. 2. 4. idanim jagratsvapnadidvarenaiva mahata tarkena vistarato
*dhigamah kartavyah (p. 519).

See here also Sankara’'s observalion in showing the relationship
between BU, 1V. 2 and IV. 3 (p. 518):

°vijiagnam anandam brahmety avagalam. (ad eva punsr indhasamjiah
pravivikiaharas tato ‘ntarhrdaye lifgalma praviviktaharataras tatab parena

jagadatma, See further on IV. 3. 1 (p. 519,.
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We see in our text (I. 1-4, 10) that the One, i.c.,
Purusa’ (=Brabman=Atman of the MaU, 2) owing
to different states is called Viéva, Taijasa, Prajia and
Turya (or Turiya, 1. 15). None of these names excepling
Prajia (BU, 1V. 3. 21 and 35) is, however, to be found in
the BU. For Viéva it reads (IV. 2. 2) Indha ‘shining’
which is the same as Indra, the former, as the Upanisad
would say, being used by people cryptically." As
to why the Purusa is called Indha Sureévara says
(BBV, IV. 2. 37) that ‘because he shines day and night’
(idhyate "harnitam yasmad indhanama tatah puman).
This ‘shining’ implies, according to Ananda giri,
his enjoyment of gross things in the waking state
($thalarthabhoktrtvena sada jagare sphirteh). Sankara
is found to have employed both the terms in his
commentary on the BU, Indha (BU, IV. 3. 1, p. 519)
and Vaivanara (BU, 1V. 2. 2.4, pp. 513-519),
but not Visva, so far as goes my information,
with regard to the commentary referred to. From the

text of the BU (IV. 2. 3, 3. 11, 35) uself it appears that

* As in the original of the text, i.e., BU, IV. 3 we have this word.
* ITtis a well-known saying in Brahmanas that gods are fond of the cryptic,
as it were, and dislike the evident ‘paroksapriya iva hi devah pratyaksadvisah
—BU, IV.2.2). Sureévara says tin BBV, IV. 2. 37; p. 1365) that even
now people do not like to call a superior person directly by his personal
name :
pratyaksanamagrahanam pradvisanti jagaly api |
éreyamso 'mukamifias ta ity uktim kamayanti ca !
In referring to a superior person the use of amuka ‘so and so’ or uniin
Bengali, is still found. It is to be noted that in the country, at least in Ber.gal,
a woman does not call her hushand by his name, but for it uses such words

as uni,
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if any other term for Visva is to be chosen from that
work it is only $arira ‘existing in the body,” ‘embodied.’
But Gaudapada hasnot accepted it, but has
adopted a new name, Viiva, probably thinking
the latter to be more expressive of the idea behind it.
Finally in the hand of the author of MaU it has under-
gone a further change in the form of Vaidvanara
‘common-to-all’ perhaps for the same purpose.

Of these names Turya (or Turiya) ‘fourth’ is
evidently not a name in fact, but as it is described after
the first three Visva, elc., it is so called, being their
fourth. In the BU Indha-Indra is a name, no doubt,
but Taijasa and Prajiia were originally mere adjectives,”
becoming names afterwards. Sometimes the appellation
Lirigalman is found for Taijasa, as writes Sankara
in his commentary onthe BU, 1V. 2. 3 (p. 515), IV. 3. |
(p. 518). Similarly sausupta is used for Prajiia as says
Sureévara (BBV, 1V. 3.5, p. 1377). Undoubtedly
this word clearly expresses the state of the Person.

As regards the wording of our text in the first Book
of AS with which we are now concerned the following
comparison may be made:

(i) With regard to Viéva our author writes (. 2):
daksinaksimukhe viivah." See here BU, 1V. 2.2 : indho
ha namaisa yo * yam daksine 'ksan purusah (=BU, II.

3.5;1V.2.2; V.5.2,4).

6 See BU, II. 5. 8.

6 Mark that the MaU is here silent.

7 The idea that a personis seen in the eye and specially in the 1ight one
isoften found in Upanisadic texts. Besides the BU quoted above see ChU,
IV. 151, VII 7. 4; KU, IV. 2, 17; MU, VIL. 11l. It simply signifies that
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(i) Inl.2 we have akase ca hrdi prajiiah, and we
read ya eso 'ntar hrdaya akasah in BU, 1II. 1. 17,
IV.2.3,4.22.C{. TU, 1. 6. 1.

(iii)) In 1.3 there is praviviktabhuj,’ and in this
connexion we read tasmad esa pravivikiaharatara ivaiva

bhavati in the BU, IV. 2. 3.

(iv) With regard to the third or susupta state of the
Person in . 3, 4 there is anandabhuj or ananda, and

in BU, IV. 3. 32 we read eso'sya parama anandah.
See also, Op. cit., IV. 3. 33.°

It is to be noted here that the above conception of
Purusa is found also in ChU, VIIL. 7-12 in the course
of Prajapati’s instruction to Indra and Virocana. Here,
too, the first three names, Visva, etc. are not given,
Sankara has used different appellations for them ;
viz., for Visva he writes Aksipurusa ‘eye-person’ (VIII.
7,4, 79), or Chayapurusa ‘shadow-person’ (VIII.
10.4), or Chayaliman ‘shadow-self’ (VIIL.7.4,8.1,2);"

he is visible to our eyes, and this means that he is the ordinary incorporated
soul '§arira atman). This is quite evident from G au dapada’s employ-
ment of the word -mukha after daksinaksi- (1. 1: daksinaksimukbhe ‘in the
front of the right eye’). As to why the right eye is specially mentioned
Suresvara says (BBV. V. 2. 37.38, p. 1365) that it may be due to
some excellence of the iright eye, which might have been known to the
smrti, or lo the fact that the right limbs of a man is more vigorous than
the left ones. Sometimes the left eye is also referred to (BU, IV, 2. 3).
See below.

8 See also |. 4.

9 That the sentence yatia supto na kificana® in the MaU, 5, p. 224, is quoted
from the BU, V. 3. 19 is alieady skown. Introduction : §2, p. xlii.

10 He uses this term also in his comrmentary cn BS, 1.2, 13; on | 3, 43

he has also $arira.
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for Taijasa he has Svapnatman (VIII. 11. 1-2); and
. for Prajiia he employs Susuptastha (VIII, 11.1-2)."
~For Turya we have in the Upanisad (VIII. 12. 3)

11 It is to be noted that Sankara while in his commentary on BU
gives all the three names, Visva, etc., he does not do so in the commentary
on the ChU. It is further to be noticed that he, thcugh so very fond of guoting
$rutis does not refer to ChU in his commentary on BU, nor BU in that on
Chu.

A few words may be added here as to why Visva is said to be in the
eye or in the right eye and consequently is called Aksipurusa, Chayapurusa
or Chagatman.

To understand the Highest Self (paramatman) is very difficult for a man
who is not properly trained. It took Indra, as says the ChU, VIII. 7. 3 ff., not
less than one hundred and one years to realize him. So he is instiucted to do it
gradually, following the maxim of the view of the star Arundhati ‘Alcor’
belonging to the Great Bear (Arundhatidar§ananyaya). The star being a
very small one cannot be seen at once. So a man in order to show il to
another man first points out to the latter somethings other than the actual star
one by one and finally succeeds in doing so. Sankara writes (ChU, VIII.
12. 1) the same thing in another way : On the second night of the bright half of
amonth a man desirous of showing a second man the fine moon first points
out a tree before the latter saying: ‘See, there is the moon,’ In the same
way he points out to him a series of trees one by one and then the peak of a
mountain, on which the moon is visible, and thus the second man actually
sees her. Similarly in our case, the mind of an ordinary man being too
much attached to external things cannot at once grasp the Highest Self who is
extremely subltle. Therefore, he is first insiructed to know his incorporated
Self 'sarira atman), other Selves or the different states of the Self being
described gradually. Now, how to know the corporated Self? What is the
best means for it? The sage of the Upanisads says: ‘Look here. Here
is my right eye. Look at it. What do you find in it? " Certainly he would
see himself reflected thereon. And pointing out the shadow the sage would
te!l him ‘Here is the Self.” This is elaborately desciibed in the episode of
P:ajapati and histwo disciples, Indra znd Virocana, in the ChU, VIII. 7-12,
where it is said that the Self is to be seen not only in the eyes, but also on a
looking glass iadarfa, water ap), and an earthen jar filled with water
(uda$arava). Sankara righly adds here (ChU, VII. 7. 4, also such
things as the blade of a sword {khadgadi). See KiU, 1V, 2, 11, 17-18,
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(S:ju]ile 2 appropriately Uttamapurusa  ‘the Highest
Self.” ! '

That this conceplion of Purusa in ChU s a later:
development of that in the BU goes without saying.
Now, though the ChU like the BU is far earlier than
our text, there is nothing which can show that it is the
former and not the latter which has been drawn upon

by our author ; yet, we have already seen what can be
said in favour of BU.

111 support of the view that the main source of
the AS is BU we may discuss here one point more.
The idea of Brahman (=Puruga=;&tman) as having
four fourths or quarters (caluspad) at the beginning
of the MaU is not a new one as it is found long
before it even in the RV, X.90. 3" a5 well as in
ChU, II1. 18. 2. The difference of these texts lies,
h.owever, in the fact that the quarters (padas) are
different in them. For instance, in the RV referred
to above all the beings (viva bhﬁl&ni) are regarded
as one quarter, and the remaining three qQuarters (trr'p&d)

are said to be in the heaven, while in the Chu, IV. 5.8

2 See BG, XV. 17-18:

uttamah purusas tv anyah paramatmety udahrtah |
yo lokatrayam aviéya bibharty advaya iﬁvarah. I )
yasmat ksaram atito'hamn aksarad api cottama.h I
ato’smi loke vede ca prathitab purusottamah l;
.S bas here quoted no $ruti. $rid hara refers to BU, V. 6.1 (sa. va
ayam atma), but not appropriately. V
13 See AS, II. 21.

" For minor Upanisads see Brahmopam’sad, 2:

vibhati; NP1U, V., |; NUTU, 1; RUTU, 3.

tatra catuspadam brahma
s0 'yam &tma catuspad.
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the four quarters each consisting of four parts (catuskala)
are named as Prakasavat ‘shining,” Anantavat ‘endless,’
Jyotismat  ‘luminous,” and Agyalanaval ‘having an
abode.”” In another place of the same Upanisad
(I11. 18. 1-6) the quarters of Brahman are described
differently with reference to person (adhyaima) and
with reference to divinities (adhidaivata). With reference
to person they are speech (véc), breath (pr&rga), the
eye (caksus) and the ear ($rotra) representing respectively
with reference to the divinities fire (agni), wind (vayu),
the sun (aditya) and quarter (di). But in the MaU
the quarters are described quite in a new way and it is
remarkable. It is said that these four quarters are
nothing but the same Self with its four states. The
first three of them are waking (jagrat), dreaming (svapna),
and deep sleep (susupta). And the Self with them
is called Vaisvanara. ‘common-to-all,” Tdijasa ‘brilliant,’
and Prajiia ‘intelligent’ respectively. The fourth state 1s
the true or absolute essence of the Self having no
connexion whatsoever with anything else. In this state
the Self is regarded as $anta ‘quiescent,” $iva ‘blissful’
and advaita ‘without a second.’

It is to be noted here that while in RV and ChU
the Purusa or Brahman is represented as the Universal
or World Self, in the MaU itis represented as the
individual Self though ultimately in fact it is identical
with the Universal Self.

Now, it is remarkable that though in the MaU, as

15 For details see the Upanisad.
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we have seen above, there is a clear mention and
description of the four quarters of the Self (catuspad),
in the AS it is not so. Even the particular word
catuspad or any of its possible equivalents is not to be
found here. Up to karika 5 we come across the three-
fold division of the Self, viz., Visva (instead of
Vaisvanara as in the MaU, 3), Taijasa and Prajiia (I. 1-4).
It is clearly said in our text (I. I-2) that the One exists
in three ways in the body, and this idea is further
expressed in I. 3-5. Yet, it cannot be said from this
that the idea of four quartersis altogether unknown
to the author of the AS, as it is implied in .
10-15 in which the word turya or turiya, which is the
same in meaning °fourth,” as caturtha in the MaU, 7,
1s used. It is further implied by the author's
employment of the word pada in 1. 25."° This difference
between the AS and the MaU with regard to the idea
of four padas, implied in the former and expressed in
the latter, is significant. It shows that the origin of
the AS is not the MaU, but the BU in which the
idea of padas in this connexion did not then so
develop.”

En passant we should like to discuss one thing
more. There is a very striking difference at the very

16 See BU, IV. I. 2.7 where each of the following six things, vac ‘speech,’
prana. ‘breath,’ caksus ‘eye,’ $rotra ‘ear,’ manas ‘mind,” and hrdaya ‘heart’
is regarded as a pada. Consult Sankara and Sureévara (BBV,
IV. 1. 16 ff) according to whom each of the above six is explained as catuspada
‘having four quarters.’

.17 This fact will also show that the AS is prior to the MaU in which the

obscure points of the former are made clear.
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beginning between the two texts, MaU and AS. It is
this that while the MaU begins (1-2) highly extolling
Om symbolically identifying it with Brahman-Atman,
the AS has here nothing of the kind. It simply proceeds
gradually to describe the One with its first three states,
Visva, Taijasa and Prajia (I. 1-5) the fourth having
come afterwards (1. 10). Here in the A$ till karika
19 there is no mention of, or reference to Om. So
it is to be found that here in our text mention is made
first of the One and then of Om. This order is quite
right and logical. For, here there are two things, the
object which is to be approached or realized (upeya)
and its means (upaya). And it is reasonable that the
object is stated first and then the means. Here the object
is the realization of the Purusa or Self in its absolute state
and the means is the meditation of Om. This is done
in the AS, but it is quite reverse in the MaU, for here
the means Om is stated first and then gradually the
object (3-7) which is repeated later on (12). The author
of the MaU seemsto have been much influenced by earlier
Upanisads, (such as ChU, I.1.1; TU, 1. 8. 1) and
too much bent on the glorification of Om, and this is
why he has changed the reasonable order found in the
AS. There is no upasana of Pranava in the BU and
this is why our author of the AS did not include it in
the main thesis of his work. Then independently of
the BU in which no means for the realization of the
object is shown Gaudapada has added the
remaining portion of the first Book of his AS setting
forth Pranava and its upasana.
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So far with regard to Book I. et us now take up
Book II and see the connexion it has with the BU.
This Book is rightly called Vaitathya *unreality * as
it shows the unreality of the world in the waking state
just like that of the experience in dream. This is the
subject discussed herein by Gaudapada with
various arguments. And here, too, he has taken his
stand on the BU, 1V. 3, where it is clearly declared
that the two states, waking and dream, are in fact one.
Not only are passages quoted from the BU, or referred to
by him (II. 3, 5), but they are supported by his own
arguments. This will be quite clear if one takes pains
to read BU, IV. 3 and the second Book of the AS.
And it should be noted that here in the latter we find
the oldest interpretation of that portion of the BU,
though in a concise, yet, very substantial form.

In Book Il we are referred to BU not less than six

times (12, 13, 15, 24, 25 and 26).

Thus we may safely conclude that the main
Upanisadic source of the AS is the BU.

§ 13. Pre-Saikara Teachers of the Vedanta
and their Works

Setting apart what we know of the Vedanta from
the Sruti-prasthana * the Course of Revelation’ of the
Vedic literature, i. e., the Mantras and Brihmanas
including the Aranyakas and Upanisads, as well'as
from the Smyti-prasthana *the Course of Tradition or
Remembered Texts ", such as the Mahabharata with the
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Bhagavadgita, it may conveniently be divided into two,
pre-Sankaraand postSankara. 1
Among the teachers of the preSankara
Vedanta the most distinguished isBadarayana,
the celebrated author of the Brahmasiiras, the source
of which is the Upanisads. It is the Brahmasitras
that constitute the Sitra-prasthana ‘the Course of
Sitras.’ . .

We all know that the difference of opinions is but
natural. Owing to various factors the same thing is
viewed differently by different persons. So it is found
in the Brahmanas that there are both the offering of obla-
tion before sunrise (anudita-homa) and the offering of
oblation after sun-rise (udita-homa), there being a
regular discussion thereof establishing that the latter - is
preferable and not the former (Aitareya Brahmana,
XXV. 5-6; Taittiriya Brahmana, 11. 1. 2-8 ; cf. how-
ever, 1. 1. 2.12). There are also functions in these
Brahmanas, which are discarded saying that these are
not lo b(.i preferred (adriya) or performed (derya), though
they are actually enjoined by others. There are many
such contradicting, obscure or dubious cases, and an
attempt has also been made in later works to find out
a solution of these problems.'

Now as with regard to karman the teachers had
their different views, so they differed also on points .of
jaana. In some cases they entertained even QI.}lte
opposite views. For instance, with regard to creation
while a sage of a certain Upanisad (i.e., TU, I1. 7. 1;

1 For instance, see MD, X. 8. 6 with reference to SodaSigrahana.
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see ChU, III. 19. 1) tells us: “In the beginning,
verily, this was non-existent (asad va idam agra asid),’
but from another text (i.e., Aitareya Aranyaka, 11. 4. 1)
we know: ‘Verily, in the beginning this was only
Self (atma va idam eka evagra asid).” And the follow-
ing is found in the ChU, VI. 2. 1-2, evidently refut-
ing’TU, II. 7. 1 quoted above: “Verily, in the
beginning this was, my dear, existent only one with-
out a second. On this some say that verily in the
beginning this was non-existent only one without a
second ; from that non-existent the existent was pro-
duced. But, my dear, whence could it be > How
from non-existent could the existent be produced ?
On the contrary, my dear, verily, in the beginning
this was existent, only one without a second.”’

From the above it is quite clear that all the $rutis
do not always tell us the same thing, c]ear]y_ there is
difference among them.® Such being the case the
question arises as to which of them is to be accepted
as valid and which is to be rejected as not valid. How
can one say that this is valid, and that is not valid? For,
as Sruti there is no difference whatsoever.? Therefore
if you accept one, you will have to accept all of them.
And in that case you cannot arrive at any definite

2 See with the Prakata of P u vy arajathe Vakyapadiya of Bh a rtr-
hari, I 8 B
tasyarthavadaripani nicitya svavikalpajah |
ckatvinam dvaitinam ca pravada bahudha smytsh ||
3 Sankarahasrightly observed (BS, Tl. 2. 15): nahi vedavakyanam

kasyacid arthavattvam  kasyacid anarthavattvam it yuktam pratipatium

Pramanatvavisesat,

XIV—1201B.
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conclusion. And if there is no conclusion of any kind
the teaching of the Vedanta has no value to a person
as it does not or cannot lead him to his final goal. The
Vedanta is not a science for mere speculation, for
oneis to adjust one’s life according to it. For only in
this way one can fulfil the mission of cne’s life. It was
therefore felt absolutely necessary by the teachers to
bring into a harmony, a compromise or a connected
sequence, all conflicting, obscure or dubious statements
of the sages of the Upanisads. This was the origin
on one hand of the Mimamsasiiras with regard to
the question of karman, and on the other of the

Brahmasiitras in respect of jaana.’

4 Let us however put here a question: Are we right in thinking that
even through the methods or maxims (nyiyas) shown in the Brahmasiitras in
connexion with the explanation of the Upanisadic texts, we can in all cases
get their true significance ? By ‘true significance ' we mean the significance
intended by their respective sages. [tis true that the word asat may imply
in some cases ‘ unfolded ' or ‘ that of which the name and form are unfolded ’
(avyﬁk[!a or avy&k(lan&marﬁpa), For instance, see asac ca sac ca parame
vyoman (RV, X. 5. 7); or nasad asin na sac. asit tadanim, (Op. cit., X. 129. ).
In such cases asat does not mean * false, non-existent ' (nirupakhya asat), as
the son of a barren woman, though in other cases it may actually mean so.
Now considering the above passage of the ChU itis clear that the word asat
in the TU quoted above is used in its literal sense, i.c., the sense of unreal
non-existent (nirupakhya asab), though an attempt is made in explaining it
away figuratively to mean *‘ unfolded ’ (avydkrta) according to the subsequently
established maxims of the Vedanta. But a question arises: Well, in the
TU the word asat may imply avyaksta as you maintain (see here BU, 1. 4. 7:
tad dhedam tarhy avyakitam asit), but how do you ascertain that this meaning is
in fact intenced by the sage himself? How do ycu know that he does not want
here to mean thereby absolutely non-existent (nirupakhya azat:? We can
only accept that the meaning avyakrla is your explanation. But this may or
may not ke intended by the sage himself. There is this doubt that can hardly

be rem.oved,
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It is well-known that Jaimini and Bad a-
rdayana are the authors of the Mimamsasitras and the
Brahmasiitras respectively. But there are reasons to
think that there were also other authors of the
Mimamsa- and the Brahma-sitras which are different from
the extant ones.” For inslance, B a d ar 1, a teacher,
is quoted not less than four times both in the present
Mimamsa- (111. 1. 3; VI. 1. 27; VIII. 3. 6; IX. 2. 33)
and Brahma-sitras (1. 2. 30; 1II. 1. 11;1V.3.7;
IV. 4.10). From this it may appear that Badar;
was an author of both the sitras. But we cannot
ascertain only from this that he was actually so. [t
may be that he had some views on some particular
points of karman and Brahman and these are alluded
to in those two works by their authors. Jaiminj,
as the author of the Mimamsasitras is known to us all.
He is referred to eleven times in the Brahmasitras on
different topics (I. 2. 28, 31, 3. 31, 4. 18; 111. 2. 40,
4.2, 18, 40; 1V. 3. 12, 4. 5, 11). Here, too, we
may think that Jaimini wrote also Brahmasiitras.
But though from only this it is not safe to decide that
he really did so, Sureévara's Nsi (2nd ed. by
Hiriyanna), pP. 52, shows that it is a fact.
Kasakrtsna,a teacher, is quoted in BS, 1. 4. 22,
and his Mimamsa is mentioned not less than three
times by Patadjali in his Mahabhasya.” This
Mimamsa may be both Karmamimamsa and Brahma-
mimanmsa (i.e., the Mimamsasitras and the Brahmasiitras)

6 SeeBe]valkar,Op.cii.,p.|40.
6  See Jaimini's Sarirakasiifra in the Garbe-Festgabe, 1927.
" Kielhorn, Vol I, pp. 206, 249, 325,

H
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or either of them, and in this case probably the latter.
Baidarayana in his BSrefersalsoto Atreya
(Ill. 4. 44), Aémarathya (I. 2. 29, 4. 20),
Karsnajini (lI. 1. 9, and Audulomi’
(I. 4. 21, 1I1. 4. 45, 1V. 4. 6)."

Then comes a number of teachers, some of whom
flourished before and some after the great Sankar a.
Some of them explained the BS of Badarayana,
some the Bhagavadgita, and some an Upanisad or
Upanisads. There were also some who interpreted
more than one kind of the above works. This was
done either by writing a gloss (urtti) or a commentary
(bhasya). As we are concerned here with the pre-
Sankara Vedanta the following teachers who are
connected with it may be mentioned in this connexion.
~ So far as we know the first of all these teachers is
Bodhayan a(about the first or second century A.D.).
He wrote a lengthy gloss or commentary (vistirna ortti)
on the BSof Badarayanaon which is based the
Viéistadvaita system of R @ m a n uwja, the Mimamsa-
sitras of Jaimini, and the Devatakanda, in other
words, on the whole of the Mimamsasastra. This

8 He is mentioned also in MD, IV. 3, 17, VI. 7. 35.

9 The Bhedabheda doctrine of the Nim b ar k a school owes its existence
to him.

10 To them may be added the names of Ka ¢y ap aalludedtoby San-
dilyain his Bhaktisiitras, 29, and of such sagesas Asita, Devala,
Bhrgu,andPara¢arareferred to in different works. But we do not know
if they were the authors of different Brahmasiitras or if any one of them wrote
also Mimamsasiitras, though we know something of their views from the
fragmentary accounts available from certain books, some of which are referred

to above.
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ortti is called Krtakoti (Prapancahrdaya, TSS, p. 39;
Journal of the American Oriental Society, 1911, p. 17).

Next comes Upavarsa. He is credited with
the authorship of a vrtti on both the Mimamsasitras and
Brahmasiitras. This vrtti was, however, in fact a
bhasya or Mahabhasya and consequently he was re-
garded as a Mahabhasyakara as well as a Vrttikara,
being the author of the ortti.

According to Ramanuja (Vedarthasamgraha,
p- 154) and Srinivasadasa (Yatindramata-
dipika, Poona ed., p.2) Guhadev a, Kapar-
dika (orKapardin) and Bharuci are
three ancient Vedanta teachers and authors.  The
former two, being referred to by R aman u j a among
the $islas ‘wise men’, seem to have been in favour of
the Visistadvaita-vada. One Bharuci asan author
of a Dharmasastra is mentioned in such works as
Vijiianeé§vara's Mitaksara on the Yajia-
valkya-smrti (1. 18, il. 124), and Madhavai-
carya’'s tka on the Parasarasamhita (II. 2. 3,
Bombay Sanskrit series ed., p. 510). It is not known if
the Vedantic Bh a r u ¢ i is identical with B h aruci,
the writer on the Dharmasastra. 1f it is so, he may be
held to have belonged to the first half of the ninth
century A. D. ‘

Bhartrhari’s name is found among a host of
writers on the Vedanta (Siddhitraya, p. 5). He may be
identified with the celebrated author of the Vakyapadiya
(600-650 A.D.), the very first kariki of which points
to the Vedantic doctrine.
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With him is mentioned in the same work Bha r t r-
mitra. According to the Nydyaratnikara on the
Slokavarttika (1. 10) he wrote a commentary on t.he
Mimamsasiitras and made the Mimamsasastra atheistic.
Whether this Mimsmsist Bhartrmitra and the
Vedantic Bhartrmitra are one and the same is
not known, nor do we know anything of any Vedantic
work that might have been written by the latter.

Brahmanandin (or Brahmanandin)
is another teacher. He is known as the Vakyakara
or Chandogyavikyakira quoted or referred to by
Raminujain his commentary on BS and Mad h u-
sidana Sarasvati in his tika on the Samksepa-
$ariraka (111.218-220). Accordingto Bhaskara on
BS, I. 4. 25, Brahmanandin approved the
Parinama-vada, but Madhusidana Sarasvati
(Op. cit.) is of opinion that it was in fact gradually to
lead one to Suddhadvaita-vida ‘ Pure monism’ through
the Vivarta-vada or the doctrine maintaining that the
appearance of the universe is imposed on Brahman which
is the only reality, the phenomenal world being held
to be a mere illusion.

After him is Dravidacarya or Dra-
midacarya (cir. 750 A.D.). He wasin favour of
the Vi§i§!&dvaita-v&da * Qualified monism ' and as such
is mentioned and quoted by R @ m a n u j a in his com-
mentary on BS. As Madhusidana Sarasvati
says (Samksepasariraka, 111. 218-220), he wrote a bh&?ya
on Brahmanandin’s vakyas owing to which
the latter was called Vakyakara (Brahmanandi-viracita-
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nam vakyanam sutraripanam  bhasyakarta  dravida-
caryo’pi). It is known from A nanda giri' s tika on
Sankara's bhasya on the ChU that Dravida-
carya wrote a vast commentary on the ChU compared
with which Sankara’s commentary was a smaller
one (alpagrantha). He is said to have written a bhasya
also on the BS.

Brahmadatta was a renowned teacher of
the Vedanta. In the Prapaiicahrdaya he is said to have
composed a commentary on the BS. Some of his
views are alluded to in such works as the Sarvartha.
siddhi (11.16), atikaby Venka tanatha deé¢ika
on his T attvamuktakalapa ; Nsi, 1. 67-68 ; and
Sankara’s commentary on the BU, I. 4. 7.
One of them may be mentioned here and jt is this
that it is the long bhavana ‘ meditation ' of the know-
ledge arising from the Vedanta-vakya and not the
knowledge itself, as holds Sankar a, that removes
one’s illusion. Some informations of him as collected
by Hiriyanna will be found in Nsj (2nd  ed.),
p. xxiii, and the Journal of Oriental Research,
Madras, Vol. II, Part I, p. | ff. See also Gopinath
Kaviraj, Op.cit., p. 13 4.

Bhartrprapafca was also a great Vedantic
teacher before Sankara. It is known from the words
of Madhusidana Sarasvati (Samksepasariraka,
I.7)that Bhartrprapaidca explained the Sitras
of Vyasa,ie., Badaraya n a (kaicit tatsiitram vya-
caksanair bhartrprapaiicadibhih). Y amuniacar ya
(Op. cit., p. 5) says that he was one of the writers on
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the Vedanta, and we know from the introductory lines
of-Anand'agiri'stikaonSaﬁkara’s bhasya
of BU (p. 2) that while Sankara commented on the
Upanisad belonging to the Kianva recension Bhartr -
prapaiica wrote his commentary on the text of the
Madhyandina recension, and the former's commentary
was bigger than that of the latter. In many cas:es
Anandagiri in explaining Sureévara’s
varttika on the BU, refers to or quotes from
Bhart rprapaica. Of all the commentators before
Sankar a, the works of whom could not yet been
discovered itis Bhartrprapaiica whose quota-
tions are now mostly available. For the fragments
gleaned together from his writings by Hiriyanna
see The Indian Anliquary, 1924, pp. 76-86 ; and
Proceedings and Transactions of the Third Oriental
Conference, Madras, 1925, pp. 439. .

I should like to mention here one teacher more of
the preeSankara Vedinta. He is Sundara-
pandya. Hewasa great Mimamsist and Vedantin
of South India (8th century A.D.). His three karikas
(gaunamithyaiva®) are quoted by Sankara in the
last portion of his commentary on BS, [. 1. 4.
Amalananda in his Kalpataru (BS, 1II. 25)
quotes his  other three karikas (nihérenyarohana-
prapya®). These last three karikas together with two
more are cited by Kumarila inhis Tantravarttika
(Benares ed.), pp. 852-853. It seems that these karikas
are from a varttikaof Sundarapandya that he
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wrote on some urtti or bhasya of some unknown
author."

There were also some teachers who wrote inde-
pendent works on the Vedinta and of these authors
the most distinguished is G a u dapada, the author
of our Agamasastra which is the most important work,
still extant, representing one of the most remarkable
phases of the Vedanta. Here we find the first inter-
pretation of some of the most important $rutis as we
shall see later on.

§ 14. The Conspectus of the Contents of the
Agamasastra

Now we may give here a conspectus of the contents
of our text, and in doing so Book | may conveniently be
divided into two parts; part (i) containing karikas I. 1-18,
and part (ii) the remaining karikas, i.e., [. 19-29. While
part (i) discusses what is to be realized, part (i) is
devoted to show its means.

It is well-known that in the Upanisads all thoughts
centre round the Purusa (Alman=Brahman), ‘Self’ who
is ‘all that has been and that will be’ (RV,X.90.2:
purusa evedam sarvam yad bhitam yac ca bhavyam).
He must be known, according to the sages of Upa-
nisads, for the fulfilment of the mission of one’s life.

M S. KuppuswamiSast ri : Journal of Oriental Rescarch, 1927,
p. | f.

On the main topic of this cection see Gopinath Kavira i
Op.cit,andP. V.Kane: Procecdings and Transactions of the Fifth Indian
Oriental Conference, pp. 937 ff,
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But how can he be known properly ? As he is ex-
tremely subtle, Gaudapada leads us gradually
from the gross to the subtle, following our common
and every-day experience. And in doing so he takes
his stand on such Upanisads as the BU and ChU,
and shows (l. 1-5) that the self, though in reality,
only one (eka eva) remains in the body in lhret? forms
(tridha dehe vyavasthitah), in accordance with his three
states, jagral ‘ waking’, svapna ‘dream’ and suw{ola
‘deep sleep.” When the self is- in the waking
state he is called Viéva ‘all * (because as an em-
bodied one (4arira) he is known to every man). In
the state of dream he is named Taijasa ° brilliant’
(because he himself is his light (svayamjyotis) in that
condition ; i.e., he does not depend for his light on
others for seeing things there, as he does in the waking
state in which he is to take light from such things as the
sun, the moon, and fire).' In the state of deep sleep
he is called Prajia ‘intelligent’ (because he is never
dissociated from his intelligence).?

" Viéva is the embodied self (3arira alman), hence
it is metaphorically said that he remains in the frqnt
of one’s right eye,’ meaning thereby that he may be
seen reflected in one’s right* eye (or in such things as

1 See BU, 1V. 3. 1-9 : svena bhasa svena jyotisa prasvapity atrayem purusah
svayamjyotir bhavali, . .

1 BU, IV. 3. 23 . : yad vai tan na paéyati pafyan vai tan na pa$yati. nahi
drastur drster vipatilopo vidya'e "vinaitvat. na tu tad dvitiyam asti tato 'nyad
vibhaktam yat padyet.

3 See p. Ixxxxviii

4 As the right portion of the body of a male person is said to be more
powerful than the left the reflection therein is brighter. See p. Ixxxxvii, note 7,
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water or a looking-glass). Taijasa is in the mind,
as it is here that a man dreams. Prajiia’s seat is
in the space of one's heart. Again, Viéva has the
consciousness of outside, Taijasa of inside, while Prajiia
has his consciousness compact. These three enjoy or
experience the gross, the subtle and bliss * respectively.

In passing the author refers (I. 6-9) to the opinion
of the sages that all things have their origin and
mentions different theories or purposes of creation. The
first theory is this that one creates all as the rays of
one’s mind (celo'msu). This simply means that itis
the mind that appears in the form of the external
world which has, in fact, no reality.  This is the
author’s own view. N

Then he reverts to his main subject, the Self, and
says (1-10) that besides his three forms or quarters (pddas)
in  accordance with the three states, waking, etc.,
referred to above, thete is one form more ; itis his
real, natural or innate form. It has no particular
appellation as he is beyond all expressions and is
designated by the simple word T u r yalor Turiya)
‘fourth’ as occupying the fourth place in order with
the above three. This Turya is above all changes
and duality, all-pervading, and when realized removes
all miseries

Gaudapada then shows (I 1-18) some points
of mutual agreement and disagreement of these
four forms or quarters (padas) of the Self, and says
that one, if awakened from one’s sleep due to illusion

5 BU,IV.3 32 4.
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(maya), can realize the state of Turya in which there
is no duality at all. Duality, i.c., the expansion of the
visible world, or the expressions, is mere illusion, and
as such it has absolute]y no rea]ity. (Here it may be
said that as there is no duality, in fact, it does not
cease to exist. Itisjusta knot made and loosened
by dint of illusion (mayayaiva krto granthir mayayaiva
vimocitah).® Nevertheless, we have our common prac-
tice with duality, but it is only for our instruction, i.e.,
it is only by that practice that we can understand and
attain to the state of non-duality which is the highest
(advaitam paramarthatah). Here ends the first part
of Book 1.

The second part (19-29) demonstrates the means
for the realization of that non-duality or Turya. It is
nothing but the upasana ‘ meditation’ (dhyana) of
the Purusa (= Atman=Brahman), ‘ Self* through the
symbol of Pranava or Om.

In Book I Gaudapada discusses and es-
tablishes the unreality (vaitathya) of the external world.
For this purpose he begins this Book as Book I basing
it on the BU, specially on its IV. 3. 8 ff. He says
referring to the sages” of that Upanisad that all things
in dream are unreal on the following three grounds:

6 See the following saying of the Bha gavat (e, Buddha),

as quoted in MV, p. 540: akaéena krto granthir skagenaiva mocitah.

7 Gaudapada doesnot employ here or elsewhere (i.e., 11.5, cf. IV. 54)
such words as rsi or muni (Il. 35) as is generally done in similar cases,
but he has here the word manisin.  This word, which isa Vedic one forming
a phrase with ahubh, is used twice in our work (II. 1,5) as in KU, L. 3. 4 and
BG, XVIII, 3 (with a variation that pra- is prefixed to ahuh).
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(i) becuase the things (such as a mountain, or an
elephant) seen therein are inside the body ; (i) because
the time being short one does not see the things having
gone to those far places where one dreams them : and
(iii) because one on waking is not found in the place
where one dreams oneself to be. Having supported
this proposition (II. 3) by a reference to the BU, IV.
3. 10, he asserts (Il. 4) that the things in the waking
state, too, are as unreal as those in dream, because
in this state also the things are similarly inside the
body, for the mind which appears in the form of
different things around us is inside the body. Proceed-
ing the teacher says (1. 5) on the authority of a scripture
(BU, IV. 3. 14), supported by reasons, that the two
states, dream and waking, are the same on account
of the fact that the things experienced in them are
of the same kind, there being no difference at all.
Here, having offered one reason more in his favour
and met an objection of his opponent, he says (11.9-10)
that the experiences in waking and dream are equally
unreal, both of them being the creation of the mind.
Here arises a question (II. 11): If in both the states
the things are unreal, then whois it that cognizes
them? Who is it that imagines them? The answer
is given ([I. 12-15) according to the decision of the
Vedanta that it is 'the Self that imagines himself as
the Self through his own illusion, and it is he who
cognizes the things. He creates some things in the
mind which are not fixed and as such they vanish at
once ; and he creates also some other things in the mind
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which are outside and fixed. There is, however, no
difference between these two sorts of creation—the
creation of those inside which exists as long as exists fhe
thought (citta), and the creation of those outside, which
exists as long as exists the (notion of) the two, i.e., the
perceptible (grahya) and the percipient (grahaka); botft of
these two creations are only imagined and there is nothing
for their difference. Again, the things which are within
and not-manifest, and the things which are without and
manifest are all imagined, indeed, the only difference
there being that the latter are cognized by different
organs of sense. As to the creation of the intefnal f'mc]
external things he tells us (II. 16) that first one imagines
oneself as a persona] Self and then Varioqs thing?,
internal and external, following the recollection of one’s
experience. OF this he says further (11.17-18) tbat as
in the dark a piece of rope, or a continuous line of
water, etc., not determinately known, is imagined to be
a snake, so 1s imagined the Self. Now when the piece
of rope is known determinately the things that are
imagined there disappear at once,’ 80 is to be kfxown
about the ascertainment of the Self (Atman). It is an
illusion of the Self owing to which he is imagined
differently by differnt persons, such as the Breath (prana)
by those who know it, or Elements (bhitas) l‘)y those
who know them (II. 19-30). But the reality is, con-
cludes (II. 31-34) the teacher, that according to those

8 The illustration of rajju-sarpa which is so widely known in Vedantic works
is found pethaps for the first time here in the AS. It isnotin any of the
Upanisads used for his Concordance by Jacob.
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who are well-versed in the Vedanta, the universe is Just
like a dream (svapna), or an illusion (maya), or an
imaginary town in the sky (gandharvanagara). The
highest truth is that there is neither disappearance nor
origination; neither bondage, nor one desirous of
emancipation. The universe is not manifold, either
through its own nature or through that of others: it is
neither different nor non-different. The sages (1. 35-38)
who have fully mastered the Vedas have seen the truth
that it is the cessation of the universe (prapaiicopasama),
which is free from duality. Having known this,
therefore, one should meditate on non-duality, and
having realized it, one should behave as a fool among
the people becoming an ascetic, and realizing the truth
inward and outward, should remain unmoved from it.
Book Ill is devoted to show the non-origination of
the universe. The author proposes (I1. 2) that nothing
originates, and concludes (11I. 48) that this is the highest
truth. In the course of the discussion he says (lII. 5ff) that
as the space (akasa or mahakasa), owing 1o jars (ghalas),
assumes the forms of the spaces occupied by the jars
(ghatakasas), and these forms, when the Jars are destroyed,
merge into the space, even so springs up the Atman in
the form of Jivas ‘individual persons’ owing to the
conglomerations of the different limbs, etc., and when
these conglomerations are destroyed the Jivas merge
into the Atman. If the space occupied by one jar is
soiled with dust or smoke, not all the spaces occupied by
other jars are soiled therewith, even so (i.c., not affected)
are the Jivas with reference to happiness, etc. The
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forms, functions and names of the jars may be different,
but the space is the same. This is the case also with
Jivas. As the space of a jar is neither a transformation,
nor a part of the space, so is a Jiva neither a trans-
formation nor a part of the Atman. As the space 1s
never soiled with a dirty thing such as dust and smoke,
yet it appears to be so to the ignorant, so appears
the Atman with impurities to those who are not en-
lightened. In death or birth, in moving forward or
backward, he exists in all bodies just like the space.
All the conglomerations of limbs, etc., as in dream,
are created by the illusion of the Atman.

Now having shown what the Jiva is according to
the Upanisads (TA, II. 1-6 and BU, Il. 5) Gauda -
pada says (lII. 13) that the praise of the identity of
the Jiva and the Atman as well as the censure of their
difference in the Upanisads is reasonable. And so,
though their difference is found in some Upanisadic
texts it i1s merely attributable with reference to the future
state, and certainly it is not in the primary sense (IlIl.
14-16). Indeed in the scriptures the creation is
described with various illustrations showing a distinction
between the Jiva and the Atman. But in fact there is
no distinction. It is only to lead one to the truth. For,
there are three kinds of people, viz., of the lower,
the middle, and the higher visions and in order to help
them an upasana is meant here (by the description of
the creation involving some distinction which is mere
atiributive). Here (III. 17-18) with regard to the view
of non-duality which he holds, our author says that it

£14] INTRODUCTION cxxi

does not conflict with that of the dualists and shows how
it does not do so.

Gaudapada reverts now (I1l. 19-32) to hismain
proposition, i.c., non-origination and offers some argu-
ments in favour of it, refuting the views of his
opponents. He says that though itis said that it is
the unborn that is born, it cannot be maintained. It is
true that in the scriptures creation or origination is found
both from the existent (bhiita) and the non-existent
(abhata), yet, that which is reasonable is to be
accepted. In scriptures origination is said to be
through illusion, it is denied there and its cause is
negatived. Now, origination may be either of the
existent (sat) or of the non-existent (asal), but neither
of them is possible. That which exists may originate
only through illusion and not in reality; because, if it
originates in fact, it 1s to be accepted that the thing
which had already been originated originates again.
The origination of the non-existent is not reasonable
either in reality or through illusion, as in the case of the
son of a barren woman. B

As in dream so in waking there is only the mind,
yet it appears in the form of the duality of the percipient
and the perceptible. The duality is perceived by the
mind, but when it becomes non-mind, i.e., when its
function of thinking (manana) ceases, there is no
duality. The author says here (ill. 33-36) that the
mind which becomes non-mind, and as such is free
from the states of dream and deep sleep and has no
determination (nirvikalpa), is identical with Brahman.

XVI-1201B.
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This state of the suppressed (nigrhita= niruddha)
mind is different from that in the deep sleep, because
while in the latter it falls into a condition of stupidity
(madha avastha), it is not so in the former. This is
attainable (1Il. 37-47) through an intense abstract
concentration, called Aspars’ayoga ‘ contactless concen-
tration,” which, though very difficult, can be realized
gradua”y by the means suggested by the author.
When by that process the mind is completely sup-
pressed being free from the states at stupefaction and
distraction, not moving at all and having no sense-
image whatsoever, it becomes Brahman. And it is
said that in this state it rests on itself (svastha), it does
not originate and is identical with the knowable which
also does not originate. Here the author concludes
(1. 48) that there is nothing that originates, and this is
the highest truth.

Gaudapada begins Book 1V, unlike the first
three ones, with his homage to the ‘Greatest of men’
and the teacher of the yoga known as Aspariayoga,
whom the present writer thinks to be no other than the
Buddha (IV. 1-2). Introducing his thesis (IV. 3) he
says that there are two classes of disputants, one of
them holding that it is the existent (bhita) that ori-
ginales while the other says that which originates is the
non-existent (abhita). But the Advayas (=Advaya-
vadins), i. e., Buddhists declaring that there is no
or'gination at all maintain that neither the existent nor
the non-existent comes into being (IV. 3-4). G aud a-
pada who is a Vedantin subscribes to this last view
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and says (IV. 5): ‘We approve of non-origination
declared by them; we do not dispute with them,
listen as to how there cannot be any dispute.” He
then advances (IV. 6-71) various arguments gathered
from Buddhist sources in support of the view attacking
and refuting the theory of origination in different ways
and arrives at the conclusion that non-origination is the
highest truth. In the course of it he shows among
others that though it is generally believed that a thing
which is not born is born, it cannot be so in reality,
for in that case it is to be admitted that nature changes;
what is unborn must always remain unborn, it is its
nature. Yet, if you say that it takes its birth, then
evidently it changes. But what is nature does in no

way change (IV. 6-10).

The theory that the cause itself is the effect that is
born (as held by the Sankhyas) cannot be maintained
(IV. 11-13), nor can there be any reasonable relation-
ship or order between the cause and its effect (IV. 14-
21).  Again, nothing is produced either from itself or
from other than itself: nor is there anything produced
that is existent, non-existent, or both existent and non-
existent (IV. 22). It is not possible to prove the
beginning of a cause or of an effect, and as such
neither of them comes into being (IV. 24).

Gaudapada offers here some reasons in his

support from the standpoint of the Vijhanavadins ([V.

25-39) showing that the external things are unreal
though they appear to be not unreal ; they are,
however, false as the experience in dream, being cog-
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nizable only by mind (cittadrsya). He tells us again
(IV. 40-41) that origination cannot be established, for
there is no non-existent arising from the non-existent,
nor is there any existent arising from the non-existent ;
there is no existent arising from the existent, and where
1is the non-existent arising from the existent ?

It is true that the Buddhas have sometimes said
of origination, but it is the instruction meant only for
those who are afraid of the doctrine of non-origination
(IV. 42). As an elephant called by illusion is said
to exist only owing to the perception and the common
practice, so it is said that a thing exists (IV. 44). He
declares (IV. 45-46) that there is only vijiana without
the two (i.e., the percipient and the perceptible), it is
quiescent and has no origination (aja) ; it does not
move, it is not an object (vastu), yet, it appears to admit
‘movements, it appears to be an object. Thus the mind
and the objects have no origination. Asa fire-brand
being moved appears to be straight or crooked, even
so the mind when it moves appears as the percipient

and the perceptible (1V.42). And as the fire-brand
when it does not move has no appearance of its being
straight or crooked, even so when the mind does not
move, it does not appear in the form of the perci-
pient and the perceptible (IV. 48).

We have already seen that causation (heluphala-
bhava) is not reasonable.  The author explains it further
in the following few karikas (IV. 53-56) for his main
purpose of establishing non-origination. With the
same object in view he refutes (IV. 57) like the Buddhists
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theories of eternality ($a$vata) and annihilation (uccheda),
and says (IV. 58) that it is in the empirical truth
(samortisatya) that things are originated, but not in
reality. From an illusive seed may come forth an
illusive sprout. This sprout is neither eternal, nor has
it annihilation. It is to be known with regard to all
things. Therefore there is no room for the appellation
of ‘eternal " and ‘ non-eternal * of anything (IV. 60).
As in dream so in waking it is owing to illusion
that the mind which is only one moves having the
appearance of the external things. Whatever is
experienced in dream is nothing but the mind, similarly
‘whatever we see in the waking state is only the mind.
As a creature formed of dream or made of illusion or
by some supernatural power takes birth and dies, even
so all these creatures exist and do not exist. Therefore
there is no Jiva that takes birth, there is no possibility
of it. That nothing originates is the highest truth
(IV. 61-71). The duality consisting of the subject and
the object is only the vibration (spandita) of the mind
which has, in fact, no object, and consequently has no
relation whatsoever to it (IV. 72-74).

Owing to the persistent belief in what is non-existent
(abhatabhinivesa) the mind relates itself to its objects,
but when their absence is known it turns back from
them having no relation at all (nihsaiga). Now, when
it so turns back and does not move onwards, that
position of it is unwavering, it is then free from sorrow,
desire and fear. This is the field of the activities of
the Buddhas. It shines forth once for all having no
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origination, nor sleep, nor dream, and is the essence

of reality (dharmadhatu, 1V. 74-81).

This truth is, however, made obscure by the
childish with their different notions; yet, one who can
realize it attains the state of omniscience free from
duality. And if it is so, what is beyond it that one may
desire (IV. 82-85) > The author then shows that it
is through the ‘supra-mundane’ (lokottara) knowledge
by the realization of which one may become omni-
scient (IV. 86-89). Here he asks us to learn certain
things from the Agrayana (=Mahayana) of the
Buddhists giving some of its leading thoughts (Iv.
90-95).

As the state of detachment (asarigata) of our mind
or knowledge is absolutely necessary, he tells us what
it is and how it can be effected. Both the objects
and their knowledge have no origination, and as
there is no relation whatsoever between them the know-
ledge is said to be free from attachment (asariga). If
this state is not achieved, there is no disappearance
of the ‘cover ' or ‘ obscuration * (dvarana-cyuti) from
which we suffer. But in reality there is no cover or
obscuration of anything, all the elements of existence
being naturally unsullied (IV. 96-98). Concluding,
the teacher declares that according to the Buddha
the knowledge is not related to its objects, and these
two things, i.e., the knowledge and its objects, are not
mentioned by the Buddha (IV. 99), for, in fact, he
has said absolutely nothing.
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§15. The Philosophy of Gaudapada

Let us now make an attempt to discuss a little the
philosophy of G au dapada as itis in our btext,
though it has already been done to some extent in the
preceding section, i.e., the Conspectus of the Contents.
As some of the philosophical views of our teacher have
already been shown incidentally they will not be repeated
here. Indeed, much has been written on this by my
predecessors, yet when a new annotation is added hereto
the subject may be discussed anew according to the
light derived from it. In doing so we should keep
our minds free from the influence of later thoughts, for
itis not always safe to explain an older text by the
thoughts in a subsequent work or works.

Now, it goes without saying that our teacher,
Gaudapada, isa Vedantist and he mainly deals
with the Vedanta in the present work declaring jts
conclusion (II. 12, 31, 35). Naturally, therefore, as
a Vedantist, he treats his subject in accordance with
the scriptures (s’ruli), yet, not without pure reasons.
Direct or indirect, his reasonings are in many cases
based on scriptures (II. 1-10; 1I1. 24-26). But when
there are contradictory scriptures, he says ({lI. 23) that
those which are with reasons (yukli yukla) are to be
accepted.  Besides, throughout the work he has
advanced a number of independent grounds which

are very cogent. With a view to removing an appa-
rent contradiction in the scripture he would interpret
(I 14) a text in its secondary sense saying expressly
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that the primary one is not reasonable. The well-
known practice of explaining Upanisadic texts in their
secondary senses among the later commentators of the
Brahmasiitras may be seen first here in Gauda-
pada s interpretation.

Among the Vedantists Gaudapada is an
Advaitist, the highest truth to him being advaita ‘non-
duality'  (advaitam paramarthatah, 1. 17; advaitam
paramartho hi, Il1I. 18; advaite yojayet smrtim, 11. 36).
He says (II. 31) that according to the Vedanta the
universe is like dream or illusion or an imaginary town
in the sky (gandharvanagara). There is no duality at
all, it is mere illusion (I. 17). '

The statement of the duality in the scripture is
intended for the instruction (of the ignorant), and so
when the truth is understood the duality does not
exist (I. 18) and its cessation is bliss (I. 29; see also
11. 35). He says (1. 17) further that the duality is due
to illusion (maya). In order to support this view he

quotes scriptures (I1I. 24) which say ‘ There is no
plurality (neha nanasti kificana, BU, IV. 4. 19; KU,
IV.11); and ‘Indra appears multiform through mayds’
(BU, 11. 5. 19)"; and he concludes (111. 24) that ‘He
(Prajapati) is born variously, though (in fact) he does
not take birth (VS, XXX, 19).

Having thus offered the scriptural evidence for main-
taining the view that the duality is mere illusion and as
such it has no reality, Gaudapada gives us some pure
reasons. Here, too, first he refers us to a scriptural

text (BU, IV. 3. 14) and says (II. 5) that the two
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states, dream and waking, are the same and

becau.se of the identity of the nature of the th?:e,
expenefmed in them. That the things in dream .
ur.xrea] is well-known to all and it is said also b tal:e
wise (BU, IV. 3.8 ), and can be maintained gn th:

fo“owing grounds :

The things (such as mountains) in dream are with;
as they are enclosed or in an enclosed place (II. 1 ll\l/n
33.); but if they are real it is impossible T}'le ’t' .
!nemg very short, or there being no fixed r;de of ti"ne
1t_ cannot be said that the dreamer really goes t r:]:’
d_lsta.nt Jand dreamt of by him and sees things tz ;
Nor is he seen there when he awakes (Ir. 2 IgV ;:;'
Again, when he awakes he does not ﬁnd’his f;i d.
and others whom he had then in dream gra:ns
(1v. \35). Further; it is said in our scripture (BU ?\e/
3. 10) that in dream thers are no charots etc e,
they are seen there. Similarly, in the w,akin" tytet,
too, the things we see around us are unreal on oo
of the fact that they are within (I1. 4; 1V. 33) acc;}}int
.which 1s non-existent at the beginningY anci at .th '?:;
iIs so a.lso in the middle, i.c., at the present T;en
fofe, being like the unreal (such as mirage) th;e ext erei
things appear as not unreal (Il. 6: [V. 31). ]ne[:ntah
the cases, dream and waking, things are only ima io d
b)f l}}e mind. That which is imagined by the gr']ed
wntbm .is regarded as non-existent (asal) whilen:lf?
w}'nch is imagined by the mind without i; regarded )
existent; but the unreality of both of them is Ieaso:alcj:

and a matter of experience (II. 9 )
XVI—12018. (1.9, 10).  Whether n
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dream or waking, whatever is cognizable by the mind
is unreal (cittadréyam avastukam, [V. 36). Moreover,
in both the states the mind though in its own nature
is undoubtedly without the two (i.e., the percipient and
the perceptible), yet it moves owing to illusion ‘with t.he
appearance of the two (Ill. 30; IV. 62). Thls duality
comprising the movable and the unmovable is theref.ore
perceptible only by the mind. Hence when‘ the ml.nd
becomes non-mind, i.e., when it ceases from its function
of thinking, no duality is experienced (lII. 31). The
cessation of the function of thinking of the mind, or,
in other words, the state of non-mind is reached
when the mind through its knowledge of the truth
of the Atman does not think anything b'eing non-
cognizant owing to the absence of the things to be
cognized (I1I. 32). _ ' .

We have seen above that the waking experience 1is
as unreal as the dream experience both of the.m being
due to maya or mere imagination of the mind that
moves on account of maya (spandate mayaya manah,
IiI. 29 ; cittam calati mayaya (IV. 61).

That all these external things are the creation of

' Gaudapaiada seems to have been fond of compromising c.:?nﬂid.ing
views 11 1.7; IV. 5) and so considering the opinion of the Dvaitins, rde,
thos= who maintain duality, he says (Ill. 17 ff.i that they are ﬁ.rml? ﬁxed in
their own distinctive conzlusions and contend one another, but his view does
not conflict with them. In explaining it he says ‘"!. 18) l}:at the su:rer.m':
reality is non-duality. yet, itis not that we do not a.dmlt duality, we .o ;]I',
so there is no conflict amongst us. The only difference am'ongsl us is this
that while according to you duality is in reality as w‘ell as in appealram.:e
we hold that it is only in appearance on account of illusion, and not alsoin

reality {1 19y
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the mind is further said (IV. 72) and described ela-
borately by Gaudapada (IV. 47-52) with a very
apt illustration of the fire-brand (alata). A fire-brand,
only when it is moved, and not when it i1s not moved,
appears to be straight or crooked, or so. Now these
appearances are not produced from anything other
than the fire-brand. And when it is at rest they are
not in a place other than it, nor do they enter into it.
Similarly when the vijigna® or mind moves and not
when it does not move, it appears in the form of the
duality consisting of the percipient and the perceptible.
These appearances are produced not from anything
other than the vijaana ; and when it is at rest they are
not in a place other than it, nor they enter into it.
He says again (1V. 63-66) that as animals seen in
dream are visible to the mind of the dreamer and
do not exist apart from it, and as such they are the mind
of the dreamer, even so the animals seen in wake-
fulness are visible 1o the mind of the waking one

and do not exist apart from it, and as such they are the
mind of the waking one.

Clearly this is the Vijaanavada ° Idealism * before
us. Now taking here into consideration the passages
quoted under 1V.72 from the LA, and comparing
the karikas IV. 47.52 with the corresponding
Buddhist passages quoted in the Annotation under V.
52, one will be struck with the agreement between a
Vedantist and a Vijiianavadin. One will also be in

2 Mark here the use of the word vijiana in these karikas, and not
of citta or manas.
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a position to understand how far Gaudapada is
here influenced by the Buddhist thoughts and argu-
ments. Itis, however, to be noted that Gaud a-
pada, though much influenced by the Buddhist
thoughts, maintains his position as a Vedantist. It is
true that he advocates the Vijianavada, but certainly
it is originally adopted by him from the Upanisadic
source, i.e., BU, IV. 3. 14. on which is based his
fundamental statement (II. 5) that the two states, dream
and waking, are one. This Upanisadic seed of
idealism being influenced by its elaborate system in
Buddhism and the vast literature on it by the Buddhist
teachers who flourished before G audapada, has
developed into what we now find in the Agamasasira.
But when there are the above and the similar germs of
idealism in the Upanisads® it must be accepted that
it did not first originate with the Buddhists, though it
has much developed in their system later on.

There are thus two schools of Vijianavadins,
(1) Vedantists headed by Gaudapada and
(2) Buddhists with M aitreya atthe head. In both
the schools the external world is the creation or trans-
formation of the mind. But while in the first the
cause for that transformation is maya (III. 29; IV. 61)
it is vasana (LA, X. 150)' in the second, both of them

being without beginning (anadi). This maya and vasana

3 See Aitareya Upanisad, 11l. 2-3; TU, III. 5: vijianam brahmeti vyajanat.

vijianad dhy eva®.
1 babyo na vidyate hy artho yatha balair vikalpyate |
vasanair luditam cittam arthabhasam pravartate |i
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may, however, be regarded as the same thing. For
vasana, though explained as pirva jiana * previous
knowledge ' is conceived as a cosmical force, trans-
cendental illusion (The Conception of Buddhist Nirvana,
Leningrad, 1927, p. 209). The real difference then
between these two schools in the present case is with
regard to the intervention of the Atman with whom
mdya is connected in the first, and his denial® in the
second where the vasana is with the citla.

Now, the maya of the Jiva referred to above like
vasand has no beginning. He sleeps on account of it
being himself deluded by it (1. 16; 1. 19). He himself
imagines himself and various other things through his
own maya, some of them being within while others
without (II. 13). These things, i.e., those which are
within and exist as long as exists the thought (citta),
as well as those which are without and exist as long
as remains the notion of the two, are only imagined
(Il. 14, 15). In the process of the imagination first
he imagines himself as a Jiva “ personal soul * then
various things, external and internal (Il. 16). Conse-
quently as in the dark, a piece of rope not known
determinately is imagined to be a snake or a continuous
line of water, etc., even so is imagined the self : but
when that piece of rope is known determinately the
imagined snake, etc., vanish and there is no duality.
So is to be known of the ascertainment of the self

(1. 17, 18).

5 cittamatram na dréyo ‘sti dvidha cittam pravartate |
grahyagrahakabhavena atmatmiyam na vidyate ! LA, I1]. 2|
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But what is the characteristic of a Jiva ? As we have
seen above, Gaudapada explains it (111.3-9) by an apt
illustration of akasa ‘ space * or mahakasa ‘great space ’
and ghalakasas * spaces occupied by diffetent jars’. As
itis owing to the condition (upadhi) of jars that the
akasd is regarded as ghatakasas, so it is on account of the
conglomerations (of the different parts of the body) that
the Atman is regarded as Jivas. Consequently as when
the jars are destroyed spaces occupied by them are
completely merged into the great space (mahakasa), even
so are merged the Jivas into Atman when the conglo-
merations are destroyed. The spaces occupied by all
jars are in reality only one; yet if the space occupied by
one jar is covered by smoke or dust, etc., not all the
spaces occupied by all other jars are connected with it.
The case is the same also with the Jivas in regard to
their happiness, etc., i.e., if one Jiva feels happiness or
suffers pain, not all the Jivas are subjected to it. There
may be different conditions (upadhis) ; their forms, func-
tions and names may differ from one another, but as
regards the space occupied by them there is no difference.
Similar is the case with reference to the Jivas. Again,
the space occupied by a jar is neither a transformation
(vikara), nor a part (avayava) of the space (akasa),
similarly a Jiva is neither a transformation nor a part of
the Atman. Gaudapada says further that the Atman
like the space remains in all the conglomerations or
bodies which, too, have no reality as dream being the
creation of the illusion of the Atman (lIl. 10). The
Jivais the supreme soul of the ‘sheaths’ (kofas) as
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described in the TU, 1l. 1-6, and the supreme Brahman

or Atman is shown in the Madhuvidya section of the
BU, II, 5. That the identity of the Jiva and the
Atman without distinction is praised and their distinc-
tion is censured in the scriptures is reasonable (111 13),
for though in some texts their distinction is to be found,
those texts are to be taken in their secondary sense, the
primary one being not reasonable (I1I. 14). Here the
distinction is made purposely, it is made out of compa-
ssion to help one of inferior vision in one's upasana
which is for such a person impossible without some sort
of distinction (III. 11-16). It is not that such a distinc-
tion must be a real one.

It is said that the mind becomes non-mind and
Gaudapada is definitely of opinion that Brahman
is nothing but the mind that has become non-mind.
He says that the mind in the state of susupla ‘ deep
sleep’ falls into a sleeping state (laya), but it does
not do so when it is suppressed (nig,rhita=niruddha),
and indeed that is Brahman above fear and radiant
with the light of jnana (Ill. 35). See V. 77-81, and
below. He expresses the same thing in other words
saying that when the mind is completely suppressed
(niruddha) and as such is free from all movements
and does not perceive anything else it becomes

Brahman (l11. 46) :

yada na liyate cittam na ca viksipyate punah |
aninganam anabhasam nispannam brahma tat tada 1

‘When the mind is not in the state of sleep, nor is
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distracted again, and as such has no movement, nor
L

any sense-image, then it becomes Brahman.

It is to be pointed out that here for the first time,
so far as goes my information, it is found that Brahman
is nothing - but the citta which by nirodha is anidra
(1. 16; 111 36; 1V. 81 ;=alina=amidha), asvapna (I. 16,
I11. 36 ;1V. 81 ;= aviksipta),” aningana (111. 46 ; = aksipta),
and andbhasa (I1l. 46 ;= nirabhasa = nirakara = aripaka,
[11. 36). Another appellation of this citta is sanirvana*
‘with extinction’ (Il. 37), i.e. in this state it is extinct.
It is jaana ‘knowledge’ or ‘thought’ but akalpaka
(I11. 33 ; = nirvikalpa) ‘ indeterminate " and consequently
asanga ‘ having no attachment or relation to any object’
(V. 72, 96 ;=nihsanga 1V, 79, see 1V.99=nirvisaya,
IV. 72)." Being as such this jiana is not different
from the knowable (jAeyabhinna), which is Brahman

(1. 33).

6 The first half of the karika implies that in this state of the mind, which
cen be reached by Aspariayoga (111. 39-45; IV. 2) it is free from the condi-
tions known in the Yoga systems as midha ‘stupefied’ and viksipta * dis-
tracted' (Vyasa on the Y5, 1. 1). These two are also expressed by our
teacher as anidra *sleepless’ and asvapna ‘ dreamless’ respectively (111, 36

1. 16; 1V. 8.

7 Vacaspati(YS, L 1): midham tu tamahsamudrekan nidravittimat.
ksiptad vigistam. viéeso' sthemabahulasya kadacitkah sthema.

8 Here sanirvana mind=emanibhava (lIl. 31; MU, VI 34; YV, IIL
67. 8);=amanasta (llIl. 32; Mukti UP. 1l. 29) =unmanibhava {Brahmabindu
UP, 4) manahksaya tMU, VI. 20) =manorasa 'Mukti UP, 11. 10, 35, 36, 39)
=manolaya (Nadabindu UP, 47 :=acittata (Mukti UP, 11, 20) = cittanasa(Op. cit.
11. 32, 34; Sandilya UP. in One Hundred and Eight Upanisads, Nirnayasagar,
1917, p. 358).

9  See the Annotation on 1V, 72,
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It is further said that in this state the mind rests
in itself (svastha, 1ll. 47 ;= atmasamstha, IlI. 34).°

This Brahman of G audapad a then points on
one side to the state of kaivalya ‘the state of being

not connected with anything else,'" or the resting of the

Drastt or Purusa ‘Self’ in himself (svaripa, i.e., cin-
matra ‘ pure thought ), as described in YS, I. 3, and
on the other to the resting of the citta in the vijiapti-
matrata of the Yogacaras or Vijiianavadins. According
to the latter citta, manas, vijiana and vijiapti are

synonyms."” Therefore vijiaptimatraia is the same as

vijianamatrata which means the state of pure and
simple vijidgna ‘intellect’ or ‘consciousness.’ Here in
this state there is the highest cessation of the perceiving
faculty of the mind." And this is in their opinion
muktt * deliverance.”"” This is also the ‘highest place
of Visnu’ (KU, 1. 3.9; MU, VI.26 ; RV, I. 22. 20;

154. 5 with a slight variation), not only according

1 This will remind one of the following in the ChuU, VII. 24. 1.2 :

Yatra nanyat pasyati nanyac chroti nanyad vijanati sa bhiima.® sa bhagavah
kasmin pratisthita iti. sve mahimni. yadi va na mahimni.

1 YS, IV, 34; purusdrthaginyanam gunanam pratiprasavah kaivalyam
svariipapratistha va citisakteh.

12 tada drastub svariipe 'vasthanam. )

B Vk, p.3; AK, 1. 34; MV, p. 303; VM ed. D.Kosamb i . XIV.82,

4 MSA, Xl. 47: parama upalambhasya vigamah; Tk, p. 29: acitto
‘nupalambho 'sau; see TSN, 36.

15 viditva nairatmyam dvividham iha dhiman bhavagatam

samam tac ca jiiatva pravisali sa tattvam grahanatah |
tatas tatra sthanian manasa iha na khyati tad api
tad akhyanam muktih parama upalambhasya vigamah !

MSA, 47.
XVIi—1201B.
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to the Upanisadists,” but also to the Vaisnavas (BP,
I. 1. 19)."

One point is to be discussed here. Brahman of

the Vedantistsor Gaudapada (Ill. 30) is eternal
(nitya), and if it is so, how can it be suggested, as
done before, that Brahman and the citta in Vijiapti-
matratd are the same, for according to Yogacaras jidna
is not eternal, but momentary (ksanika) ? The follow-
ing is the solution :—

In the authoritative Buddhist works' the following
words are used for nirvana: dhruva °enduring’
amrta ‘not dying ', acyuta °stable’, aksara ‘im-
perishable ’;  ajarjara ‘ not decaying ' and apalokita”

,

‘not broken down.” Certainly these words do not
imply momentariness, but on the contrary some kind

The third and the first part of the fourth lines are explained there thus:
tatas latra tattvavijiaptimatrasthanan manasas tad api tattvam na khyati vijiiapti-
matram. tad akhyanam muktih, ‘

1€ MBU, p. 12 :

yan manas trijagatsstisthitivyasanakarmakrt |

tan mano vilayam yati tad visnoh paramam padam |
17 tatraikavayavam dhyayed avyucchinnena ceiasa |

mano nirvisayam yuktva tatah kiicana na smaret |

padam tat paramam visnor mano yatra prasidati ||
18 VM, p. 224 ; SN, IV.369f; Poussin : Nivana, M.CV.XXV,
pp. 1534.

19 Poussin has for it in French (Loc. cit.) with a query “le Soupgunne’

(*suspected’ or ‘surmised’). But as clear from Buddhaghosa onSN,

V. 370 (apalujjataya apalokitam, it is derived from pra- vruj and not from pra

Vluk as may appear. And so it can be said in the woirds of Yasomitra
(AKV?, p, 23) with regard to the derivation of the word loka that rujir iha
grhito na lokih. See my note, A passage of the AbhidharmakoSavyakhya,

in [HQ, Vol. Il, pp. 418 ff., and Poussin’'s Rejoinder, p. 656.
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,Of stability. Now the citta in the state of vijiiaptimatrata
is described variously according to the vareity of the
aspects beginning from the ‘Path of Illumination ’
(darfanamarga)in Vasubandhu s Tk, 29-30.%
It is said there to be lokottara jiana * super-mundane
knowledge,’ adrayaparavrtti (asrayasya paravrttih) ¢ the
revolution or change of the recipient ', i.e., th.e L alaya-
vijiana,” and andsrava dhatu ‘undefiled element ’
which is dhruva ‘enduring.’” Here by the word
&s’rayapardv_rtti referred to above we understand, in
brief, that owing to the elimination of the two sorts
of evil condition (dausthulya), viz., the ‘covers’ or
“ obscurations * (avaranas), namely, the knowable (jiieya)
and the passions (klesas), the recipient (@raya), i.e.

&layavijﬁdna, turns back to its natural state in the form oi,:
advaya jiana ‘ the knowledge free from the two,’ i.e., the
subject and the object. In other words, the alayavijiidna
which was before covered or obscured, the obscurations
being now removed, gets its own innate state, i.e., the
state of advaya (=lokottara) jiana. This is called
anasrava dhatu ‘ undefiled element * which is dhruva.

20
See our text, IV. 18, foot note 1, where these two karikas with the
introductory lineof Sthiramati are quoted,

2l On these words the commentary of Sthiramatj may be quoted
here :

aparicitatvat Tib. hdras. par. ma. byas. pa. dai, for anucitatvat in the
printed text) loke samudacarabbavat (for which Tib. suggests samudayabhavat
reading kun. tu. hbyui. ba. med. pa. dan), nirvikalpatvat ca lokad uttirnam
it jianam lokottaram ca tad iti®. aérayo 'tra sarvabijakam alayavijianam (a‘: a
paravittir ya dausthulyavipakadvayavasanabhavena paravrttih®, nirdauslhl:lyatjit

sa tu aérayavigata ity anasravah®. dhruvo nityatvad aksayataya®
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But what is the true significance of the word dh.rut.)a,
that is intended here > Among the 33 descriptive
‘words for nirvana found in SN, 1V. 368-373 and 46
synonyms for it in AP. 6-9, we have dhruva and n.cver
nitya. It is true that sometimes the vyox'.ds nitya,
‘dhruva and $asvata are used as synonyms (Pali vevecc'ma
— vivacana= paryaya), as says Buddhag hosa l’llt‘I'l-
self on SN, I.142.2 Yet, there is some diﬂelence’ in
their meanings. For while §asvata, according to him,
ineans ‘always existing’ (sada vijjamanam) 'dhruva
implies ‘ enduring ’ (dhuvam’ti thiram ; he writes also
on SN, 1V. 370 : thiratthena dhuvam). N

Jaina teachers, too, are of the same opxmon’.‘z3 l.n
connexion with the definition of dravya ° substance’ ® 1n
their system they give the same explanatio'n of the w:l)rd
dhruva or dhrauvya using the same or similar words.’

In the older Upanisads Aiman or Brahman i? nitya
ana not dhruva. The word nitya implies that it does
not admit of any change, while dhruva does not dp so.
Let us give here an illustration. If of a lump of gold
a number of different ornaments is made one after
another, their forms change, yet, through these changes

22 With regard to papaka ditthigata: idam niccam idam dhuvam
idam sassatam. See also Sthiramati, Tk, 30, explaining dhruva as
idam S m.

i - 21
quoted in foot-note 21.
23 Tativarthadhigamasutra, V. 29: utpadavyayadhrauvyayuktam sat.

21 Tattvartharajavarttika (Sanatana-Jainagranthamals, 1915), V 29 (dhruva
—sthira) ; Tattvadipika on Pravacanasara ted. AAN.Upadhye, 1935) IL. 3
(dhrauvya=avas!hih') : Tattvadipika on Paiicastisamayasara (R?yacar.n‘ ra
Jaina¢astramala, 2nd ed.), 10: pmvo!tarabhivocchedotpidayot' api ;va]:;el
aparityago dhrauvyam; Sanmatitarka (Guiatita-Purita!tva-mandua. Ahmeda-

bad, 1940 V.S), Gatha 12, p. 410 (dhrauvya = sthiti).
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the same gold continues to exist. Owing to this
continuance it can be said that gold is here dhruva
* enduring ’, but not nitya * eternal °.

The Alayavijiana is certainly momentary (ksanika),
as it changes every moment. It does not therefore
move forward as one and the same (ekam abhinnam),
but continues in an uninterrupted stream (santati) as
the flood with its currents (srotasa oghavat). This
continuity has no beginning, nor has it an end (anadi-
nidhana) till nirvana. Now as through all the moments
the Alayavijiiana continues it is dhruva and not nitya.

It may be pointed out here that there is more than one
kind of nityata ‘ eternity * according to the primary and
the secondary senses of the word ; viz., (i) kitasthanityata
‘eternity as unchangeability * as of Atman or Brahman of
the Vedantists; (i) parinamanityata ‘ eternily as trans-
formation " as held by the Sankhyas and the Jainas. To
these two may be added, according to the Buddhists, (iid)
one more, viz., santatinilyala ‘eternity as continuance.’
It may, however, be the same as parinama-nityata.

. Where in such cases in Buddhist texts the word nilya is

employed it is to be taken in this light.
Now in support of the main problem we are here

- concerned  with, the following couplet may be taken

into consideration :
prabhasvaram idam cittam prakrtyagantavo malah |
tesam apaye sarvartham taj jyotir avinaévaram Il *
% Quotedby Jayatirtha representing the views of the Vijianavadins

in his tika (sl. 30, on TAK, III, p. 35). It is already cited once more on
p- 70 of our text.
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Mark that citta is said here to be avinasvara jyotis
 the light that is not liable to be destroyed ".”

It may therefore be safely concluded that G aud a-
pada’ s Brahman and the citta in vijfiaptin?&trata
of the Yogaciras are in fact the same tl‘fing ?Anth the
only one difference that while the former is nitya the
latter is dhruva.

Let us remember here what Gaudapada says
about Brahman (11I. 35-36, 46-47), " as we have seen
just now from the Vedantic point of view, and con:npare
it with what he says in 1V. 76-.81 % of’ the .ﬁ.eld
of the activities (visaya) of the Buddhas ’ describing

2% See also the following : .
(i) tatrotpannapradhiamsi vijianam
- 2.
. 157. See our text p. 85, foot-note '
LA \ii) JAanasiddhi (Two Vajrayana Texts, GOS, p. 85, XV, 50, referring

+ current cf thought * (in the text read cittadharaiva for chitta-

anutpannapradhvamsi jignam.

to cittadhara
dhareva in 48) :
anadinidhana ¢anta sarvadharmesvari ca sa |
bibharti sarvaripani satyadvayasamasrita I B
i) Op.cit,p.75: anadinidhanam §§r:tam l;Ec:l-x:::t:lm
i i ;. jianam amaranam’ anabhila .
(l(:; (S’::':'I‘Pi B\irit:s in his Outlines of Mahayan‘a Buddhiam,.b|907:
348: * Nirvapa is sometimes spoken of as possessing fou_r attri utesé
o ‘ 1 (nity'a) (2) blissful (sukha), (3) self-acting (atman), an
o etem?é i) lt,is eternal, because it is immaterial ; it is blissful, because
('4 ) ;l,:l:zee allxlcls.uﬁerings; it is self-acting, because it knows no compulsion;
l‘ "’ : e, because it is not defiled by passion and error.” .
" ‘s‘;mB;ahman is that citta which is unwavering and has no sense-image

. 1= o
:2ination, nor sleep, nor dream : aniiganam anabhasam (111, 46) and ajam
nor origi .

i ittam (111, 36). .
Bmf;““_}:zva:e';:m;l :clivilies or the aim of the Buddhas is the unwavering

of the mind having no origination, nor sleep, nor dream : cittasya
position F )

Sltl ttih (lV 77) and niécala sthilib (lV. 80), and ajam anidram asvapnam
anutpattib .

cittam (IV. 81).
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and approving the views of the Buddhists ; it will
then be clear that the same thing has been said by
Gaudapada intwo places almost in the same
words though from the two different standpoints.

We have already discussed the Vijianavada as it is
in our text. It may be noted here in this connexion
that it is treated here by Gaud a pada only with
a view to the establishment of the Ajativada ‘the
Theory of Non-origination * which is one of the most
important topics of the philosophy of Gau dapida.
Having proposed to show what it is first in I, 2
and then in 1V. 5 he declares (I11. 48) and affirms
(IV. 71) that the highest truth is that nothing originates.
For details the reader is referred to the Conspeclus
of the Contents (pp. cxiii-cxxvi) and the work itself,
we should like to point out here only a few important
aspects of il.

The subject is dealt with by our author as a
Vedantist separately in two places, Book II and Book
IV. In the former he does so purely from the Vedantic
point of view supporting his thesis by scriptures and
grounds based on them or in favour of them, some
of these grounds being strikingly similar to those offered
by the Buddhists for the same purpose ; while in the
latter he expresses his approval on behalf of his schcol
regard ' nz ajali as declared by the Advayas or Buddhists
saying that he does not dispute with them onthis
point and asking his followers or the people at large
to listen to him as to how there cannot be any dispute.
He proceeds then to show throughout the Book |V the
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arguments of the Buddhists taking cve.n the actggl
words from their authoritative works in a num ’el:
of cases. Readers are here referred to our text wit
Annotation. . S
One point may be pointed out hefe. .ln ?ookf I}Y
Gaudapada has discussed ?othmg direct yho t. e
Vedant'a"m as nothing Vedantic will be fou.nd ;] rerein.
In explaining the Vedanta in a(.:cordance with '1s :::’:
light he establishes the Ajativada in Book 11, a}s) w:h N
seen above. Then in Book 1V he suppo%tist at thec v};
referring to the Buddhists who. also hol,d;t _'s.,'s._a(r:lne vie s
independently of the Vedantists. Gau pa a stalzlis
here that his school approves of what the_y~ sra.y' on
point and shows their arguments one by one.‘: o
From this it may appear that whatever is sax;:lh.by
Gaudapada as the opinion of the l?ud 1Bstst
in thaé Book is approved or accepted. by l’lll’?]. ;:
can it be said strictly ? The Buddhists .bemg ’t (:
follower of the Middle Path (madhyc.lmtf pratzp‘ad) r.;]'?c
both the extreme views of ° eternity arfd . aml111 cll a(i
tion' (savala- and uccheda-vadas). This is a ude
to in our text in IV.57-60. But hAOV\.I can G at.x‘.ha.—
padaasa Vedantist accept it when his Brahman in hls
own word (II1. 33)is eternal (nitya)? Nevertheless, in t ;
present case, Gaudapa d a seems .to have acceite
the middle theory, for, as t}fe case 1s.put hercl,)t lc]re
may not be raised any objection. Or it may be t at
Gaudapada has here simply mentioned the views

19 FEven such words as Brahman and Atman are not to be found there.

§15] INTRODUCTION

cxlv

of the Buddhists as he has done it in some other cases
in this Book. For instance, see V. 90.

It is a very striking fact that some of the most
remarkable doctrines as discussed and established by
Gaudapada have not been appreciated in subsequent
works on the Vedanta even of the Advaita school ;
for instance, the peculiar conception of Brahman, the
Ajativada, the Sarvajiatvavada (IV. 85, 89) and the
Vijfianavada, besides what G a u dapada approves
of the views of.the Advayavadins or Buddhists in Book
IV, Even the great Sankara himself does not appear
to subscribe to the above doctrines of our teacher. It need
not, however, be said that his Mayavada has undoubtedly
got strong impetus from the first three Books of
the AS. His Adhyasavada as explained by him in his
Sarirakabhasya and other works has no m=ntjon in the
AS, though a distant relationship may be found out.
Here he is undoubtedly influenced by the Buddhist
Vijiianavadins specially in explaining their doctrine of

Trisvabhava or Trilaksana ‘three characteristics’ (V. 74,
pp. 175 ff).

Of the philosophy of G au dapada there is
much more that deserves to be discussed separately,
but in order to avoid prolixity readers are referred to
the text itself, specially to its Book [V together with
the new Annotation of the present writer, in which he
has tried to explain many an important and hitherto
obscure point of the work. From this, jt is hoped,

readers will be in a position to form their own judge:
XIX—1201B.
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ments as to how much Gaudapada is influenced
by Buddhist thoughts and how much of them he has

— 30
adopted into his own system of the Vedanta.

3 One may consider here the following words in the Bhavaprakasa (TM,

i AS, IV, 11.23 .
Vol. 1], p. 415) referring to AS, ' .
nanu mandikyakarikasu Gaudapadacaryaib madhyamikoktayuktibhih
karyakarana- (for’ wrongly printed kamakaraga) bhavasya simvrtatvam

sthipitam.

BOOK 1
|

bahisprajiio vibhur viévo hy antahprajfias tu taijasah |
ghanaprajiias tatha prajiia eka eva tridha sthitah I

"The all-pervading one is Vié¢va ‘all’ when he has the
consciousness of outside ; heis T a i j asa ‘brilliant’ when he
has the consciousness of inside and when his consciousness is
concentrated’ he is Prajia ‘intelligent’.

The one exists in
three forms.’?

1 Literally ‘condensed’ (ghana), in other words, when consciousness!

does not admit of any distinction within itself, as is the case in wakefulness
and int dream. ? Seel. 2.

2

daksinaksimukhe visvo manasy antas tu taijasah 1
akase ca hrdi prajiias tridha dehe vyavasthitah 1

‘Viévais in the front of the right eye,’ within the mind
is Taijasa, while Prajfia is in the sky in the heart.?
Thus he remains in the body in three ways."”

VUKtU, VU175 MU, VIL 11; ChU, IV. 15, I, VIL7.4; BU, L 3.5,
IV. 2.2, V.5 2,4,

? BU.IL 1.17,1V. 2 3,
3 See pp. Ixxxxiv-lxxxxviii and I. 3.
o
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viévo hi sthillabhun nityam taijasah praviviktabhuk |
anandabhuk tatha prajiias tridha bhogam nibodhata 1

‘Vi¢v a enjoys whatis gross, Taijasa whatis ﬁn.e, an'd
Prajiia bliss. (Thus) know enjoyment to be of thiee kinds.

4

sthilam tarpayate viévam praviviktam tu taijasam 1
ananda ca tatha prajiiam tridha trptim nibodhata 1

“The gross satisfies Vi¢v a, the fine T a i jasa, ant’i bliss
Praj fia. (Thus)know satisfaction to be of three kinds.

5

trisu dhamasu yad bhojyam bhokta ya$ ca prakirttitah |
"”"\rédaitad'ubbayam yas tu sa bhuifijano na lipyate "

‘One who knows both what is said to be enjoyable, and
what is said to be the enjoyer in three stages, is not tainted

through enjoying.’

B ‘: 6 - - )
prabhavah sarvabhatanam satam iti viniécayah |
sarvam janayati prana$ ceto msin purusah prthak 1
"The settled opinion of sages is that all things have their

origin. (Some hold that) the Breath,! the Purusa (self), creates
all —the rays of the mind, dif_ferently.’

For the creation by Prana see BS, I |. 23, Prana is here Brahman.

AGAMASASTRA 3

The objective world is the vibrations of one's mind (citta-
spandita, see IV. 72) which shines inside. These vibrations
are called here rays (am$u) and assume different forms just
like the rays of the sun on the clouds appearing in the form of
the rainbow.

7

vibhitim prasavam tv anye manyante systicintakah |
Svapnamayasvariipeti systir anyair vikalpita

“ Other theorisers about creation assert dogmatically that the
creation (of the world) is (his) expansion,’ while others imagine
that creation is of the nature of dream and magic.’?

' Asin the Upanisads. TU, 1. 6. 1: so 'kamayata Eahu 8yam prajayeya.
? This view is held by some of the Vedantists including our teacher
fsee I1. 31) and the Buddhists, Madhyamikas and Yogacaras,

icchamatram prabhoh srstir iti srstau vinicitah |
kalat prasatim bhatanam manyante kalacintakah 1

‘Those who are assured about creation say that creation is
the mere volition of the-Lord," and those who theorise about
Time consider the creation of beings to be from Time."2

! See note on 1.7, Kﬁranér&yarga, a follower of Rimanuja,
says that they are Aupanisadas or the followers of the Upanisads, wheo say He
is aatyasarikalpa ‘one whose purpose is true or fulfilled’ (ChU, 3.14.2).

? They are Astronomers, See SU, 1.1 MU, 7; MB, XII. 224, 227,
SS. pp. 10-11 and specially the hymns on Ksla in the AV, XIX. 53, 54,

*
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Now as regards the object of the creation the author says:

9

bhogartham srstir ity anye kridartham iti capare |
devasyaisa svabhavo "yam aptakamasya ka sprha |

‘Some (say) that the creation is for the sake of (his)
enjoyment,’ while others (are of opinion) that it is for the
sake of his sport.” It is, however, the nature of the Shining
One, for how can desire be in one for whom every object ’
of desire is (already) secured.”

Kiaranariyana says here in his tika: harer atrptasyaiva
bhogirtham srstir ity anye. Sriniviasati rth'a. an anno-
tatorof M adhviacarya s commentary on MsaU, clearly
says that this view is held by Ramanuja or his followers

(kecid ramanujah).’

1 See BU, 1.4.17; atmaivedam agra asid eka eva. so ’kamayata jaya me

syad atha prajayeya vittam me syad atha karma kurviyeti.
? See BS, II. 1. 33: lokavat tu lilakaivalyam; MU, VI. 1: visvakridarati-

prabhuh.
3 The second half of the karika is quoted as éruti in the Madhvabhasya

on BS, 1. 1, 33.
10
nivrtteh sarvaduhkhanam iéanah prabhur avyayah |
advaitah sarvabhavanam devas turyo vibhuh smrtah 1

‘The Turya ‘fourth one” is said to be all-pervading,
efficient in removing all miseries, the shining one, change-
less, and of all things without a second.’

1 The other three are already mentioned: Vi¢va, Taijasaand

Prajda.
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"

kiryakaranabaddhau tav isyete vi¢vataijasau |
prajiiah karanabaddhas tu dve tu turye na sidhyatah '

"ltis held that those two, Visva and Taijasa, are
bound with cause and effect, Pri jiia is bound with cause,
but in Tury a neither of them can be asserted.’

Here according to the commentator ‘cause’ (kdrana) is non-
grasping of the truth (tattvagrahana), while ‘effect’ (karya) is
grasping the truth otherwise (anyathagrahana). See 1. 15.
These two are common to both Vig¢va and Tai jasa. In
Prajia thereis only tattvigrahana, "while in Tur y a there

is neither of them, Cf. PS!, 31 ; PS?, 34, 35.-

1

This karika is quoted in the NSi, 1V, 41.

12

natmanam na param$ caiva na satyam napi ciinrtam |
prajiah kificana samvetti' turiyah sarvadrk? sada |

Prajia knows nothing—neither himseli nor others,
neither truth nor falsehood; but Turiya is always
all-seeing.’!

Asto why Priajia is bound with cause (tattvagrahana)
and Turiya isnot bound with either of cause and effect
(anyathagrahana) is stated in the following kariks.

! See BU, IV. 3. 2,
? See IV. 84; Cf. sarvajiia, 111. 306, 47.
*
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As Prajia does not know anything he is regardid as
bound with the cause (tattv&griharja) which is just hkc.e. dar nes.:
(tamas).® As regards Turiy a there being nothing éxcep

i I
himself_he is all-seeing and- thus in the absence of a
ignorance he is not bound in any way.

3 See US, XVIII; 26,
13

dvaitasyagrahanpam tulyam ubhayoh prajiaturyayoh !
bijanidrayutah prajfiah si ca turye na vidyate I

~ = ‘Non-recognition of duality is common to both P rhé j fia
and Turya; but Prajia is wit.h ‘§leep whic .1st a
seed (i.c., cause of specific cognition), \yhlle it does not exist in
' ul;};}:.s karika the difference betwe?t.l P r ajfia ar_ld T \11) rdyha
is shown. In the text nidra ‘sleep uf)p.lles tattvaprcfztl o .ﬁccr
‘non-realization of truth’ (I. 15), a.ncl as it 1s-fh¢? cat:ls'e of speci
cognition in dream and waking it is called bija ‘seed’.

14

— '~ . = '
svapnanidréyutév adyau prajiias tv asvapnamdrfiya
na nidram naiva ca svapnam turye pasyanti niécitah |

“The first two (Visva and Taijasa) are wx.th
1 and dream,! Prajia is with dreamless sleep, while
e , : :
:hisz who are certain (about the truth) see neither sleep nor
dreamin Turya. . o ‘
It follows, therefore, from the above that Turya is not
bound either with cause or with effect.

! Dream (svapna) is ‘knowing otherwise’ (anyathagrahana) and sleep
(nidra), as said before, is ‘non-cognition of truth’ (tattvapratibodha). See 1.15,
nidra},

AGAMASASTRA 7
15

anyatha grhnatah svapno nidra' taitvam ajanatah |
viparyﬁse tayob k§1‘ge turiyam padam aénute |2

‘ Dream is for him who takes the truth otherwise, and
is for him who does not know th

two (svapna and nidra) being
of Turiya.

sleep
e Reality. The error in these

destroyed one attains the stage

! See YS, 1. 10. ? See NSi, IV. 42; US, xviii. 26,

16

anadimayaya supto yada jivah prabudhyate |
ajam anidram asvapnam advaitam budhyate tad 1

*When the Jiva sleeping on account of
no beginning is awakened, he realizes (the

which is unborn and in which there is neither sleep nor dream.®
nor duality,’

illusion' which has
state of ;Tury a}

! The commentator says that

and anyathagrahana.
? See l. 14, 111. 36, IV. 81.

this maya is in the form of tattvapratibodha

17

prapaiico’yadi vidyeta nivarteta na samsayah |

mayamatram idam dvaitam advaitam paramarthatah |

“If the expansion of the (visible) universe (
(really) existing it would have to cease to
but this duality js mere illusion,
non-duality .’

prapaiica) were
exist, no doubt,

in absolute truth there is

*
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For the meaning of prapaica see Candrakirtti on
MV, p. 350:

te ca vikalpi anadimatsamsarabhyastsj jianajieya-vacya-
vicaka-kartitkarmakriya-ghata-pata-mukuta-ratha-riipa-vedana-stri-
purusa-labhalabha-sukha-duhkha-ya¢o-"yaso-ninda-prasamsadi-laksa-
nad vicitrat prapaficad upajayante.

Op. cit., p. 373:

prapaiico hi vik prapaficayaty arthan iti krtva.
18

vikalpo vinivarteta kalpito yadi kenacit |
upade$ad ayam vado jiiate dvaitam na vidyate I

‘False creation (vikalpa)! would cease if it were created® by
some one. This statement (of vikalpa) is for the sake of
instruction. When (the Reality) is known there is no duality.’

It means that if itis held, as we hold, that the vikalpa
(=prapaiica in the preceding karika) ‘false creation’, i.e.,
duality, is made by some one it must disappear. We say that
it is said so in order to instruct the ignorant or stupid people,
so that they may gradually arrive at the truth (ajianim ava-
bodhartham.—YV, 1Il. 84.24). This will be clear from YV
(111. 84.19-27), from which a few lines are quoted below. .

The second hall of the karika is identical with YV. Iil.
84.25a and 27b with the single variation that in 26a there is
avibodhad for our upadesad. The reading avibodhad, how-
ever, seems to have actually been avabodhad. See the follow-
ing from YV, 111.84:

upadeéaya $astresu jatah éabdo’thavarthajah |
pratiyogivyavacchedasamkhyilaksanapaksavan il 19
bhedo diéyata evayam vyavaharin na vastavah |
vetilo balakasyeva karyartham parikalpitah It 20

1 That is, duality which is only imaginary.
7 Lit. imagined.

[, 191 AGAMASASTRA 9

e-~madimayi mithyasaikalpakalpana mata |

ajianam avabodhirtham na tu bhedo ’sti vastuni 24
avibodhad ayam vado jiate dvaitam na vidyate |
jfiate samsantakalanam maunam evavasisyate I 25
vivadante hy asambudhah svavikalpavijrmbhitaih |
upadesad ayam vado jiiate dvaitam na vidyate 1 27

In a of the karikai KN reads na nivarteta for vinivarteta.
Accordingly it would give the following meaning : vikalpa
would not cease if it is created by some one, but the fact is
not so, for it is mentioned only for one’s instruction. KN,
however, e )lains it differently.

19

vi§vasyatvavivaksayam adi samanyam utkatam |

mitrasampratipattau syad aptisimanyam eva ca |

‘In the desire of saying that Vi¢va is A and in knowing
the measure! the common quality ‘first’ (adi) as well as
‘pervading’ (apti) is quite apparent.’

Atman is to be meditated through the symbol Om, and for
doing so these two must be regarded as identical. This identi-
fication of Atman and Om is described in this and the follow-
ing two karikas. In the present karika the first part (pdada) of
Atman, viz., Viéva, is identified with the first part or
measure (matra) of Om, viz., the letter A. It is to be noted that
Om results from the euphonic combination of the three letters
(matras), A, Uand M. In such identification there must be
some common quality (saminya dharma) of the things to be

1 That is, in knowing the identity of the first matra of Om, ie, A,

with the first pada of Atman, i.c., Viéva. See 1, 20, 21, note 1.
1201B—2
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meditated as identical.? In the present case there are two
common qualities, ‘first’ (adi) and ‘pervading’ (apti). As
Viéva is the first of the four padas of Atman, so A
is the first of all the letters of which Om is composed. An.d.
again, as the reward of one who understands this identity
of Vi¢va and A is farreaching (for one attains thereby
everything that one may desire), so is far—reaching. A,» fo.r,
as said in the $ruti, Ais all speech, as it manifests itself in

different letters.?

3 See bhaktivada in Vedic texts; Nirukta, VII. 24: bahubhaktivadini
brahmanani bhavanti; and the present writer's Vedic Interpretation and
Traditio.n in the Proceedings of the Sixth Oriental Conference held at Patna,

p. 498. '
3 Sayana says in his commentary on the TA, VIl : etad apy aitareyake

samamnitam akaro vai sarva vak. saisi sparfosmabhir vyajyamana bahvi nana-
rupa bhavati. This passage is quoted by commentators on the BG, X. 33.
See AA. lll. 2.3 with Say ana : tasyaitasyakaro rasah.

20

taijasasyotvavijiiana utkarso dréyate sphutam |

matrasampratipattau syad ubhayatvam tathavidham 1

‘In understanding that Taijas a is (ths letter) U and in
knowing the measure,' the common quality ‘subsequence’
(utkarsa) as well as the state of being in (the middle of) both
(ubhayatva) is clearly seen.’

The common qualities required for identification of
Taijasa withU are utkarsa ‘subsequence’ and ubhayatva
which is the same as madhyasthatva ‘intermediate position.’

| That is, in understanding that the second maitra of Om, i.e., U, and
the second piada of Atman, i.c., Taijasa, are identical. Seel, 19, note 1.,
and 21, note |.

I, 21] AGAMASASTRA "

Taijasa is subsequent to Vi¢v a and U is subsequent
to A ; therefore there is utkarsa. Taijasa and U both
are in the middle being between Viéva and Pr djiia and
A and M respectively.

21

makarabhave prajiiasya manasamanyam utkatam |

matrasampratipattau tu ]ayasémzinyam eva ca |l

‘In the identity of Prajia with (the letter) M and in
understanding the measure the clear common quality is
‘measure’ (mana) as well as ‘disappearance’ (laya).’

The commentator’s explanation of the karika, as
I understand it, is as follows: In involution Vi¢va
and Taijasa enter into Prajia, while in evolution
they come out of it; and as such they, as it were, are
measured with P r 3 j ii a, just as grains of barley are measured
with prastha ‘a special standard of measure,’ generally a basket
made of bamboo or cane of particular capacity. In measuring
the grains they are first put into the basket and then they are
taken out. NowasViéva and Tai jasa enter into and
come out of Prajiia, soin pronouncing Om continually, A
and U, as it were, merge into and emerge from M. This is the
first common quality, called ‘measure’ (mana) for the identi-
fication of Prajia and M. The second common quality
called ‘disappearance’ (laya) is this: In susupti ‘profound,
deep and undisturbed sleep’*Vié¢va and Tai jasa dis-
appear in Prajia. Similarly in pronouncing Om, A and
U seem to disappear in M.
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22

“trisu dhamasu yas tulyam samanyam vetti niécitah 1|
sa piijyah sarvabhitanam vandya$ caiva mahamunih I
‘One who knows what is equal and common in the three

stages and is certain (about it) is a great sage worthy of

veneration and praise of all beings.’

23

akaro nayate visvam ukara$ capi taijasam
makaraé ca punah prajiam namatre vidyate gatih I
‘A leads to Vi¢va, Uto Taijasa, and M to Prajiia;

there is no going to that which has no measure (matra).”!

This is the consequence of one’s meditating upon the
symbol Om consisting of three matras, A, U and M. The
last pada of the karika speaks of the consequence of the
meditation on ‘the fourth’ (Turya). In this state none is led
to anywhere, it itself being the cessation of all duality

(dvaitasya upasamah).’

1 Thatis, Turya. 2 See l. 29.

24

onkaram padaso vidyat pada matra na saméayah |

onkaram padao jiiatva na kifcid api cintayet |

‘One should understand Om with each of the padas
‘quarters’ ; no doubt, the padas are the matras ‘measures.”’

1 It s said in the original Up, 8 : pada matra matra$ ca padah, which means
that the quarters (padas) of atman are to be regarded as identical with the

measures (matras) of Om.

I, 25-27] AGAMASASTRA 13

And having understood Om with each of the pidas one
should not think of anything else. 2

? For d cf. BG, VI 25: atmasamstham manah krtva na kidicid api
cintayet. See BP, II. 1.19.

25

yuiijita prapave cetah pranavo brahma nirbhayam |
pranave nityayuktasya na bhayam vidyate kvacit I
‘One should apply' the mind to Om, for Om is Brahman in

whom there is no fear. And nowhere is fear for him who
is always fixed” upon Om.’

1
2

That is, concentrate.

That is, whose mind is always fixed.

26
pranavo hy aparam brahma pranavaé ca param smrtah |
apurvo 'nantaro 'bahyo 'naparah pranavo 'vyayah I

‘Om is said to be the lower, as well as the higher Brahman.
Om is without any antecedent and unchanging, and it has
nothing other than itself, nor has it inside or outside.”

1 BU, IV. 5. 83 : anantaro’bahyah.

27

sarvasya pranavo hy adir madhyam antas tathaiva ca |
evam hi pranavam jiatva vyasnute tad anantaram I
‘Om is the beginning, middle, and end of all. Having
known Om in this way one attains it' immediately.’

! Original fad. It seems to refer to Brahman in the preceding karika. The
commentator takes it to refer to amabhiva.
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28

pranavam hi$varam vidyat sarvasya hrdi samsthitam’ |
sarvavyapinam oinkaram matva dhiro na éocati? |
‘One should know Om to be the Lord present in the

heart of all. Having understood the all-pervading Om a wise

man does not grieve.’
1 BG, XIIL. 17 : brdi sarvasya dhisthitam ; KU, 1. 3. 17: sadi jananam

hrdaye sannivistah.

? KU, 1.2.22; 1. 1.4,3.6

29
amairo 'nantamatra$ ca dvaitasyopasamah §ivah |
onkaro vidito yena sa munir netaro janah |
iti gaudapadiya agamasastra agamakhyam
prathamam prakararjam samaptam.

‘He and no other person is a sage (muni)' who knows
Om which has no measure, and yet has an unlimited measure,
and which is the cessation of duality, and which is bliss.’

‘Here ends, in the Agamasistra of Gaudap ad a, Book
One, called Traditional Doctrine.’

T L 22

BOOK 11
1

vaitathyam sarvabhavanam svapna ahur manisinah |

antahsthanat tu bhavanam samvrtatvena hetuna i

‘The wise say that all things in a dream are unreal, for they
are within owing to the fact that they are enclosed.’

See II. 4, IV. 33.

Things such as mountains, elephants, etc., which are seen
in a dream are not outside but inside the body. But as in reality
they cannot exist within the body they must be regarded as
unreal. Literally the karika means that owing to the fact that
the things in a dream are enclosed (sarmurta) they are inside
(antahsthana), and hence they are unreal (vitatha). But it will
be evident from karika IV. 33 in which this very thought is
expressed in almost identical words, that the state of being
enclosed (sarmortatva) is not with reference to things (bhitas),
but to the place (pradesa). This explanation of the author
himself may rightly be accepted here and also in kariks II. 4.
See ll. 2.

That the things seen in a dream are inside the body is ex-
plained in the following karika :

2
adirghatvz’nc ca lczilasya gatva desan na pasyati |
pratibuddhas ca vai sarvas tasmin dete na vidyate |

‘The time being not long one does not see the things
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dreamt) by going to (different) places ; and no person, on
waking, is in the place (where he dreamt himself to be).’

It cannot be held that in a dream one goes to different
places and sees things in those places, for one may see things in
a dream in a very distant land, but the time being short it is
impossible to think that the dreamer travels to that distant land
and sees the things there. Moreover, it is found that a dreamer,
on waking, does not see himself in the country where he.

dreamt himself to be.

Thus it follows that the things seen in a dream do not exist
in the external world.

12 support of this view the author refers in the next karika

totl e BU, IV. 3. 10 :

3

abhavaé¢ ca rathadinam ériyate nyayaparvakam |

vaitathyam tena vai praptam svapna ahuh prakasitam 1|

‘The non-existence of chariots, etc. (seen in a dream), with
the reason therefor, is learnt from the $ruti.' Therefore, it is

1 See BU, IV. 3. 10 which runs as follows : na tatra ratha na rathayoga
na panthino bhavanty atha rathan rathayogan pathah srjate. In this passage
tatra refers to svapna. See also 1V. 3. 13:

svapnanta uccavacam iyamano
ripani devah kurute bahiini |
uteva stﬁbhib saha modamano
jaksad utevapi bhayani pasyan |

As regards the nyaya ‘reason’ referred to here, Purusottama writes:
svapnanta uccivacamiyamana—iti mantrenanekaripakaranam uktva tasmén
niyatam bodhayed durbhisajyam  hasmai bhavatity anena  suptasya
nirbandhena jagarane kastam aha yady anyatra gato bhavet tatkaranam na
vaded (?) durbhaisajyam ca. yatra suptas tatraiva striya svapne ramamanah
skhalite jagrat tam bahih paéyet. yato na pasyati tatah karoti. yatah karoti
tato rathadyabhavah. evam ca svapne pirvam rathadyabhavah pacat

karanad ityadinyayapiirvakam.

1, 4] AGAMASASTRA 17

said that the unreality (of things seen) in a dream, as follows
(from the foregoing arguments), is evident.’

ll:l the next karika the author proceeds to show the unreality
of things in the waking state also applying the same reasons :

4

antahsthanat tu bhedanam tatha jagarite smrtam |

yatha tatra tatha svapne samvrtatvam na bhidyate' 1
“The same * is declared of the things * in waking on account

! The actual reading of d in all printed texts and MSS. examined is samorta-
tvena bhidyate which hardly gives any proper sense. The comme'nt'ary
does not help us on this point. It explains : antahsthanat samvrtatvena ca
svapnadréyanam bhavanam jagraddisyebhyo bhedah—‘on account nf.b'eing inside
as well as of being covered the phenomena in a dream are different from those
in waking.” _ But this explanation is hardly possible, for one naturally expects
here to know the non-difference (abheda) and not the difference between the
things in waking and in dream. Accordingly one might disjoin the sand—l;i in
jagraddriyebhyo bhedah in the commentary taking the last word as abhedagh
and not bhedah, though Anandagiri evidently accepts the lalter..
Apart from the propriety of that explanation the question is: How should one
construe the second half of the karika ? What is the nominative of
the verb bhidyate? According to the commentator it must be svapnadriya
bhava, but it is not in the text, nor can it be understood or supplied from 'any
of the preceding karikas.

One may, however, take the line as samortatve na bhidyate. In this case the
nominative is vaitathya ‘unreality’ which is to be supplied from the preceding
karika. The author wants here to show the unreality of the phenomena in the
waking state just like that of those in a dream on the same ground, i.e
antahsthana which is due to samouriatva of the place. Thus it is said tha't lh;z'
vailathya of the things in waking does not differ from that of the things in a
dream, for in both the cases samortatva is the same, there being no diﬂ::rence
whatsoever.

2 That is, vaitathyam already described in the preceding karika.

3 The words bhita (1V. 33), bhava (I1. 13, 16, 17, 19, 33 ; [I1. 20, 22}, and
bheda (11. 4, 5, 11, 12) are the same as regards the meaning.

1201B—3
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of the fact that they are inside ; for, as there (i.c., in waking)
o in a dream the state of being enclosed does not differ.”

See II. 1, IV. 33.

I should, however, like to suggest the reading as samvrtatvam
na bhidyate which makes the sense very clear.

As to how the state of being enclosed (samortatva) does
not differ in waking and dream, is discussed and shown in
some of the following karikas (II. 9, 10, 13, 14, 15 ; 1I1. 29, 30 ;
IV. 61, 62, 64-66), where it is fully explained, as the Vijiana-
vadins would say, that there being no external thing in reality,
whatever we see around us either in waking or in dream is
only imagined (kalpita) by mind which is inside our body and
inside of a body is covered (samvurta). Says Dianaga in his
Alambanapariksi, 6 : yad antar jieyarupam tad bahirvad
avabhiasate. ’

Purusottama writes here: jagarita iti. bahir anubhavat
katham antahsthatvam ity akanksayam svapnatulyatvad iti
vaktum svapnasyaitattaulyam sha yatha tatreti. yatha jagarite
manodhyito ‘rthah sarirasamvitatvena bahyebhyo bhidyata iti
¢aririntahsthatvam tatha svapne 'pi parvam uktam. atas
tattulyatvat tathety arthah.

4 The commentary reads in explaining the karika :

jagraddréyanam bhavanam vaitathyam iti pratijia. dréyatvad iti hetub.
svapnadréyabhavavad iti drstantah. yatha tatra svapne dréyanam bhavanam
vaitathyam tatha jagarite ’pi dréyatvam avifistam iti hetipanayah. tasmaj
jagarite 'pi vaitathyam smrtam iti nigamanam.

Now the author goes to show further in the next karika that
there is no difference between the two states, waking and

dream ; in fact they are one :

5

svapnajagarite sthane hy ekam ahur manisinah |
bhedanam hi samatvena prasiddhenaiva hetuna 1

“The wise say that the two states, dream and waking, are

11, 6-7] AGAMASASTRA 19

one, on account of the identity of things (in those two states)
for the reason that has been well established.’ ,
The first half of the karika refers to BU, IV. 3. 14 .
atho khalv ahur jagaritadesa evasyaisa iti yani hy evz; jagrat
pasyati tani supta iti.

Here esah refers to svapna, as says Sankara: esah
svapnah. o

For svapnajagarite sthane cf. BU, IV. 3.9 : dve eva sthane
bhavatah.

‘The reason that has been well established’ (prasiddhenaiva
hetuna) relers to antahsthana already explained (Il. 1, 4),

Though in fact the objects of waking experience appear
as real, still they are unreal. How it may be so the author
proceeds to say in the following karikas:

6

adav ante ca yan nasti vartamane'pi tat tatha |
vitathaih sadréah santo’vitatha iva laksitah 1

See IV. 31.

‘That which is non-existent at the beginning, and at the

end, is so also at the present (i.c., in the middle); being like
the unreal’ things still appear as not unreal’ ;

For a full discussion see IV. 31, which is identical with
the present karika.

1 That is, being like mirage, etc., which are acknowledged to be unreal by all.

7
saprayojanata tesam svapne pi pratipadyate’' |
tasmad adyantavattvena mithyaiva khalu te smitah I

1 . . .
The reading of b generally found in editions and MSS. examined is svapne
vipratipedyate ; but as the sense requires it should be svapne 'pi prati-
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‘that the things have some purposc also in dream is
known. Hence owing to their having a beginning and an
end, indeed, they are regarded as unreal.’

For particulars see IV. 32 which is a repetition of the
present karika.

padyate which is actually found in a MS., D2 in 1V. 32 which is identical with
the present karika. Here, too, MS. Vn. reads svapne ca prati®. It is supported
also by MS. Ch &) of the Comm. in Anandasrama ed. which has svapne
prati® for svapne viprati®.

8

apirvah sthanidharma hi yatha svarganivasinam |

tan ayam preksate gatva yathaiveha susiksitah 1

‘(The phenomena of dream) are strange, like (the charac-
teristics) of the inhabitants of the heaven; they are the charac-
teristics of the person in the place (of dream, i.c., the dreamer
himself). Just like one who is well trained here, he goes and

’

sees them (in dream)

I confess this karika is not quite clear to me. I simply write
what I have been able to gather from it in the light of the
commentator.

Itis to be noted that in a | suggest the reading apirvah
sthanidharmah for apiirvam sthanidharmah, so that the former
can be connected with tin in c. For other readings see the
commentary and the Appendix.

The karika seems to say as follows: The phenomena
of dream, on the analogy of which the objects of the waking
experience are held to be unreal, are sometimes strange, as the
characteristics of some gods, such as the thousand eyes of
Indra, and this is the nature of the dreamer (sthanin ‘one in
the place’ of dream) himself. And just as a man who is

11, 9-10] AGAMASASTRA 2i

well trained goes to a place and sees there strange things, so
he sees strange things in a dream.

The next two karikis seek to establish the unreality of
dream and waking experience alike :

9

svapnavrttiv api tv anta$ cetasa kalpitam tv asat |

bahi¢ cetogrhitam sad drstam vaitathyam etayoh

‘Even in the state of dream that which is imagined by mind
within is (regarded as) non-existing (asat), while that which is
cognized by mind without is (regarded as) existing (sat) ; (but)
the unreality of (both of) them is a matter of experience."

10

Jagradvrttav api tv anta$ cetasa kalpitam tv asat |

bahi¢ cetogrhitam sad yuktam vaitathyam etayoh #

‘In the waking state also, that which is imagined by mind
within is regarded as non-existing (asat), while that which is
cognized by mind without is regarded as

existing, (saf);
the unreality of (both of) them is reasonable.’

Cf. these two karikas with 1V. 63-66.

The opponent here says that it cannot be said that every-
thing in the waking experience and dream is unreal, for there

must be at least one thing real without which we cannot
go on:
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11

ubhayor api vaitathyam bhedanam sthanayor yadi |
ka etan budhyate bhedan ko vai tesam vikalpakah lI

‘If in both the states the different things are unreal, well,
then who is it that cognizes these things? Who is it that
imagines them?’

The answer is given in the following karika :

12

kalpayaty atmanatmanam atma devah svamayaya |

sa eva budhyate bhedan iti vedantaniécayah 1

‘It is the self, the shining one, that imagines the self by
the self through its own illusion (mdya), and verily it is that
(self) which cognizes the things. This is the conclusion of
the Vedanta.’

For such use of the word aiman in the sense of self see
BG, I1.55; V.17 ; VL. 5,6.

The word deva here and in similar cases (I. 1; 1. 19, 21)
does not mean a ‘god’. Its literal sense is ‘a shining one’
and it is used to denote anything that shines in any way, or
that which has some sort of glory or power. For instance,
in Upanisadic texts see PU, II. 1, 2 (where the following are
called devas : akasa, vayu, agni, prthoi, vic, manas, caksus
and $rotra); 5 (vayu); 8 (prana); IV. 1, 2, 5, 6 (manas);
11 (agni, etc.) ; BU,IV.3. 13 (Sank ara: devo dyotamanah).
Purusottama would take the word in the sense of ‘a play-
ing one’ : atra deva iti kridaparatvam uktam teneyam kalpana
kridapareti phalati.

It may be noted incidentally that the words prabhu
(1.8, 10 ; 1. 13) and vibhu (I. I, 10) in such cases are not to be
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connected with the sense of ‘god’, they simply mean

‘powerful’. See BG, V. 14, 15.
See also our text II. 19; $SU, V. 9.

In what manner the Atman imagines so, is shown in
the next karika :

13

vikaroty aparan bhavan anta¢ citte "vyavasthitan |

niyatam$ ca bahi¢ citta evam kalpayate prabhuh 1’

‘It brings about some things in the mind within, which are
not fixed, also some other things in the mind without, which
are fixed. Thus brings about the powerful one.’

vikaroti ‘brings about’ (lit. ‘makes variously’, Com. nana
karoti) = kalpayati (1. 12) or kalpayate (11, 13, 16; see 14, 30,
33; 1.18,11.9).

There are two kinds of things, things in dream, and those
in wakefulness, and both of them are imagined in mind. The
only difference between them is that the former are imagined
inside and are not fixed vanishing at once, while the latter are
imagined outside and are fixed, for they serve our practical
purposes.

The next karika seeks to show that in fact there is no
difference between them :

! In b the commentator with a number of editions and MSS. rcads

vyavasthitan for avyavasthitan which is clearly supported by Purusottama,
The sense of the karika demands in the first half a term opposite to
niyata in the second half, and it is avyavesthita ( =aniyata) and not vyavasthita.
In the phrase bahiicitta cvam (in c and d) the commentator takes the first
word as bahiscitioh. But it must be bahiicitte. P ur u sottama clearly
reads the latter. CF. antascitte in b,
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cittakala¢ ca ye 'ntas tu dvayakala$ ca ye bahih |

kalpita eva te sarve vieso nanyahetukah

‘Those which are within and exist as long as exists the
thought (citta), and those which are without and exist as !ong,
as remains (the notion of) thetwo (i.e., grahya ‘perceptlbl‘e
and grahaka ‘percipient’), are all merely imagined. A'md (in
this respect) there is no difference on any other ground.

For dvaya see 111. 29, 30 ; 1V. 4, 24, 61, 62, 72, 75, 87.

That in such cases dvaya ‘twofold’ means gr&’rya a.nd
grihaka, ‘perceptible’ and ‘percipient’ respectively, is iqmte
clear from the words of the author himself (IV.72b) : grahya-
g}éhakavad dvayam. It is also well known throughout the
Buddhist literature, for instance, MS, XIV. 28 (p. 94) :

dvayagrahavisamyuktam lokottaram anuttaram |

nirvikalpam malapetam jiianam sa labhate punah 1

°dvayagrahavisamyuktam grahyagrahagrahakagrahavisam-

yogat. Op. cit. XI. 32 (p. 63) :

svadhatuto dvayabhasah savidyaklesavittayah'

vikalpah sampravartante dvayadravyavivarjitah u

°dvayabhasa iti grshyagrahakabhassh. dvayadravyavivarjita

iti gréhyad'ravyena grahakadravyena ca.

See also the following quoted from the Aryadrdha-
$ayaparipiccha in MV, p. 463 :

na hi kulaputra dvayaprabhavita tathagatadharmata. tatra
ye dvaye caranti na te samyakprayukta mithyéprayuktz‘is te
vaktavyah. katamac ca kulaputra dvayam. ahfxm ragam
pr.ahé;syémiti dvayam etat. aham dvesam prahasyamiti dvayam

etat. aham moham prahasyamiti dvayam etat.
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TS, 3,538 :

prakrtya bhasvare citte dvayakarakalarkite |

dvayakaravimidhatma kah kuryad anyathamatih (tim) o

dvayakaravimidhatmeti prahinagréhyagréhakébhinives’ab.

—Paiijika.

Though both of the experiences, i.c., the experiences in
dream and waking, are mere imaginations, and as such
are not different, yet there is some difference between them
with regard to the means of their cognition. This is shown in
the next karika :

15

avyakta eva ye 'antas tu sphuta eva ca ye bahih |

kalpita eva te sarve videsas tv indriyantare |

‘Those which are unmanifest within and those which are
manifest without are all imagined indeed, but there is some
difference owing to the difference of the organs of sense (with
which they are cognized).’

The experiences of dream being related only to the mind
(manomatrasambandhat) are unmanifest (avyakta=asphuta);
while those of waking being related to external senses, such
as eyes, etc. {caksuradibhir indriyasambandhat) are manifest
(sphuta). Hence it is to be admitted that there is some
difference between them. But this difference is not due to
any reality (astitvak;t’a) of external things; for the phenomena
of dream, too, appear for the time being to be as real as those
of waking. Therefore this difference lies in the fact that while
the things within are cognized by mind, those without are
cognized by external senses. The following line of
Anandagiri is to be noted here specially: ye manasy
antarbhavanaripatvad asphutad ye ca manaso bahir upalabhya-

manah sphuta bhavanti te sarve manahspandanamatratvena
1201B.—4
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kalpitah. Mark here manahspandana and compare the
views of the Vijianavadins which will be more and more
evident as we proceed. See IV. 72.

The creation of internal and external things are effected
thus:

16
Jivam kalpayate purvam tato bhavan p;thagvidh{m |

bahyan adhyatmikams caiva yathavidyas tathasmrtih 1

‘First one' imagines a personal soul (jiva)?, and then
various things,” external and internal.® As one knows so one

recollects.’

Mark that it is a personal soul (jiva) that is first imagined,
and then the other things. And it is so, because the imagina-
tion of the latter depends entirely on that of the former. Says
the commentator (1I. 17) : jivakalpana sarvakalpanimilam ‘the
imagination of jiva isthe root of other imaginations.’ This
imagination of a personal soul is what is called satkdyadrsti * or
svakayadrsti (MK. XXII. 5), Pali sakkayadiithi, ‘theory of
individuality’ in Buddhism. Itis generally known as aimadrsti,
Pali attaditthi, or atmavida. Pali attavada. This satkayadrsti
is fourfold : thinking that (i) ripa (so also vedana, samjna,

1 ]t refers to atman * self,” 1. 12, 13.

2 stman, saltva, jiva, jantu. purusa, pudgala, etc.. are synonyms, MVt
§207 ; Abhidhanappadipika, 93; SS, pp. 172, 236 ; NS, Commentary, 1. 1.2.

3 Such as prana * breath,’ etc., See I1.19-28.

4 MS, XI1.5 (p. 55) : tatra grahakabhitam kayadikam adhyatmikam grahya-
bhitam bahyam. Seealso Viacaspati Mi$ra on the Saitkhyakarika, 1.

5 See ZDMG, Vol. 54, pp. 581 ff; AK, V. 7; The Basic Conceptlion of
Buddhism, pp. 77 ff.
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s.ar:nskﬁra and vijiana) is atman, (ii) a@man has ripa, (iii) ripa
1s In atman, and (iv) atman is in ripa "

This satkayadysti is the source of all sorts of miseries in
the 'w'orld and consequently their cessation is effected only
by giving it up (MK, XVIII, 2; MV. pp. 346,361; $S, p. 247).

As to how the imagination of all other things is dependent
on the satkayadrsti the following may be quoted from the

BAP. pp. 491.92 .

tatha hy atmanam padyatah  samskrtesu skandhadhatv
ayatanesv aham iti drdhataram utpadyate snehah.
taddubkhapratikarecchaya sukhabhilasi  dosan pr'acchédya
tadarthitaya gunadhyaropat tatsadhanesu pravar.tate svopakarini
vayam iti buddhir upajayate aham mameti ca dars’anét‘.
paripantkini vidvesah. tatah samastadubkhanidinam sarva eva
klesopaklesa labdhaprasarah  pravartante. ity .étmamoha-
pravartito  dubkhahetur - ahaikaro bhavati. tad
acaryapadaih :

tatas

uktam

yah paéyaty atmanam tatrasyaham iti ¢aévatasnehah |
snehat sukhesu tysyati trsna dosams tiraskurute | '
gunadarsi paritrsyan mameti tatsadhaniny upadatte
tenatmabhiniveéo yavat tavat sa samsarah 1

atmani sati parasamjfa svaparavibhagat parigrahadvesauy |
anayoh sampratibaddhah sarve dosah prajayante 17 '

6 To mention only a few see DSn pp. 182-183, § 10
n, - 182-183, § 1003; MN, 1, 300;
SN, 1. 16 ff. 42, 44, 46, 56, 102, etc.; MVe:, § 208 "

o L 10 . ripam atma svémivat,
ripavan atma alaikaraval, atmiyam ripam bhrtyavat

: , ripe atma bhajanavat.
The following may be quoted here which refutes the above view :
ripam natma rijpavan naiva catma

ripe natma riipam dtmany asac ca |

This is quoted in SS, p. 20; MV, p. 355.

7 These stanzas are from PV, II. 217-19. BAP reads tasyatraha®

ooone : . for
tatrasyaha®, paritrsan for °trsyan and tu for sa in karika 1*, 2" and 2

respec-

tively. The last verse is quoted in AAA, p. 67; NK p. 279. Cf. the view:
il . . . 8
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yathavidyas tathasmrtih ‘as one knows so one recollects’
implies here that one’s imagination of different things follows
P g

the recollection of one’s experience.

of the Kapilas (Samkhyas) quoted here. See Aniru ddha's Vitti on the
SaS, V. 79; JA, 1902, Sept.-Oct., p. 291, AK, IX 230 :

sahankire manasi na éamam yati janmaprabandho

nahankara¢ calati hrdayad atmadrstau tu satyam |

anyah $asta jagati ca yato nasti nairatmyavadi

ninyas tasmad upasamavidhes tvanmatad asti margah 1

See also the Basic Conception of Buddhism, p. 72.

17

aniécita yatha rajjur andhakare vikalpita |

sarpadharadibhir bhavais tadvad atma vikalpitah 1

‘As in the dark a rope which is not determinately known is
imagined to be a snake or a continuous line of water,! etc., so is

imagined the soul (atman=jiva).”

1 See note 2.

2 |n the commentary on $loka 93 of his Madhyamakalarikara which is now
available only in its Tibetan version, Tanjur( Mdo, sa=XXVIII, 52".1—84" 7;
Cordier: Il p.311), Santiraksita guotes some karikas from Books Il
and 111 of our work. The following is the Tibetan version of the present karika :

ji. Itar. mun. khun. ma. rtogs. te |
thag.pa. sbrul.gyi.rgyun.la.sogs |
drios.por.rnam par. brtags pa ltar |
de bzin bdag. kyan rnam.par brtags |

"In a Tib. has andhakirabile (mun. khui) for andhakare and in b it takes

sarpadhara as sarpasya dhara (sbrul. gyi. rgyun), and not as sarpa ‘snake’ and

dhara ‘continuous line’.
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18
niscitayam yatha rajjvam vikalpo vinivartate |
rajjur eveti cadvaitam tadvad atmaviniécayah 1

‘As the rope being determinately known the thing ima
gined vanishes and there is non-duality —it is nothing but the

rope, so is the ascertainment of iatman. '

According to Tib.' the reading rajjur eveti in c is rajjur
ekaiva (thag. pa. gcig. fid), and it appears to be better. In d
Tib. literally reads atmapi niscitah (bdag. kyan. fies pa. yin)
for atmaviniscayah.

1 It runs thus:
ji.ltar. thag.pa nes.rtogs nal
rnam.par.rtog.pa.ldog.hgyur.te |
thag.pa.gcig.iid. giiis.min.pa |

de.ltar.bdag.kyas.ies.pa.yin

19
pranadibhir anantais tu bhavair etair vikalpitah |
mayaisa tasya devasya yayayam mohitah svayam '

‘It (Atman) is imagined as Prana ‘breath’ or ‘life’ and other
innumerable things.? This is an illusion of it, the shining one,?

by which it itself is deluded.’*

; See 1. 12, 2 See Il. 20 ff.

4

See BU, 1V. 4. 15 : yadaitam anupasaynty atmanam devam ajijasa.
The following is the Tib. version :

srog.la.sogs.pa. mthah.yas.pahi |
diios po.de.dag.rnam.par.bratags |
gan.gis.de bdag.fid.rmois |
de.ni.lha.dehi.sgyu.ma. yin I

In ¢ the actual readinyg is dag for bdag and in d there is rgyu for sgyu. In

c there are only six syllables instead of seven. One may, however, add here
after rmons. , .
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It is said that Atman is imagined as Prapa and such other
things. But what these things are is stated in the following
karikas (20-28) :

20
prana iti pranavido bhitaniti ca tadvidah |
guna iti gunavidas tattvaniti ca tadvidal n'

‘Those who know prina ‘breath’ or ‘life’ (imaginej it as
prana; those who know bhiitas ‘elements’ as bhatas ; those who
know gunas ‘ingredients’ as gunas, and those who know tattvas
‘categories,’ as tattvas.’

The knowers of priana are some followers of Upanisads;
their view is found in the following : MnU, lll. 4: prano
hy esa yah sarvabhitair vibhati; PU. II. 4: prane sarvam
pratisthitam ; ChU, 1. 11. 4-5; BU, IV. 4.18; BS, 1.1, 13.
Anandagiri says that they are the votaries of Hirapya-

garbha, etc., Vaiéesikas and others.

The bhiitas ‘elements’ are five, viz., earth, water, fire, air and
sky (or ether). According to Madhyamikas and the Sautrantikas
there are only four elements excluding the <ky (Cs, 1X.3, 5).
The Vaibhasikas, however, admit it as bhaia (AK, 1.8).
Anandagiri says that the view referred to here is held by
the Lokayatikas who maintain that the first four elements are

the origin of the world.

1 The following is the Tib. version :
srog du. rig.pas.srog.ces.brjod |
l)byuﬁ.po.yin.ies.de.rig.mams |
yon.tan.rig.rnams. yon.tan.siiam |

yai.dag.yin. zes. de.rig.rnams 1

Tib. yan, dag is generally used for Skt. samyak and sometimes for bhiia,
and paramartha; but it is only here in d, so far as I have noticed, that it is

employed for tattva.
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[he gunas are the three constituent elements of Prakrti
of the Sankhya philosophy, viz., sattva, rajas and tamas. '

As regards the tattvas Ananda giri says that the Saivas
are referred to here, according to whom there are three tattvas
viz., atman, avidya and Siva.

21

pada iti padavido visaya iti tadvidah |

loka iti lokavido deva iti ca tadvidah 1

) Those who know padas ‘quarters’ (imagine it) as padas;
those who know visayas ‘objects’ as visayas : those who know

lokas ‘worlds’ as lokas; and those who know devas

as devas.’ gods

Pida may refer to what is known from such passages as
the following : RV. X. 90. 3 pado ’‘sya viéva bhiitani tr} 5::]
asyamrtam divi ; ChU, 1Il. 12.6 : pado 'sya sarva bhiitani |§2'
vak padah pranahpada$ caksuh pado "gnih pado vayuh .édili
also IV. 6.3, 8.3. A says it alludes to the .four padas c;f Zm:r::'
viz., Visa, Taijasa, etc., described above. '
' According to A the visayas are the objects of sen
(indriyas). They are five, viz., sound (3abda), the tan/ ':S
(sparsa), colour (ripa), savour (rasa), and odour (ganj/: )e
These are to be enjoyed again and again, and as such e
regarded as fattva ‘principle’. This view is, as A ‘te”s o
Pel‘d by Vatsyayana and others (u&isyayana-praAbhrIt];'
This Vatsyayana appears to be the author of .th'
Kamasastra. By ‘others’ we may take the Lokayatikas and s .
Tantrikas, Buddhist and Brahmanic. See The Basic Concep(:::e
of Buddhism, pp. 62 ff.; SS, pp. 37 ff.; Ciltavis’uddhiprakaranar:
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Visvabharati, 1933, p. 2. The following is quoted from the
last mentioned work :
svadhidaivatayogitma jagadarthakrtodyamabh |
bhuiijano visayan bhogi mucyate na ca lipyate 1 17
yathaiva visatattvajiio visam alokya bhaksayan 1
kevalam mucyate nasau rogamuktas ca jayate Il

The lokavids are, according to A, the followers of the
Puranas holding that there are three lokas ‘worlds,’ viz., bhi
‘earth’, bhuvas (bhuvar) ‘atmosphere,” and svar ‘heaven.’

The devavids are, as says A, the followers of the Deuvata-
kanda, i.c., that part of the Veda (cf. Nighantu or Nirukta, VII)
which deals with devatas ‘deities.” They hold that karmaphala
‘consequence of action’ is given by Devatas, Agni, Indra and
Others, and not by God.

22
veda iti vedavido yajiia iti ca tadvidah |

bhokteti ca bhoktrvido bhojyam iti ca tadvidah 1

‘The knowers of the Vedas (imagine it) as the Vedas, the
knowers of yajiias ‘sacrifices’ as yajiias, the knowers of the bhokir
‘enjoyer’ as bhoktr, and those who know bhojya ‘enjoyable’ as
bhojya.’

According to A yajiavids are Baudhiay ana and othere,

The bhokirvids are the Sankhyas who maintain that atman is
only enjoyer (bhoktr) and not also doer (kartr). Or see BG, V.
29: bhoktaram yajfiatapasam; IX. 24: bhokta ca prabhur eva
ca; XIII. 22: bharta bhokta maheévarah. See also our text, I. 9.

In accordance with the same authority bhojyavids are the
cooks (siapakdras), for in their opinion food (bhojyam vastu) is
the principle. Cf. TU, lll. 2-1 : annam brahmeti vyajanat;
ChU, I. 3. 6: anne hidam sarvam sthitam.
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siksma iti siksmavidah sthiila iti ca tadvidah |

miirta iti mirtavido 'mirta iti ca tadvidah I

‘Those who know what sitksma ‘a subtle thing’ is (imagine
it) as siksma, those who know what sthila ‘a gross thing’ is as
sthila, those who know what miirta ‘an embodied thing’ is as
miirta, and those who know what amiirta ‘non-embodied’ is as
amairta.’

Siksmavids are those who hold that the dimension of atman
is like that of an atom (anu). Accordingly they would refer to all
the Vaisnava teachers, such as Ramianu ja, Nimbarka,
Madhva, and Vallabha. For the discussion see
BS, 1. 3. 19-32. See also MuU. Hl. | : siiksmac ca tat sitksma-
taram vibhati ; 9: eso ’nur atma cetasa veditavyah; MU, 1. 5 -
sa va esa sﬁkg;mo ’grﬁhyah.

Sthilavids refer to a class of Lokayatikas holding that the
gross body is atman.—A.

Mariavids are Agamikas, followers of Agamas (Saivas and
Vaisnavas'. miirtas  trisaladidhari maheévara¢ cakradidhari va
paramartho bhavati.—A. The following passage (BU, Il. 3. 1)
may here be cited: dve viva brahmano riipe miirtam caiva-
miurtam ca.

A says Amirtavids are Sinyavadins. But see the passage
quoted above from the BU.

24
kala iti kalavido disa iti ca tadvidal |
vada 1ti vadavido bhuvananiti tadvidah 1

‘Those who know kala ‘time’ (imagine it) as kala, those who

know dis-es ‘directions’ or ‘quarters’ as dis-es, those who know
12018,—5
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vidas ‘discussions’ as viadas, and those who know bhuvanas
‘worlds’ as bhuvanas.’

Kalavids are astronomers. Kala is the cause of all
existence. See AV, XIX. 53, 54; SU, 1. 2, VL. 1; SS with
Guparatna, pp. 10 ff.

The knowers of dié-cs, as says A, are svarodayavids, i.e.,
those who know good or bad omens by voices of birds, etc.,
holding that the dis-es are the highest reality.

Vadavids are, according to the same authority, those who
hold dhatuvada ‘alchemy’, mantravada ‘formulas of sacred texts,’
or ‘the science of magic,” and so on. Here vdida may, however,

refer to ‘discussion’ as in NS, I. 1.1, 2. I.

The knowers of bhuvanas are those who know the system
of the worlds {bhuvanakosa) and say that there are in all fourteen

of them. See ViP, XXXII-LX (Bhuvanavinyasa and

yotispracéra).

25

mana iti manovido buddhir iti ca tadvidah 1

cittam iti cittavido dharmadharmau ca tadvidah |

‘Those who know manas ‘mind’ (imagine it) as manas, those
who know buddhi ‘intellect’ as buddhi, those who know citta
‘thought’ or ‘consciousness’ as citta, and those who know dharma
‘duty’ and adharma ‘non-duty’ as dharma and adharma.’

A says that a particular section of the Lokayatikas who opine
that manas is the self (3tman) isreferred to by the word manovid,
and the knowers of buddhi are Buddhists who maintain
that the intellect is the self (atman). The knowers of
citta are evidently Yogicaras or Vijianavadins. The knowers

of dharma and adharma are the Mimamsists.
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26

pafcavimsaka ity eke sadviméa iti capare |

ekatrimsaka ity ahur ananta iti capare |

. . . ..

Some say it to be consisting of twenty-five, some consisting
of twenty-six, some consisting of thirty-one, while others to be
endless in number.’

Here pancavimsaka refers to the opinion of the Sankhyas,
accordingto whom there are twenty-five tattvas ‘principles,’ viz.,
I. praketi, 2. mahat, 3. ahankara, 4-8. five lanmatras, 9. manas,
10-14. five jranendriyas, 15-19. five karmendriyas, 20-24. five

mahabhitas, and 25. purusa.

By sadvimsa we are to understand the view of Pataijalas or
the followers of the Yoga system. Their tattvas are the same

as those of the Saikhyas enumerated above plus Tévara, the
twenty-sixth.

The word ckatriméaka refers to the view held by the
Pasupatas. There are, in fact, thirty-six tattvas, viz., |. $iva, 2.
$akti, 3 sadasiva, 4. $5vara, 5. vidya', 6. purusa, 7. maya, 8. kala,
9. niyati, 10. kala, 11. avidya®, 12. raga®, 13. praksti or avyakta,
14. mahat, 15. ahaikira, 16. manas, 17-21. five jaanendriyas,
22-26. five karmendriyas, 27-31. five tanmatras, and 32-36. five
bhitas."

As Nos. 8-12 are merely the manifestations (vibhatis) of
madya, as said by the commentator of the MM, p. 50, one may

I Nos. I-5 constitute the tattva called pati.

2 This is according to MM, p. 50; but TP, [l1. 8 clearly reads vidya and
the commentator explains it as asuddhavidya.

3 Nos. 6-12 constitute the tattva known as pasu.

4 Nos. 13-36 are included in the tattva named pasa. See MM, verses
13:25; TP. 11 5-11, 1. 4, 12.
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exclued these five, thus making the number thirty-one as

required in our text.

There is one point to be noted here. According to
TP, IV. 2, between avyakta and buddhi or mahat there
is an additional tattva called guna, but in MM it is not

mentioned.

27

loka llokavidah prahur asrama iti tadvidah |

stripumnapumsakam laingah paraparam athapare 1

‘Those who know lokas ‘people’ (imagine it) as lokas, those
who know déramas ‘stages of religious life’ as a$ramas, those
who know lingas ‘sexes’ as a male, a female, or a eunuch,
while others as para ‘higher’ and apara ‘lower’.’

The lokavids or laukikas are those who hold that
the pleasing of people (lokanuraiijana) is the real thing.—A.
See II. 21.

The @rarmavids are, assays A, D a k s a and others. Probably
they are the writers on religious laws (dharmasastrakaras).

Laingas are grammarians, as says A.

Here parapara refers to those who say that two Brahmans are

to be known, the higher and the lower. MU, VI. 1: dve

brahmani veditavye param caivaparam ca.—A.

28

ststir iti spstivido laya iti ca tadvidah |

sthitir iti sthitividah sarvam ceha tu sarvada I
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Those who know srsfi ‘creation’ (imagine it) as srsti, 1 those
who know laya ‘destruction’ as laya, and those who know

sthiti ‘continued existence’ as sthiti.> All (these imaginations)
are always here.’®

I Seel.7.

. 2 The knowers of srsti, laya and sthiti are, according to A, the Pauranikas
knowers of Puranas.’ ‘

3 It'(iha) refers to Atman.

29

yam bhavam daréayed yasya tam bhavam sa tu pasyati |

tam cavati sa bhitvasau tadgrahah samupaiti tam I

‘Whatever thing is presented to him, he sees it; that (atman)
becomes it (i.c., the thing presented), and satisfies him. And
the strong attachment to it (i.c., to the idea that herein lies the
truth) takes possession of him.’

30
etair eso ‘prthagbhavaih prthag eveti laksitah |
evam yo veda tattvena kalpayet so ’viéankital

‘Verily it (atman) is considered different through these things
that are not different from it. One who knows it in fact may
imagine without any hesitation.’

When one sees a piece of rope as a snake, in fact, there is
no difference between these two things, for the snake is nothing
but the piece of rope which simply appears as a snake. Thus
there is only the piece of rope and not the snake which is merely
imposed thereon. In the same way there is only atman, all
things other than that being mere imagined.
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The imagination referredto ind of the karika is with
reference to the practical view of the things. There is no harn
to the man in doing so when he knows the truth.

31
svapnamaye yatha diste gandharvanagaram yatha |
tatha viévam idam drstam vedantesu vicaksanaih I

‘As dream and illusion are seen, and as is the town of
Gandharvas, so is seen all this universe by those who arec well-

versed in the Vedantas.’

The word gandharvanagara ‘an imaginary town in the
sky” ' is not pre-Buddhist and is frequently used in Buddhist
works. The thought, too, of the kariki has often found
expression in them. For instance, SR, IX (p. 29) :

yathaiva gandharvapuram maricika,
yatharva maya supinam yathaiva !
svabhavaéiinya tu nimittabhavana

tathopaman janatha sarvadharman 1
See MV, p. 178 ; MK, XVII. 33 :
gandharvanagarakara maricisvapnasannibhih |
LA, X. ,144 {p.283) :

gandharvanagarasvapnamayanirmanasadéah !

Op. cit. 875 (p. 374) :
méyésvapnanibhé bhava gandharvanagaropaméb !

maricyudakacandrabhih svavikalpam vibhavayet o

1 Tissendar writes in his Popular Scientific Recreations: The mirage
or Fata Morgana is a very curious but sufficiently common phenomenon and in
the Asiatic and African plains it is frequently observed. * * * The Fata
Morgana and the inverted images of ships at sea are not uncommon on
European coasts. Between Sicily and Italy, this effect is seen in the Sea of
Riggio with fine effect. Palaces, towers, fertile plains with cattle grazing on
them are seen with many other terrestrial objects upon the Sea.—The Palaces

of Fairy Morgana, p. 649.

11. 31.32] AGAMASASTRA 39
See slso 279, 291 (pp. 301, 303).

. In showing the Buddhist view Sank a1 a quotes the follow-
ing in his commentary on BS. 1I. 2, 28 :
svapnamayamaricyudakagandharvanagaridipratyaya vinajva
bahyenarthena grahyagrahakakara bhavanti.
The author says in the kariki that this view is of the
Vedantins. Saikara follows it, but Riman uja with

others is of the opposite opinion saying (B.S., 1. 1. 1) : jagad
api paramarthikam eva jiayate. ‘

The following two karikas show the conclusion :

32

na nirodho na cotpattir na baddho na ca sadhakah |
na mumuksur na vai mukta ity esa paramarthata |

There is no disappearance,' nor origination

bond ; no one in
ondage, no one who works for success

on - wh ; no one who is
cesirous of emancipation. no one who is emancipated.--This is
the highest truth.’

This ‘is what is the essence of Mahayana Buddhism. For
t};e ;\/lyordmg of na nirodho na cotpattih cf. the opening karika
:lso BdA,g laxr.]ltgon:a s MK, p. 3: anirodham anutpadam. See

evam ca na nirodho 'sti na ca bhivo 'sti sarvads |
ajatam aniruddham ca tasmat sarvam idam jagat |l

LA, p. 191: aniruddha anutpanna ca bhagavata “sarva-
dharmai desyante. '

See also LA, I1. I, X I.

utpadabhangarahito lokah khapuspasannibhal |

! Lit. *suppressicn.’
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For bandha and moksa compare the following: C$, 179:

kasyacit kenacit sirdham bandho nama na vidyate |
parena saha bandhasya viprayogo na yujyate Il

LA, 79b:
nitra kascin mahamate badhyate na ca mucyate.
Op. cit. X. 275:

na mokso na ca bandhanam |

See also the Aryaratnakita quoted in MV, pp. 49, 339 and
the Chapter called Bandhanamoksapariksa of MK with MV,
XVI from which we quote the following (5):

atraha. yady api tvaya samsaranirvane pratisiddhe tathapi
bandhamoksau vidyete. na cavidyaminasya bhavasvabhavasya
bandhamoksau sambhavatah. tasmad bandhamoksasadbhavad
vidyata eva bhévéhém svabhava iti. ucyate. syad bhavanam
svabhavo yadi bandhamoksav eva syatim. na tu sta ity aha—

na badhyante na mucyanta udayavyayadharminah |

Aryaratnakita in MV, p. 49
athayusman subhiitis tan bhiksin etad avocat kutrayusmanto
gatah kuto vagatah. te 'vocan. na kvacid gamaniya na kutas-
cid agamaniya bhadanta subhite bhagavata dharmo desitah.
dha. ko namayusmatam ¢asta. shubh. yo notpanno na parinir-
vasyati. 3ha. katham yusmabhir dharmah érutah. shuh. na
bandhanéya na mokgéya.
CY. Sankhyakarika, 62 :
tasman na badhyate napi mucyate nipi samsarati kascit |
samsarati badhyate mucyate ca nanasrays prakptih Il -

We read in the MSA, VI. 2 (p. 22):

na san na cisan na tathi na canyatha
na jayate vyeti na cavahiyate | ‘
na vardhate nipi visudhyate punar
vidudhyate tat paramarthalaksapam |l
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The present kanka is widely guoted in minon Upanisads and
other religious and philosophical works of the country sometimes
with slight variations. For instance, see Avadhitopanisad, 8;
Atmopanisad, 31 ; Tripuratapanyupanisad, V. 10: Brahmabinda-
panisad, 10.

The reason for what is said above is advanced in the follow.
ing karika:

33

bhavair asadbhir evayam advayena ca kalpitah |

bhava apy advayenaiva tasmad advayata $iva |

‘It is (atman) imagined in the form of things which are
really non-existent through that which is non-dual, and the things
(themselves), too, are imagined through what is non-dual.
Therefore non-duality is blissful.’

The word advaya ‘non-dual’ means ‘one free from both the
perceiver and perceptible (grahyagrahakarahita).’

The imagination of stman as different things, such as prana,
etc., which have no existence, is through the advaya. For
the imagination mainly depends on it, just like the imagination
of a snake on a piece of rope; no imagination of a snake is
possible, if there is no rope. Similarly things are imagined
through the advaya, itman. It is the advaya through which
there are both the imaginations, the imagination of atman as
different things, and the mmagination of the things themselves.
Thus advayata ‘the state of non-duality’ being real is blissful.

34

nanyabhavena nanedam na svenapi kathaficana |

na prthan naprthak kifcid iti tattvavido viduh 1

‘It (the world) is not manifold either through its own nature
1201 B.—6
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or through that of another; there is not either the different
or the non-different—the knowers of truth know this.’

Here in the beginning of a I should like to propose to read
nanyabhivena, as | have done, for natmabhavena accepted by
all, though the former is not supported by any edition or MS.
known to me. My reason is this: The words atmabhavena (a)
and svena (b) are in fact, one and the same in sense; they do
not convey any difference in their meanings which is evidently
required here. 1 am afraid, $’s explanation' can hardly be
accepted being unwarranted and far-fetched, as it seems to me.
Here atmabhavena appears to be inexplicable.

Having modiffed the reading as above, I think the words
anyabhava and sva are actually the same as parabhdva ‘nature
of other’ and svabhava ‘nature of one’s own’ respectively, as
thoroughly attacked, discussed, and finally refuted in MK and
MV, XV (svabhavapariksa), pp- 259 . Cf. Nagarjuna's
pratityasamutpada which is (MV, p. 3) anekartham ananartham.
Candrakirti comments: ekaé casav artha$ caikartho ’bhin-
narthah. na prthag ity arthab, nanartho bhinnarthah. prthag ity
arthah. See MK, X. 16:

stmana¢ ca satattvam ye bhavanam ca prthak prthak !
nirdi¢anti na tan manye ¢asanasyarthakovidan

See our text 1V. 91 with notes.

1 stmabhavena paramérlhasvatﬁpsqa, svena prﬁxjﬁdyﬁlmanﬁ.

35

vitaragabhayakrodhair munibhir vedaparagaih |

nirvikalpo hy ayam drstah prapaficopaamo "dvayah I

“This cessation of the expansion of the universe, devoid of
duality and imagination, is seen by the sages who have reached
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the other shore of the (ocean of the) Vedas and are free from
attachment, fear and anger.’

Thfz word prapaiicopasama is nowhere found in the pre-
Bl.lddl'llst Br'ahmanic works. It is inet with only in later and
gllf]nog éJpanwads (NPU, 4. }; NUU, 1; RUU, 2; for prapaiica see

» 6.6; KIU, 17), including the MaU, 7. th i ch
pefo iR doubl aU, /, the existence of which

The word prapaiica of prapaiicopasama is from pra- ' pac
or vV paiic ‘to spread out, make clear, or evident.’ With this
is c.onnected Vpajpaij from which paiijika ‘a commentary.’
Riajasekhara writes in his Kavyarnimamsa, GOS, 1916 p 5
visamapadabhaiijika paijika; and we read in He macan c’l r‘a ’s.
Abhidh&nacint&mar]i, 1. 168, 170: niruktam padabhaijanam
paiijika padabharjika. From this it appears .tl'lat paiijika is from'
bhafijika (from + bhaij; cf. vibhanga from this root in the
sense of ‘thorough explanation’ used in Buddhist Sanskrit and
Pali works). But philologically it can hardly be supported.

' Let it be as it may, the meaning of prapafica used frequently
‘m subsequent Vedantic works is, according to that system
expansion of the universe’ or the ‘visible world’ (prapaiicyata it;'
prapaicah). But in accordance with the Buddhists jt means
‘verbal designation,” ‘expression,” ‘word’ (prapaicyate ’n;na
or prapancayatiti prapaiicah). Thus anything that is expressed
by a word or the word itself is prapaiica according to the
Buddhists. (See The Conception of Buddhist Nirvana, pp. 48
91.156,209.) Candrakirtti writesin his MV, p. 373

prapafico hi vak prapaficayaty arthan iti krtva. prapaicair
aprapaicitam (MK, XVIII. 9) vagbhir avyakrtam ity arthah.

These words (vac) are naturally various as said in the same
work, p. 350. See the passage quoted in our text, 1. 17.

p.rapaﬁco/aas'ama which is the same as prapaiicoparama (MV
p- 1) and prapaicavilaya (discussed by S in his commentar'
on BS, IIl. 2. 21) is moksa of the Vedantists belonging to th:
school of Gaudapada followed by S. and nirvana of the
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Madhyamikas, and the object in view of Nagarjuna in
writing his MK as said in MV, p. 4. sarvaprapaificopaiama-
éivalaksanam nirvanam $astrasya prayojanam nirdistam. He
himself says (MV, p. 11):
anirodham anutpadam anucchedam agasvatam |
anekartham ananartham anagamam anirgamam |
yah pratityasamutpédam prapaficopasamam divam |
dedayamasa sambuddhas tam vande vadatam varam Il
For a fuller explanation of prapaiicopasama (and $iva,
MsU, 7) from the Buddhist point of view see MK, XXV. 24
with MV, p. 538:
sarvopalambhopa¢amabh prapaficopasamah sivah !
iha hi sarvesim prapaficinam nimittanim ya upasamo "pravrttis
tan nirvapam. sa eva copatamah. prakityaivopasantatvac
vacam apravrtter va prapaficopasamas cittasyapravrtya
éivah. kleéaprahanena va prapaficopasamo  niravasesavasana-
prahanena éivah. jieyanupalabdhya va prapaiicopaéamo jiiana-

chivah.

nupalabdhya éivah.
LA, X. 230 (p. 295):

sarvaprapaficopasamad bhranto nabhipravartate
prajia yavad vikalpante bhrantis tavat pravartate I

For nirvikalpa see MV, p. 374:

nirvikalpam hi tat (referring to tattva, MK, XVIIL. 9). vikalpaé
cittapracarah. tadrahitatvat tattvam nirvikalpam. yathoktam
sitre. paramarthasatyam katamat. yatra jianasyapracarah kah
punarvado "ksaranam iti. evam nirvikalpam.

It is to be noted that it is vikalpa from which spring up raga,
dvesa, moha, etc.

The word vedapdraga in the text may be taken here as
vedapara-ga and not veda-paraga as above meaning ‘one

conversant with Vedanta (Veda-para).” Cf. vedantesu vicaksanaih

(11. 31).
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36

tasmad evam viditvainam advaite yojayet smrtim |

advaitam samanupripya jadaval lokam acaret I

[herefore having thus known it (i.c., prapaicopasama)
one should fix one's memory on non-duality, and having realized
non-duality should behave as a fool among people.’

‘ [he word smrti, Pali sati, means one of the five balas
strengths or powers,” or one of the seven requisites for attaining
supreme knowledge (bodhyangas, Pali bojjhangas). See DS
LXVIl, XLIX; MVT2. §§ 38, 39, Cf. ChU, VII. 26. 7t
aharasuddhau sattvasuddhih. sattvasuddhau dhruva sinrtih. smrti:
larnbhe sarvagranthinim  vipramoksah. Here S. éxpla{ns
dh'ruvc‘l smrti as continuous absence of forgetting (avicchinna
avismarana). This is nothing but dhyina ‘meditation.’
R.émﬁnuja in his commentary on BS, [.1.] (ed. Nar a-
simhacarya, Ananda Press, 1909, pp. 9f.), supports it ;
and Vacaspatimiéra, YS, I. 20, expressly says tha;
smyti is steady and undisturbed meditation (smrtir dhyanam
anakulam aviksiptam). The word smrti in the 1:;resent karika
should be taken in this sense.

Ford see S on BS, Ili. 4. 50, where he says : ‘Let him be
frf:e from guile, pride and so on, not manifesting himself by a
display of knowledge, learning and virtuousness, just as a
child whose sensual powers have not yet developed' themselves
does not strive to make a display of himself before other;
(SBE).” He quotes here the following from a work (smyti) :

giidhadharmasrito vidvan ajiatacaritam caret |
andhavaj jadavac capi mikavac ca mahim caret

See Jabala Up, 6 ; Asrama Up, 4 ; Minor Upanisads, Adyar
Library, 1921, Vol. I, pp. 154, 161, 184,
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37

nistutir nirnamaskaro nihsvadhakara eva ca |

calacalaniketa¢ ca yatir yadrcchiko bhavet i

‘Giving no praise, paying no homage, nor pronouncing
svadha, with an unfixed home and acting at random, one should

become an ascetic.’

The word svadha (originally svadhd ‘self-position,” ‘self-
power,” ‘inherent power’) is a Vedic exclamation mostly used
in offering food to pitrs ‘deceased ancestors.” It also means the
food for pitrs. In this case svadhakira would mean ‘offering
food to pitrs.’

Calacalaniketa is, in fact, aniketa of BG, XII. 9, and anilaya
of BA, VIIl. 29, 88, both meaning ‘homeless.” Cf. apirva iva
sarvatra in BA, VIIl. 16 ; anagara ‘homeless’ or ‘a homeless
wanderer’ in Buddhist literature, and in Jaina works (Aupa-

patikasitra, ed. Leumann, 1883, §§. 27, 57, etc.).

Here calicala in the compound calicalaniketa is taken by
S as two words cala- and -acala-, and consequently he has
fallen into a great confusion in explaining it. The fact is that
calicala is one word meaning caficala ‘intensely moving’ i.e.,
‘absolutely not fixed.” See the Vartika, 6 (‘caricali®’) in the
Mahabhasya on Panini, VI 1. 12. For example, the following
may be quoted : Sisupalavadha, XVII. 53 : calacalair anupadam
shatah khuraih ; Kiratarjuniya, XI. 30 : janmino ’sya sthitim
vidyal laksmim iva calacalam; Capakyanitidarpana (Bombay,
1867), V. 20 : calicale ca samsire dharma eko hi niécalah.

The word yadrcchika does not imply absolutely unrestrained
movements, for that is impossible for such a man. See S on
BS, 1ll. 4. 28-31, 47-50. Mark the significance of the word

yati lit. ‘one who strives to restrain one’s passions.” The
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following occurs in the NPU in the Minor Upanisads, Adyar,
Vol. I, pp. 147, 153 :

nirdvandvo nirnamaskiaro nihsvadhakara eva ca.

kasyapi vandanam akrtva na-namaskaro na-svahakaro na-
svadhakiaro na-nindastutir yéd_rcchiko bhavet.

38
tattvam adhyatmikam drstva tattvam drstva tu bahyatah |
tattvibhiitas tadaramas tattvad apracyuto bhavet 1

iti gaudapadiya agamasgastre vaitathakhyam
dvitiyam prakaranam samaptam.

‘Having realised the truth inward, having also realised
the truth outward, one becomes the truth (itself), delighting
therein and being such one should be unmoved from it.

Here ends in the Agamasastra of Gaudapada
Book Two called Unreality.’

The tattva referred to in the karika is nothing but prapaiico-
pasama (1. 35) and this is for Vedantists moksa and for
Buddhists nirvana = pratityasamutpada= $inya.

The words adhyatmika and bahya are two opposite terms
and can respectively be translated by ‘subjective’ and
‘objective’, or in some cases by ‘inward’ and ‘outward’ respec-
tively, atman meaning ‘body’ and, according to those who
believe in the existence of a separate soul, ‘soul’ as well.
Here bahyatah is an adverb, and so adhyatmika, too, may
be taken as such. Or both of them are to be construed as
adjectives.

For the thought and wording of the karika see the following
couplet quoted as a speech of Bhagavat in MV, p. 348
(Poussin JRAS, 1910, p. 137) :

$inyamn adhyitmikam padya pasya $iinyam bahirgatam |

na vidyate so 'pi kaicid yo bhavayati $inyatam 1




BOOK 111
1

upasanaérito dharmo jate brahmani vartate |

prag utpatter' ajam sarvam tenasau krpanah smrtah 1

‘The dharma ‘duty’ relating to upasana ‘worship’ arises
when Brahman is born, but before birth all is unborn; therefore,
that (dharma) is regarded as miserable.’

S takes dharma to signify a worshipper (upasaka,
sidhdka). A simply follows him explaining: dehasya dharanad
dharmo jivah.

Upasana depends upon the duality of an upasaka ‘wor-
shipper’ and an upasya ‘one to be worshipped.” This duality
also in its turn is possible only when that one Brahman is jata
‘born’, i.c., manifests himself in the form of this universe. His
jati or prajati ‘birth’ or* growing forth” or bahubhdva ‘becoming
many’ is often found in the Upanisads : TU, Il. 6: so ’kamayata
bahu syam prajayeya; ChU, VI. 2.1-3: tad aiksata bahu syam
prajayeya, 3.23: seyam devataiksata hantaham imas tisro devata
anena jivenatmananupravisya namaripe vyakaravani. See BS
with S, I. 1. 2, 5.

Upasana literally means ‘sitting near,” i.e., ‘sitting near
one who is to be worshipped.” In fact, upasana, as S explains
it, is a continuous course of thought (i.e., meditation), not
disturbed by any other dissimilar thought upon an object
supported by the scripture. So says S in his Introduction to
ChU, I. |. I: upasanam tu yathaéistrasamarthitam  kificid
slambanam upadaya tasmin samanacittavittisantanakaranam tad-
vilaksanapratyayanantaritam. See his Com. PU, 5, and BS,

1 This phrase, prag uipaitch, is used not less than eight times by S
in his comm. on the ChU, VI. 2. 1.
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2

ato vakgyémy akérpar)yam ajati samatam gatam |

yatha na jayate kificij jayamanam samantatah |

‘I'shall, therefore, so speak of that state of non-miserableness
in which there is no origination (jati), and which (on that
account) is the same throughout, asto show that the things
which are (apparently) being born on all sides are none of
them born at all.’

The highest truth (paramartha), according to our author and
the Madhyamikas as well, is that there is nothing that comes into
being (jayate, 1ll. 48). This ajati or anutpida (so frequently
used in Buddhist texts) ‘non-origination’ is the main subject
which the author takes up and discusses throughout the remain-
ing portion of his book. See II. 32; III. 20, 38, 48; IV. 5,71.
The word ajiti occurs nine times in the work: Il 2, 38;

IV. 4,5, 19, 21, 29, 42, 43.

The sameness (samatim gata, samata, simya) of things is
owing to their common quality of non-origination (ajati). The
following is from the Aryasatyadvayavatara quoted in MV,
p- 374: paramarthatah sarvadharmanutpadasamataya paramar-
thatah sarvadharmatyantajatisamataya paramarthatah samah
sarvadharmah. tat kasmad dhetoh. paramarthato nirvana-
(nana)karana hi devaputra sarvadharma atyantanirutpadatam
upadaya. tad yathapi nama devaputra yac ca mrdbhijanasya-
bhyantaram akasam yac ca ratnabhajanasyabhyantaram akasam
aka¢adhatur evaisah. tat paramirthato na kificin nanakaranam.
evam eva devaputra yab [sam]kles’a[h sa] paramarthato ’tyanté-
nutpadata. yad api vyavadanam tad api paramarthato ’tyanti-
nutpadata. samsaro ’pi paramarthato ’tyantanutpadati. yavan
nirvanam api paramarthato ’tyantanutpadata. natra paramarthato
nanakaranam. tat kasmad dhetoh. paramarthato "tyantan-

utpadatvat sarvadharmapam. See SP, 1V. 83 (p. 143):
1201B—7
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sarvadharman samaii $inyan nirnanakaranatmakan 1
na caitan preksate napi kificid dharmam vipasyati 1
sarvadharméh samah sarve samah samasamih sada !
evam jiiatva vijanati nirvanam amrtam $ivam |

For b of the karika see IlI. 38a; IV. 93¢c-d, 954, 100b.

In the first karika of this chapter mention of origination (jati)
of Brahman is made. Non-origination ({ajati) is, however, said
in the second, and the author promises here to explain it. Now
from the following karika he proceeds to do so showing the

real sense of origination and non-origination:

3
atma hy akasavaj jivair ghatakasair ivoditah |
ghatadivac ca sanghatair jatav etan nidarsanam |

‘Atman has sprungup in the forms of Jivas ‘individual selves,’
just like the springing up of the dkasa' ‘space’ in the form of
ghalakasas ‘spaces occupied by jars,” the conglomerations (of
different limbs, organs of sense, etc.) being like jars and others.
This is the illustration of origination.’ .

It is with ghatlas that ghatdkasas are formed from the
mahakdsa., In the same way, it is with the conglomerations
that Atman is born in the form of Jivas.

On the origination of Atman see BU, II. 1. 20; MuU, 1. 1.1;
MnU, 1.4; BS, II. 3.17 with §’s Com.

It is evident from the karika that the origination in both of
the cases is not real, but imaginary.

See TJ, VIII. 10, and cf. :

ghatasamvrtam ikasam niyamane ghate yatha |
ghato niyeta nakasam tatha jivo nabhopamah 1

TTU, V. 3.

1 This is generally called mahakasa in Vedantic and other works
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This is further explained in the following karika :
4
ghatadisu pralinesu ghatakasadayo yatha |
akaée sampraliyante tadvaj jiva ihatmani I

‘As the jars, etc.. being destroyed the spaces of jars, etc.,
are completely merged into space, so are (completely merged)
the Jivas into Atinan.’

This karika is quoted by Santiraksita in his commen-
tary on MAK, 93, and it runs as follows in its Tibetan version:

bum.pa.la. sogs. shig.! pa.ni!

[bum. pahi. nam. mkhah.la.sogs. pa 1]
ji.Itar. nam.mkhah.hdu.hgyur. ba
de.bshin. srog.kyai. nes.pa.yin 1

The second line of the verse is left out in Tib., and is
reconstructed from Sanskrit by Wallesser: Der dlter Vedanta,

p. 20.

! Read bshig for shig.

The following karika meets the objection that the Atman that
springs up as different Jivas being one, if one jiva feels happi-
ness or suffers pain. all the Jivas should have the same state of
mind. But in fact it is not so :

5
yathaikasmin ghatakase rajodhimadibhir yute |
na sarve samprayujyante tadvaj jivah sukhadibhih
‘As one ghalakasa ‘space occupied by a jar’ being connect-

ed with dust, smoke, etc., not all (ghatakasas) are connected
with them, so are the jivas with reference to happiness. etc.
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The karika is quoted by Bhavya in his MHK, VIII. 13, the
Tibetan version being as follows:
ji.ltar.bum.pahi.nam.mkhah.gcig
rdul.dan.du.bas.bsgribs.pa.na |
thams.cad.de.bshin.ma.yin.ltar |
bde.sogs.de.bshin.bdag.la.min #

Literally reconstructed it would read in Sanskrit :
yathaikasmin ghatakage rajodhimaih [sam]avrte !
na bhavanti tatha sarve na sukhadi tathatmani u
The present karika is quoted with the reading na ca sarve
prayujyante for ¢ and is attributed to the ViP by Vijiana-
bhiksu in his comm. on the SaS, |. 152; but it is not to be
found there. See S’s comm. on the VSN, p. 16.

) 6
riipakaryasamakhya$ ca bhidyante tatra tatra vai |
akasasya na bhedo 'sti tadvaj jivesu nirnayah I

‘Indeed forms, functions and names differ here and there,
but there is no difference of the space ; similar is the conclusion
with regard to jivas.’

There are different things, earthen pots, cloths, etc., their
forms, functions, and names all differing from one another, yet
the akasa mtercepted by them is in itself not different in fact. In
the same way though jivas corresponding to ghatakasas, etc., are
different, Atman correspnnding to akd$a or mahakasa, etc., is

not different.
Cf. TJ, VIIL. 12 :

ji.ltar.bum.sogs.tha.dad kyan !
sa.la.tha.dad.hgah.yai.med |
de.bshin.lus.ni.tha.dad .kyan |
bdag.la.tha.dad.hgah.yan.med 1
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It may thus be translated into Sanskrit:

bhinnesv api ghatadyesu mrdi bhedo na kaécana 1

tatha dehesu bhinnesu na kaécid bheda atmani 1

7
nakasasya ghatakaso vikaravayavau yatha |

naivatmanah sada jivo vikaravayavau tatha I

‘As  the ghatikasa is neither a transformation, nor a

part of the akasa, so is always a Jiva neither a transformation,
nor a limb of Atman.’

8

yatha bhavati balanam gaganam malinam malaihl

tatha bhavaty abuddhanam atmapi malino malaih

‘As the sky appears to be soiled with dirt! to the ignorant,
so appears Atman, too, with impurities, to those who are not
enlightened.’

Foraand bsee SonBS, I. I. | : skate balas talamalinatady
adhyasyanti.

This karika is quoted by Santirak sita, loc. cit. The
Tib. version is as follows :
ji. Itar.byis.pa.rnams.la. ni1
nam.mkhah.dri.mas. dri.can. hgyur 1
de.bshin. mi. mkhas.rnams.la.yan |
bdag.ni. dri.mas.dri.can. hgyur 1

' Such as dust, smoke, etc., See III. 5: rajodhiamadibhih.



54 AGAMASASTRA (1. 9-11
9

marane sambhave caiva gatyagamanayor api |
=1,=Z =y \
sthitah' sarvasariresu akagenavilaksanah !

In death and in birth, in moving forward and backward,

(Atman) in all bodies exists just like the space. L
4 In the origination and destruction of the ghatakaia the

ahakaéais not affected. So is the case with Atman in regard

m . .

to death, birth, etc., which are connected only with the bod}_es.

See ChU. VI 1L 3: jivapetam vava kiledam mriyate na jivo
e . L

mriyate.

1 This is found in only one MS., the reading which is generally known is

sthitau ‘in standing.’

10
sanghatah svapnavat sarve atmamayavisarjitah |
adhikye sarvasamye va nopapattir hi vidyate |

‘All conglomerations (of limbs, etc.) are like .dream l'ael.r:g
projected by the illusion of Atman. ' As regards t,helr superiority
or the equality of all of them there is no ground: _ .

The sanghatas, i.c., the bodies, having which the A:tr_m:n 1s
born in the form of Jivas, are like the g.halas of gh(?tak:sas.
These sanghatas have, however, no real existence, nor is there,

therefore, any ground for thinking of their superiority or equality

among them.

In discussing what Jiva 1s the author says further:

11

rasadayo hi ye ko$a vyakhyatas taittiriyake |

tesam atma paro jivah sa-yatha' samprakasitah I

isti of food)
“The seaths such as consisting of the essence (
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are described in the Taittiriyaka, i.e., Taittiriya Upanisad (I1.
[-6), the supreme soul of them is Jiva, as it is made there clear.’

‘There are five kosas ‘seaths,” viz., annarasamaya or
simply annamaya, prina®, mano®, vijaina®, and dnanda’, i.c.,
consisting of the essence of food, breath, mind, understanding,
and bliss respectively. These are explained in the TU, I, 2 f.
According to the five divisions of kosas Atman is also divided
into five and are called after them, the last of them i.c.,
anandamaya, or in accordance with a different authority (see
BS, 1. 1. 12-19), the one on which rests the last of them is real
Atman. This is referred to in the present karika by para atman.
And the author says that this is Jiva.

! With some MSS. I read sa-yatha for kham yatha accepted hy $ and found
in other MSS. In favour of the second reading compare d of the next
karika, which is in fact identical. The word sayatha, Pali seyyatha, in the
sense of tad yatha, is often used in Brahmanas and Upanisads. See PU, V. 7,
VI 5; MuU,I1l.2.8;$8B,1.2.5.24; 7. 3. 2; BU, II. 1. 20. Cf. in this
connexion sa-yadi (=tad yadi), PU, V. |, and Pali sa-ce for sa-cet (see p:
72, 1.2) in the same sense (Skt. tac cet).

12

dvayor dvayor madhujfiane param brahma prakasitam |
prthivyam udare caiva yathakasah prakaitah 1

“In the madhuvidya (i.c., the Madhubrahmana section of the
BU, I1.5) in each of the pairs, (such as) the earth and the
inside (of the body), the supreme Brahman is made manifest,
as is made manifest the sky (Ill. 3 f.).

BU, II. 5, is called Madhubrihmana owing to the fact of
its dealing with a particular Brahmavidya which is named
madhuvidya or madhujiana (as in our text) on account of
the frequent use of the word madhu which is very important
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in this connexion. Here there are some pairs of th.ings, sut:.h
as the earth and all beings (prthivi and sarvani bh-&t&m), and (;n
these pairs it is shown that the person outside t}‘le b? }l/
in the earth, etc., and the person inside the body are identica
with Atman, Brahman. Let the following passage be quoted
here (BU, 11. 5. 1): |

iyam prthivi sarvesam madhv asyal pgthivy’ai sarvani bhiitani
madhu. ya¢ cayam asyam prthivyam tejomayo mrtamayah pl'Jm§o
yaé cayam adhyatmam $ariras tejomayo 'mrtamayah puruso ‘yam
eva sa yo 'yam atmedam amrtam idam brahmedam sarvam. .

“This earth is the honey (madhu, the effect) ?f all.bemg?,
and all beings are the honey of this earth. !_,lke“"lse tlus]
bright immortal person in this earth, and the bngh‘tdl 1m‘m(;>rtz::l
person incorporated in the body (both are madhu). He m“?e
is the same as the self, that immortal, that Brahman, that A

1 Ty. Max Miiller, SBE.

13

jivatmanor ananyatvam abhedena prasasyate |

nanatvam nindyate yac ca tad evam hi samafjasam *

‘That the identity without any distinction of Jiva an.c]
Atman is praised, and that their distinction is censured, this
becomes reasonable only on this hypothesis.’

As regards the identity of Jiva and Atman ‘see ChU, VI. 8.7
(tat tvam asi); BU, L. 4. 10 (aham brahmésml),. I1. 5. 19 (ayam
stm3 brahma); MuU, lIl. 2. 9 (sa yo ha vai t.at paramam
brahma veda brahmaiva bhavati). As for the difference see
BU, I. 4. 2 (dvitiyad vai bhayam bhavati), V. 4, |9,l KU
IV. 10, 11 (mityoh sa mrtyum apnoti ya iha naneva padyati);
TU 1. 7 (yadahy evaisa etasminnu daram antaram kurute
atha tasya bhayam bhavati).
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14

Jivatmanoh prthaktvam yat prag utpatteh prakirttitam 1

bhavisyadvrttya gaunam tan mukhyatvam na hi yujyate I

‘The difference of Jiva and Atman before creation, which
is declared (in texts!), is attributive with reference to the future
state; its primary sense is certainly not reasonable.’

Itis only after creation that there is a distinction between
Atman and Jiva, but before it there is no distinction
whatsoever. When there is no production of ghata ‘jar,” and
consequently no ghatakdsa, there is no distinction between
mahakasa and ghatikasa. Yet, one sometimes speaks of that
distinction at that time, simply anticipating what is going
to happen in the near future, that is, thinking of the imminent
production of the ghata.

In his explanation of the karika $ gives an apt example.
He says that it is like the use of the following sentence
which is very common: odanam pacatii The word odana
means ‘cooked or boiled rice.” Therefore literally the sentence
means ‘one cooks cooked rice.” But the rice which was already
cooked or boiled does not require to be cooked again. Yet,
the people say, ‘He cooks cooked rice.’ Clearly here this use
is attributive and has reference to the future state of the
unboiled rice. The people assume the future state as present.
So is here the statement of difference of Atman and Jiva.

S says that in passages of the Upanisads about evolution
and dissolution it is the unity of Atman and Jiva, which is
sought to be established. This unity will be demonstrated
in the text. First there is shown difference and then unity
which is the conclusion. It is, therefore, in view of this future

' SuchasRV. X. 121.1:

sa dadhara prthivim dyam utemanm |

kasmai devaya havisa vidhemal||

1201B—8
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sense or state that the difference is stated. Thus it is only
in its secondary, and not in its primary sense.

The author wanted (Ill. 2) to show that there is no origina-
tion (jati), nor is there anything that comes into being (jayate).
Having done so to some extent he now meets, in the next karika,
the objection that may be raised against this view, showing
thereby also that there is, in fact, no distinction between Atman

and ]iva H

15

millohavisphulingadyaih srstir ya coditanyatha |

upayah so 'vataraya nasti bhedah kathaficana |

“The creation which is urged in different manners with the
etc., is only ameans for an

illustrations of earth, metal, sparks,
introduction {to the truthj. There is in no way any distinction
(between Atman and Jiva).’

For details see IV. 42.

For the creation referred to see ChU, VI. 1. 4.5; BU, 1l
1.20, V1. 2. 14 ; MuU, 1L 1-1; MU, VI. 26.

As to how that creation and consequently the distinction
between Atman and Jiva, though unreal, are a means for

introducing one to truth is explained in the next karika :

16
aéramas trividha hinamadhyamotkrstadrstayah |
upésanopadisteyam tadartham anukampaya |l

‘There are three spiritual stages, viz., of lower vision, of
middle vision, and of higher vision ; and this updsana ‘worship’
is laid down for them out of kindness.’

In fact there is no distinction between Atman and Jiva,
yet some distinction is attiibuted there, only to help people
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in realizing the truth by prescribing different upasanas according
to their respective powers of vision. See III. I.

‘ I'he word asrama in the text is explained by $ as @ramin
‘one with asrama or religious state of life,” i.e., adhikrta
an entitled one.” In all probability the original word was
déraya ‘a recipient, a person or thing in which any quality
or article is inherent or retained or received,’ i.e., an adhikarin
or adhikrta ‘an entitled one.” See the use of the word in the

following line from MSA, XVI. 69 :

nikrstamadhyottamaviryam anyad
yanatraye yuktajanﬁs’rayerja !
atra asrayabhedena viryabhedo nirdistah.

The author now mentions the opinions of the dualists, such
as the Vaisesikas, the Sankhyas, etc., and shows that the decision
arrived at by him, i.e., non-distinction (abheda), does not
conflict with the views held by them :

17

svasiddhantavyavasthasu dvaitino niécita drdham 1

parasparam virudhyante tair ayam na virudhyate 1

The dualists are firmly fixed in their own distinctive
conclusions and contend with one another, but this (our view)
does not conflict with them.’

18

advaitam paramartho hi dvaitam tadbheda ucyate |

tesam ubhayatha dvaitam tenayam na virudhyate 1

‘The supreme reality is non-duality, and duality is said



60 AGAMASASTRA [111. 1920

to be of it a particular state or effect of it," while according to
them (i.e., dualists) there is duality in both ways.”? Therefore
it does not conflict.’

So far as mere duality is concerned, it is not that we do
not admit it at all, as you do; we do accept it. Hence there
is no conflict. Between cause and effect there is, in fact, no
difference (karyakaranayor abhedah), the effect being merely
a particular state of its cause. So there is no independent exis-
tence of the effect apart from that of its cause. In the same way
duality is a particular state or effect of non-duality, being an
illusion (II. 10). The only difference between us is that
according to you duality is in both ways, in reality and also in
appearance, while we say that though there is duality, no

doubt, it is not in reality, it exists only in appearance.

See next karika.

1 Cf. bheda with bhidyate in the following karika.

? §. paramarthataé caparamarthatas ca ‘in reality and not in reality,’

19
mayaya bhidyate hy etan nanyathajam kathaficana |
tattvato bhidyamane hi martyatam amrtam vrajet I

‘It (advaita) becomes different only through illusion, as the
unborn {aja) can in no other way become different, for if it
becomes in reality different the immortal would become mortal.’

See IV. 6.

20
ajatasyaiva bhavasya jatim icchanti vadinah |
ajato hy amrto bhavo martyatam katham esyati |

‘The disputants seek to establish the birth of an unborn
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thing. Now a thing which is unborn is immortal, and that

being the case, how can it become mortal ?

See IV. 6.

21

na bhavaty amrtam martyam na martyam amrtam tatha |

prakrter anyathabhavo na kathaiicid bhavisyati

rh.e immortal does not become mortal, nor likewise the
mortal immortal. In no way can nature change.’

See IV. 7, 29.

22

svabhavenamrto yasya bhavo gacchati martyatam |
krtakenamrtas tasya katham sthasyati nigcalah 1

‘ L
How can he, according to whom a thing which is naturally

immortal becomes mortal, maintain that an immortal thing

when it becomes artificial, will remain changeless ?

See IV. 8.

23

bhatato 'bhitato vapi srjyamane sama érutih |

niscitam yuktiyuktam ca yat tad bhavati netarat |l

As regards creation there are equal sacred texts ( stating
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creation to be) from the existent' or from the non-existent.?
But that which is ascertained and reasonable is (acceptable),

and not the other.’
See IV. 3.

It says that in reality there is no jati ‘origination’ either
from the existent or the non-existent, though there are $rutis
supporting both the views equally. Therefore the author
says that what is reasonable is to be accepted, as certain

And what is reasonable is pointed out in the next karika.

According to Saikara bhitatah is paramarthatah, and
abhatatah mayaya. But in IV.3 he explains the same words
saying bhiilasya vidyamanasya’®, abhiitasya avidyamainasya.

1 gad eva somyedam agra asit’. ChU, VL. 2.1.

2 aead va idam agra sit. tato vai sad ajayata. TU,IL7. 1.

24

neha naneti camnayad indro mayabhir ity api |

ajayamano bahudha mayaya jayate tu sah 1

‘From the sacred text' “‘there is no plurality here””? and
also from ““Indra through mayas, etc.,”” * (it is to be known

1 In the original amndya means $ruti.
2 neha nanasti kificana. BU, IV. 4.19; KU, IV. 11
3 ripamriipam pratiripo babhiiva
tad asya rapam praticakgaqﬁya |
indro mayabhih pururiipa iyate
yukta hy asya harayah éata dasa 1
RV, VI. 47. 18; BU, IL. 5. 19.
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that) it is through illusion that he* i .
. 1S Vv 1
(in fact) he does not take birth."* ariously born, though

1
5

It refers to Purusa, Prajapati.

Th o o
e sentence ajayamino bahudha jayate in the text is taken from th
e

VS. XXXL. 19 (=TA, III. 13.1) which runs as follows :

prajapati$ carati garbhe antar

ajayamino bahudha vijayate |

tasya yonim paripasyanti dhiras

tasmin ha tasthur bhuvanani viéva 1
The preceding stanza (18) is:

vedaham etam purusam mahantam

ddityavarnam tamasah parastat |

tam eva viditvatimrtyum eti

nanyah pantha vidyate 'yanaya |

25

sambhiter apavadic ca sambhavah pratisidhyate |

ko nv enam janayed iti karanam pratisidhyate I

'Bty the denial of sambhati ‘birth’ (in the $ruti) ! birth is
n?gat’lved; and (by the $ruti) ““who indeed would produce
him ”’ ? the cause of birth is denied.’

f Here for the first time we have the oldest interpretation
of the words sambhiati or sambhava and asambhiti or
asambhava in IU, 12, 13, 14, which are so differently explained

. I
tato bhiya iva te tamo ya u sambhatyam ratah. 1U, 12. This is the

se',ond half Of the verse the ﬁrst ha“ be'n andham a
X mng: t vi i
ti o T mab pravifanti Ye

y . .
jata eva na jayate ko nv enam janayet punah. BU, IlI. 9. 28
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by § and others.® Evidently Gaudapada takes here
sambhiti (sambhava) in the sense of ulpatti or jati, ‘birth,’
‘ production,” ‘origination.’ This origination 1is negatived
(ajati) here, and that is one of the main points of the work
of Gaudapada. For his use of the word sambhava
see l11. 9, 48; IV. 16, 38.

3 The following may be read with interest. Here the meanings of the
words asambhaitih, etc., are given according to § and others.
The figures refer to the stanzas of 1U, while those in brackets to the

stanzas of the VS.

Sankara

12 asambhiitih prakrtih, karanam avidya avyakrtakhya.
sambhiitih karyabrahma, hiranyagarbhah.

13 sambhavah sambbhiitih, karyabrahma.
asambhavah asambhiitih, avyakrtam.

14 vinaéah vinagavat karyam.
sambhiitih avyakrtam, avyakrtopasana.

(once taken as

asambhiitih)
Uvata

mrtasya satah sambhavo nasti.

12(9)  asambbhiitih

mrta atmano “bhavah.

sambhiitih atmastitvam.
13 (10) sambhavah sambhavaparijianam (= sambhiti®)
asambhavah 0
14 (11)  sambhitib jagatah sambhavaikahetuh param brahma.
vinaéah vinaéi éariram.
Mahidhara
12{9) asambhitih asambhavam® mrtasya punah sambhave
nasti.
sambhiitih atma.
13 (10) sambhavah karyabrahma.
asambhavah avyakrtam.
14 (1) sambhitib param brahma.
vinaéah vinaéadharmakam fariram.

For the explanation given by the followers of R@amé&nuja and
Madhvacarya see their respective works: commentary by Rainga
ramanuja, Anandashrama Sanskrit Series; by Madhvacarya, in

the Sacred Bools of the Hindus.
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26

sa esa neti netiti vyakhyatam nihnute yatéh |

sarvam agrahyabhavena hetunajam prakaate 1

- ‘(Pae 5rut{) “This is No, No’* denies what is explained
th;r:“o;:ugio::e» reason of incomprehensibleness it is evident -
) The sruti ““This is No, No'' refers to sa esa neti net
atmagrhyo na hi grhyate (BU, I1.9.26; IV.2. 4, 4.22, 5 15
— That (Atman) is (to be described by) No, No ’H;a "
!ncomprehensible, for he cannot be comprehende.d' B,st’
it appears, as thinks also the commentator himself, it z;lludu
t‘o the following éruti, too : athata adefo neti neti (B,U 1.3 Zs)
N?w follows the teaching by No, No.” For it is ’tha.t 3 ti
which denies both the forms of Brahman, viz., that wlslr'uhl
has form (mirta) and that which has not for‘r’n (amt‘zrt:;
These two forms have already been described or explaine(j
inthetext (BU, II. 3. 1)." Things are either with or without
a form, so when both of them are denied they cannot be
comprehended. Thus it becomes evident that there is nothing

thfat may have origination, in other words, all is ‘unborn’
(aja ‘without generation)’.

1 _ _
dve vava brahmano riipe mirtam caivamirtam ca®

Now jati or origination may be either of the existent (sat)
or of the non-existent (asat). But both the cases are im
possible. The author shows it in the next karikis :

27

sato hi mayaya janma jujyate na tu tattvatah |

tattvato jayate yasya jatam tasya hi jayate I

‘The birth of that which exists can be reasonable only
1201B—9
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through illusion, but not in reality. He who holds tha.t one is
born in reality has to accept (the position) that what is born
had, indeed, been born.’

See IV. 58. See also IV. |3 with its explanation. Cf. CS,
XI. 10 (260) with the note :

sambhavah kriyate yasya prak so’ stiti na yujyate !
sato yadi bhavej janma jatasyapi bhaved bhavah 1

28

asato mayaya janma tattvato naiva yujyate |
vandhyaputro na tattvena mayaya vapi jayate |
“The birth of that which does not exist is not 1easonable

at all through illusion or in reality. The son of a barren

woman is not born either through illusion or in reality.

The author now proceeds to show that the birth of the
existent is possible only through maya as said before (1. 27) :

: 29

yatha svapne dvayabhasam spandate mayaya manabh |

tatha jagrad dvayabhasam spandate mayaya manah I

‘As owing to mayd the mind in dream moves with
appearance (or image) of the two (viz., 'the percnplent. and
the perceptible, or in other words, the subject alnd the ob]e?t).
so owing to mayd the mind in the waking state’ moves with

the appearance of the two.’
See IV. 61.
1 See IV. 40,
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30

advayam ca dvayabhasam manah svapne na saméayah |
advayam ca dvayabhasam tatha jagran na sam$ayah |

“There is no doubt that in dream the mind which is without
a second is with the appearance of the two; so there is no
doubt that in the waking state the mind which is without a
second is with the appearance of the two.’

See IV. 62.

31

manodréyam idam dvaitam yat kificit sacaracaram |

manaso hy amanibhave dvaitam naivopalabhyate |

‘This duality in whatever form, comprising the movable
and the unmovable is perceived by the mind, but when the
mind becomes non-mind (i.e., when it loses its own function of
thinking, manana) duality is not experienced.

SeelV.47,48,72. It means that the appearance of duality is
nothing but the vibration of the mind (citta- or vijaana-spandita),
and when this vibration is stopped there is no duality at all.

When the state of non-mind is reached is said in the
following karika :

32

atmasatyanubodhena na sankalpayate yada |
amanastam tada yati grahyabhave tadagrahat 1

*When by the knowledge of the truth of atman it ‘the mind)
ceases from imagining it goes to the state of non-mind being
non-cognizant in the absence of the things to be cognized."

See IV. 72,79, 99.
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Mark here that d (grahyabhave tadagrahat) is identical with
that of Tk, 28. See Vis, p. 584 ; LA, p. 169 ; and the note

on lIl. of our text.

The next karika says that the mind which becomes non-mind
38 as described above, is, in fact, identical with Brahman :

33

akalpakam ajam jiianam jfieyabhinnam pracaksate |
brahma jiieyam ajam nityam ajenajam vibudhyate Il

‘The jaana that does not imagine (i.e., indeterminate) and
is (consequently) unborn is, they say, not different from the
knowable. The knowable is Brahman, the unborn and eternal
one. ' So the unborn (Brahman) becomes manifest through the
unborn (jiigna).’

Here jiana which the commentator explains as jiaptimatra
is in reality vijigna or citta ‘mind’ as spoken of above. See
Vk, p. 3: cittam mano vijianam vijiiapti§ ceti paryayah; MV,
XVIL. | (p. 308) : cittam mano ’'tha vijianam iti tasyaiva
(=cittasyaiva) paryayah; AK, Il. 34: cittam mano ’tha
vijianam ekartham; DN, I. 121; SN, 1. 94. See I11. 38, 1V.96.

For ajam vibudhyate cf. 1. 16: advaitam budhyate tada;
lll. 26 : ajam prakasate. For the whole thought see lll. 35, 46.
ajendjam vibudhyate=ajena jiianena (=cittena) ajam jieyam
(Brahman) vibudhyate prakasate. The unborn  knowable
Brahman is manifest through the unborn knowledge (i.e.. the
mind when it ceases from its function), there being no
difference between them. See lll, 46, 47.

akalpaka = nirvikalpa (1l. 34)=asaiiga (IV. 72). See LA,
p. 157: asangalaksanam jianam. -

For jiieyabhinna ‘not different from the knowable "see IV. I.

The author now goes to speak about the state of the mind
described above :
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34

L . .
nigraitasya manaso nirvikalpasya dhimatah |

pracarah sa tu vijieyah susupte 'nyo na tatsamah 1

That state (pracira) of the mind of a wise man which is
suppressed and (thus) indeterminate is to be known ; (the state

of the mind) in deep sleep is different from that
like that.’

, 1t Is not

‘ It is said here that the state of the suppressed and indeter-
minate mind is different from that in susupti. Why it is so is

stated in the following karika (I11. 35)

The word pracara which is the same as vihara or bhimi
as the yogins and the Buddhists would express, means in sucl:l
ca'ses avastha ‘state.” Our author uses (IV. 80) for it also
visaya.

By nirvikalpa manas ‘indeterminate mind’ we are to
understand that it recognises no such distinction that of
subject and object, etc. e

In Buddhist works
(MSA, XIX. 73).

dhimat is a synonym for Bodhisattva

oh

The reason for what is said above is now offered as

fO"OWS :

35

liyate hi susupte tan nigrhitam na liyate |

tad eva nirbhayam brahma jyianalokam samantatah 1

‘For in deep sleep it (manas) falls into a state of oblivion,"
but it does not do so when suppressed. Indeed, that ;'s

1 Or, into a sleeping state, laya, see I1I. 41, 42.



70 AGAMASASTRA [11. 36

. i 2
Biahman, free from fear and radiant as jhana” on all

sides.’ . '
It is clear here that the mind when suppressed, i.c., ceases

from all of its activities, becomes Brahman. See lil. 46.

Cf. the following quoted by Jayaratha ' in his
commentary on $loka 30 of TA (Vol, lll, p. 23) presenting the

views of the Vijianavadins :
prabhasvaram idam cittam prakrtyagantavo malah |

tesam apaye sarvartham taj jyotir avinasvaram |

2 On jaanaloka Saikara writes: jhaptir jianam itmasvabhavacaitanyam
tad eva jianam alokah prakao yasya tad brahma jaanalokam. For aloka see

vibhata (Iil. 36, [V. 81), and jyotis (1. 37).

Brahman‘referred to above is now further described in the

following karika :

: 36

. 1 - -
ajam anidram asvapnam anamakam ariipakam |

sakrdvibhatam® sarvajiiam’ nopacarah kathaficana 1

‘It is unborn, and has no sleep, nor dream ; nor has it na.me
and form ; it 1s illumined once for all, and is all:knowmg.
And in no way is there access-concentration (upacara).

The state, i.e., the state of becoming Brahman as stafed
above, is, in fact, the state of samadhi ‘intense abstract mefllta-
tion,” as we shall see presently in the following two karikas.

See l. 167 ; IV. 81", -
2 Seelll. 37°; IV. 81° with the note; ChU, VIII. 4. 1.2: sakid vibhato

hy esa brahmalokab.
3 11 47.
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Now, there are two kinds or stages of samadhi, upacira
samadhi and arpana® (Pali appana). In the first the mind is
concentrated on its object, but not uninturruptedly, for now
it is so and the next moment it is not so. simply moving near
(upacarati) the object just like a bee sitting gently inside a lotus
in search of its honey. In the second, the mind is firmly and
uninturruptedly fixed on the object. Because this state of
samadhi ‘gives (arpayati)’ the one-pointed mind to the object
itis called arpana, as Buddhaghosa explains in his AS,
p- 142 : ekaggam cittam drammane appetiti appana. Cf.p. 143
upagantva  vicaranavasena upaviciro. Cf. also vicira as

explained in the Vibhavani Tiki on the AAS, I. 17 .

santavutti vicaro cittassa nitipphandabhiito akase uppatitassa
sakunassa  pakkhapasiaranam viya, padumassa uparibhage
paribbhamanam viya ca padumabhimukhapatitassa bhamarassa.

The difference between upacira and appana is thus shown

in VM, p. 126 :

duvidho hi samadhi upacirasamadhi ca appanasamadhi
ca. dvih'akarehi cittam samadhiyati upacarabhimiyam (= upacara-
vatthéyam—Tiké) va parilabhabhimiyam (=jhanassa adhigama-
vatthéyam—'ljiké)f dvinnam pana samadhinam idam nana-
karanam®. yathi nama daharo kumarako ukkhipitva thapiya-
mano punappunam bhiimiyam patati evam eva upacire uppanne
cittam kalena nimittam arammanam karoti kilena bhavaingam
otarati.® yathi nama balava puriso asana vutthiya divasam’pi
tittheyya evam eva appanasamiadhimhi uppanne cittam saki
bhavargavaram chinditva kevalam’pi rattim kevalam’pi divasam
titthati.

The d of the kariki may be explained in another way.
Brahman is described here by such words as aja, anidra, etc.,
but being beyond speech and mind it cannot be done so. This
is said : nopacarah kathaiicana ‘(But) in no way thereis any
figurative (or metaphorical) expression (upacdra). See BSB, p. 44 .
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abhavah sarvadharmanam nirvi-

kalpasyaiva jianasya gocaro veditavyah. sacet punar yathaiva-
bhilapo yesu dharinesu yasmin vastuni pravartate tadatmakas
te dharmas tad vastu syat. evam sati bahuvidha bahavah

svabhava ekasyaikasya vastuno bhaveyuh. tat kasya hetoh.
n dharma ekasmin vastuni bahuvidha bahavo

sa punah paramarthikah sv

tathahy ekasmi
bahubhir abhilapaih prajiaptaya upacarah kriyante.®

The following two karikas say that this state of becoming

Brahman is samadhi :

37

sarvabhilapavigatah sarvacintasamutthitah |
suprasantah sakrjjyotih samadhir acalo 'bhayah 1

‘It is intense abstract concentration (samadhi) which is

beyond all expression,’ and above all thoughts,? very calm and

full of light burning once for all,’ unwavering and without

fear.’
In Buddhism there is a particular samadhi called acala

(MVt," 580).

1 anabhilapya= ckathya, AK, ii. 243. See V. 24.
2 1. 38" : cinti yatra na vidyate.
3 111, 36°, IV. 81 with note.

38

graho na tatra notsarga$ cinta yatra na vidyate |

atmasamstham tada jfianam ajati samatam gatar

‘Where there is no thought * there is neither apprehension
or abandonment (of any object). At that time the mind

1 I 370,
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(jfana=citta)® rests in itself, is unborn and attains to the state
of sameness.””

In this state the mind does not apprehend or abandon any
of its objects and as such rests in itself (atmasamstha).

The word atman in aimasamstha here means ‘itself’ (svariipa)
and not ‘soul’ (paramdtman or Brahman) as distinct from
the mind (jaana). Cf. BG, VI. 25: atmasamstham manah krtva
na kificid api cintayet ‘having made the mind resting in it.se]f
one should not think of anything.” Nilakantha writes
here in his tika on the word dtmasamstha: atmani svariipe
samstha sthitir yasya.

This atmasamstha jiana is, in fact, in other words,
vijiaptimatra or vijianamaditra of the Buddhist Vijianavadins.
The word vijagnamatra means ‘simply vijiagna,” and the state
of being so is vijianamaitrati. When the vijiana does not
apprehend any object whatsoever and as such rests only in
itself this state is called vijianamatrata. Says Vasubandhu

(Tk. 28, ViS, p. 584) :

yada tv alambanam jianam naivopalabhate tada |

sthitam vijianamatratve grahyabhave tadagrahat i

LA, p. 169:

yada tv alambyam artham nopalabhate jidnam tada
vijiaptimitravyavasthanam  bhavati. vijiapter grahyabhavad
gréhakasyébhﬁvab. tadagrahanén na pravartate jianam.

This is referred to in the following stanza of the KU, II. 3.10:

yada paiicavatisthante jianani manasi saha |

buddhis ca na vicestate tam shuh paramim gatim

2 See Ill. 32, IV. 96, with notes.

'T See lll. 2; 1V. 77, 80, 93, 95, 100. It is to b= noted in these karikas that
ajati or anutpatti and sama, or simya or samald are always used logether.
Cf. this with the quotation of MV in the note on I, 2
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In the Upanisads it is well-known that Brahman is L.).iyiri&na
(BU, 111.9. 28; TU, 1.5 I, 1ll.5. 1., etc., vijﬁﬁna.ma_ya=v1]nan:)
or jaana (TU, IL. I1). This vijiana or jiana is atmasamstha
jAana or vijianamatra.

For atmasamstha jAana see ChU, VII. 24. 1-2:

“Where one sees nothing else, hears nothing else, under-
stands nothing else, that is the Infinite (bhiman).

. . 5

‘Sir, in what does the Infinite rest? -
i - S.

‘In its own greatness,—or not even greatnes

It is to be noted that in the beginning of the present chap.ti:r.
(I1I. 2) the author proposed ‘ato vaksyamy akarpanyam ajati
samatim gatam,” here in the present karika he concludes
the subject.

4 See my paper Evolution of Vijianavada in IHQ, X, 1934, pp. | f.

That samddhi which is nirvikalpa is further described in the
next karika :

39

asparéayogo namaisa durdarsah sarvayogibhih |

yogino bibhyati hy asmad abhaye bhayadaréinah 1

* This is what is called ‘contactless concentrat.ion ! (aspar‘ﬁa-
yoga), very difficult to be realized by all .yogms; th? yogins
shrink from it seeing fear where (in fact) there is no fear.

For asparfayoga see 1V. 2. '

The Commentator explains the second half o.f the karika
saying that though there is no fear in this yog'a yogins (of lov.ver
order) are afraid of it thinking it to be one’s own destruction
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(@tmanasariapa). These people have no discrimination (avivekin),

and so they have fear though there is no fear.

Vidyaranya quotes this karika in his PD, II. 29
ducing it (II. 28) thus :

, intro-

gaudacarya nirvikalpe samadhav anyayoginim |

sakarabrahmanisthanam atyantam bhayam iicire 1

Now the author proceeds to say that for the yoga referred
to the control of mind is absolutely necessary,

on which depend
the absence of fear, and such other things :

40

manaso nigrahayattam abhayam sarvayoginam |

duhkhaksayah prabodha¢ capy aksaya ¢antir eva ca I

‘The absence of fear, the destruction of misery, the awaking,

as well as the eternal peace of all yogins depend o

n the control
of mind.’

The next karikia shows how the mind ¢

an gradually be
controlled without difficulty :

41

utseka udadher yadvat kusagrenaikabinduna |

manaso nigrahas tadvad bhaved aparikhedatah |

“The control of mind without great pains is |i
out of a sea by drops with the point of a

The first half of the karika refers, according to
Madhusidana Sarasvati (BG, VI 23) and
Ramakrsna, acommentator of PD (XL 109), where this

ke the draining
kusa grass.’
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karika is quoted, to an old story, (cf. Titibhopakhyana, HU,
pp. 78-79) which runs, as given by Madhusidana
Sarasvati, asfollows:

Once upon a time the sea carried off with its waves the
eggs of a bird which were laid on the beach. The bird got
angry and determined to dry it up. He began to take out the
water drop by drop with the tip of his beak and he could not
be dissuaded from it by the birds related to him. In the mean
time the divine sage Narada came there. He, too, asked
him to turn back, but in vain. The bird said that anyhow he
would dry up the sea either in this or in the future life.
Fortunately Narada became very kind to him, and sent there
Garuda, the lord of birds, for his help. Owing to the wind
produced by the flapping of the wings of Garuda the sea began
to dry up and thus being frightened gave back the eggs to
the bird.

The substance of the karika is that it is with determination

and perseverance that mind is gradually controlled.

The author now suggests the means for controlling the
mind :

42

upéyena nigrhpiyad viksiptam kamabhogayoh |

suprasannam laye caiva yatha kamo layas tatha 1

‘By the means' one should control it ( mind ) when it is
distracted in desire and enjoyment, and also when it remains
at ease in the sleeping state, for the sleeping state is as (bad ) as
desire is.’

Karikas 11l. 42-46 are quoted and explained by Mad h u-

sidana Sarasvati in the commentary on the BG,

1 See ll]. 43-45.
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VI1.26, and Ill. 44-45 a-b by Sadananda in his VeS,
§§32-33.  According to the former kama * desire’ is the state of
thinking of, or longing for enjoyment ( cintyamanavastha ), while
bhoga ‘enjoyment’ is the state of enjoying the desired things
(bhujyaminavastha). Laya ‘sleeping state’ is, in his opinion,
deep sleep (susupti), assupported by Gaudapada himself
(II. 35), but Sadananda explains it by ‘sleep’ (nidra).
Laya causes mental inactivity, and corresponds .to the state

called midha ‘infatuated’ in the yoga philosophy. See
Vyasa onYS, I I.

The means referred to above are as follows :

43

duhkham sarvam anusmrtya kamabhogan nivartayet |

ajam sarvam anusmrtya jatam naiva tu padyati |

‘Repeatedly remembering that all is misery one should turn
back (one’s mind) from desires and enjoyments.” Indeed
repeatedly remembering that all is unborn one does not see
anything born.’

The second half of the karika implies that when everything
is unborn and consequently has no existence in reality there
is no object for one’s desire and enjoyment.

1 Or we may write for ‘one should, etc.,” ‘one should keep back (from the

mind) desires and enjoyments’ Thus, as says Madhustidana
Sarasvati (BG, VI 26), kamakhogan in the karika may be explained as
accusative plural or ablative singular.

44
laye sambodhayec cittam viksiptam éamayet punah |
sakaséyam vljaniyac chamapréplar_ﬂ na célayel I

‘One should awaken the mind when it is in the state of
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sleep ; when distracted one should pacify it again. One should
also investigate if it is with the evil passions (sakasiaya). And
(Ainally) when it reaches the state of equanimity one should not
cause it to move.’

As regards the control of mind there are four impediments
enumerated in our karikas (I, 42-45) of which viksepa * distrac-
tion " and laya ‘sleep ' have already been mentioned alsoin karika
42, the other two being kasiya and sukha-, or according to
some (VeS, §33) rasa-asvida. The last term will be explained
in the next karika (45). We are concerned herf: with’
kasiya. It means here stabdhibhiva ‘becoming stiffened
of' mind as Madhusidana Sarasvati and
Sadinanda would explain (loc. cit.). The primary meaning
of kasaya is ‘decoction,’ so to say, of evil passions (rﬁga, dvesa,
moha). Sankara . explaining mrditakasaya in ChU, VI
26. 2, writes : varksadir iva kasayo ragadvesadidosah. It causes
the stiffness of mind, owing to which it cannot be ﬁxec‘] on the
object. Thus the kasdya, i.e., the evil passions, being the
cause of stabdhibhava, is explained by those authors.to mean
stabdhibhiva. We may, however, take the word in its actual

sense, i.e., the evil passions.

Cf. MSA, XIV. 9¢c-d—[Qa-b

linam cittasya grhniyad uddhatam $amayet punah 1

¢amapraptam upekseta tasmin nalambane punah 1

See also XIV. 11.

For $amapripia in d which gives better sense (cf. $amayet
in d of the karikd) and is supported by VeS, with its Tika
Vidvanmanoraiijani, §33 and MSA quoted above, the reading
found in editions and a very large number of MSS is samaprapta.
It means one that has reached the state of equilibrium.
Madhusidana Sarasvati takes the word samain

the sense of Brahman.
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nasvadayet sukham tatra nihsaigah prajfiaya bhavet |

ni$calam niscarac cittam ekikuryat prayatnatah I

‘There {in practising yoga) he should not enjoy happiness.'
By wisdom? he must be (then) free from all attachment. If the
mind which is (thus) fixed goes out, by endeavour he should so
do as to make it remain only in itself.’

On ekikuryat ‘shouid make one’ the Commentator says :
citsvariipasattamatram evapadayet. Cf ekibhavati, BU, IV, 4.2 .
ekibhata, MaU, 5.

' There is a fecling of happiness from that condition of mind in practising

yoga, and it should be avoided as it is an impediment,

2 Or, discrimination.

The next karikia says that when the mind is thus completely
controlled or suppressed (niruddha) and as such is free from

all movements and does not perceive anything it becomes
Brahman :

46

yada na liyate cittam na ca viksipyate punah |
aniiiganam anabhasam nispannam brahma tat tads 1
‘ When the mind is not in the state of sleep, nor is distracted

again, and as such has no movement nor an
then it becomes Brahman.’

See III. 35.

The first half refers to two states la

y senses-image,

ya corresponding to
midha and viksepa corresponding to viksipta in the V yasa's

commentary on YS, .1, See Ill. 42. See also anidra and
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asvapna in ll1. 36.  The Commentator explains anabhasa saying
that it does not appear in the form of any of its objects which
are imaginary (na kenacit kalpitena visayabhavenavabhasate).
Abhasa is praticchaya ‘reflection’.  See BAP, V. 36. Or it may
be taken in the sense of ‘appearance,” namely, the appearance
of any object.

On d the Commentator says : yadaivamlaksanam cittam tada
nispannam brahma brahmasvariipena nispannam cittam bhavatity
arthah. Cf. IV. 77 where he writes : cittasyeti ya moksakhya-
‘nutpattih and on IV. 80 cittasya niécala calanavarjita brahma-
svariipaiva tada sthitir yaisa brahmasvariipa sthiti{ cittasyadvaya-
vijianaikarasaghanalaksana.

In this connexion the following may be quoted from the
BA, IV. 15 : cittasya brahmatadikam which BAP explains :
cittasya phalam brahmabhiiyadikam.

It is said here that the aningana and anabhdsa citta becomes

Brahman. With this compare the following :
MU. VI. 24 (p. 143) :
manase ca viline tu yat sukham catmasiksikam |
tad brahma camrtam $ukram sa gatir loka eva cal
Mityujidbhattaraka as quoted in SV, p. 99 :
nirabhasam padam tat tu tat prapya vinivartate '
LA :IV.16:

cittamatram nirabhasam viharo baddhabhiimi ca !
etad dhi bhasitam buddhair bhasante bhasayanti ca 1
X. 105 (p. 278).

cittamatram atikramya nirabhase sthitam phalam 1

X. 110 (p. 279).

cittamatram atikramya nirabhasam atikramet 1
nirabhasasthito yogi mahayanam na padyate 1

X. 257 (p. 299).
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tada yogi hy anabhasam prajiiaya padyate jagat |
nimittam vastu vijiiaptir manovispanditam ca yat |
atikramya tu putra me nirvikalpa¢ caranti te 1
X. 94 (p. 277).
etad vibhavayan yogi nirabhase pratisthate !
X. 235 (p. 296).
alambalambayvigatam yada pagyati samskytam |
niscitam cittamatram hi cittamatram vadamy aham 1
mitrasvabhavasamsthanam pratyayair bhavavarjitam |
ni@thébhévah param brahma etam matram vadémy aham
1. 25,26.
See also LA, p. 126 : matpravacane punar mahamate
vikalpakasya manovijiianasya vyavrttir nirvanam. Sankara
on BU, IV.3.7 (p. 587) : vijianasya nirvanam purusarthah.

See HII. 35, IV. 29 (comm. : ajitam yac cittam brahmaiva

jayate), 48, 77, 80.

The citta that becomes Brahman is described in the next

karika :

47

svastham ¢antam sanirvapam akathyam sukham uttamam |

ajam ajena )iieyena sarvajiiam paricaksate o

‘They say it rests in itself ' and is calm having nirvana ;
it is unspeakable and the highest bliss, unborn, and (identical)
with the knowable, which is also unborn, and is all-knowing.’

See 111. 33, IV. I.

The word nirvana has di i
na has different meanings, such as ‘delight’
'ext' t' ’ . . I . . ’ g " de]lght ’
inction’, ‘cessation’, ‘disappearance’, ‘calmed’, ‘quieted’.

! Here svastha is atmasamstha, 1. 38,
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We may take it here in the sense of ‘extinction’. The
extinction of mind means the disappearance of its function of
thinking (manana or cintana), in other words, the amanibhava
of manas referred to above (IIl. 31), and in MU, VI. 34,
or vilaya of manas in MBU p.12. This is also called
unmanibhava (BBU, 4), vritiksaya of citta (MU, V1. 34. p. 178),
and the nirodha of vijadna (= nirvana) in DN, 1. 223 (vififana-
ssa nirodhena).
CE. YV, 1. 678 :

spandad bhavati citsargo nihspandad brahma $aévatam !

See also MU, VI. 24 (p. 143)

manase ca viline tu yat sukham catmasaksikam |

tad brahma camytam ukram s gatir loka eva ca |

For sarvajiia see 111. 36.

The author proposed in the beginning of this chapter (111, 2)
to speak of non-origination (ajati). Now having done so
mainly with regard to Jiva and partly also to other things

he concludes thus :

48
na kaécij jayate jivah sambhavo ’sya na vidyate |
etat tad uttamam satyam yatra kificin na jayate ¥
iti gaudapadiya agamaéastre *dvaitakhyam trtiyam
prakaranam samaptam.

“No individual soul is born, nor is there any possibility of

it. This is that highest reality where nothing is born.

Here ends, in the Agamasastraof Gau dapada,
Book Three called * Non-duality "

1 SeelV.71

BOOK 1V

The proposition was enunciated (III. 2), discussed (Ill),
and finally established in the last line of the last karika of the last
Book, and it will further be affirmed later on (IV.71) that there
is nothing that originates, and this is the highest truth. In
order to further elucidate this view the author now begins the
present Book of his Agamasastra.

Its first two karikas form what is known in later Sanskrit

works as marngalacarana ‘salutation, benediction, or prayer
’ . .
for success.” The first karika is as follows :

1
jianenakasakalpena ' dharman yo gaganopaman ? |

jieyabhinnena®’ sambuddhas tam vande dvipadam varam 1

‘Who has perfectly understood the elements of existence
(dharma) that are like the sky, through the knowledge (jfiana)
which is not different from its object (jieya) and is also like
the sky, to him, to the greatest of men, I pay my homage.’

The author here pays his homage to dvipadam vara * the
greatest of men.” Who is this dvipadim vara ? .The word
dvipad (RV, X. 165.1: $am no astu dvipade $am catuspade)
or dvipada literally ‘biped’ means in such c;xses “man ’
Words such as dvipadam vara or dvipadanam uttama (or agrc.l)
or dvipadoitama (Pali dvipad'uttama) in compound are all

synonymous. [hey are used both as adjectives and nouns

11V.96 with S.
ZIV.Il.
3111.33; 1V.88.
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As an adjective dvipadim vara is found in MB, Vanaparvan,
5%.45 (:naisadho dvipadam varah) and also in Adiparvan, 220.36
(with reference to Dhrtarastra: abhistausi ca yat ksattuh
samipe dvipadam vara). In Buddhist literature, both
Sanskrit and Pali, dvipadottama or dvipad’uttama in Pali
or any one of the synonyms mentioned above is used to mean
the Buddha (AP, 1; MSt, p. 60, 1. 25; SNt, 83, 995, 998;
MVt2, § 267; SS, p. 8, 57, here in the last place not less than
thirteen times). Narottama (Pali nar’uttama) and purusottama
(Pali puris’uttama) are also used specially for the Budd ha
[SNt, 544 (see DP, 78) 1021; MVt,2 §1,40; MVu, Vol. II,
pp. 194, 199, 232, 266].

On the other hand § takes dvipaddam vara to mean puruso-
ttama in the sense of Narayana.®

Now, which of them, the Buddha or Narayana,
is really meant by the author himself can be decided if we
consider the subject matter of the karika.

There are mainly two points to be discussed here. First,
jaana ‘knowledge’ is said to be akasakalpa * like the sky,” and
again it is not different from the jieya ° the knowable,’ i.e., the
object of knowledge. And second, the dharmas, * elements of
existence ’ or ‘things or objects,” are also gaganopama ‘like

the sky,’

What are we to understand by the statement that jiana
is like the sky ? One characteristic of jiana, according to
both our author and the Vijianavadins, is that it is asaiga
(IV. 72, 96) ‘having no attachment, contact, or relation,’

4 Such instances ars there many. See I. 50.27.

5 It may be noted that so far as | know no word compounded with dvipad
or dvipada is found in Brahmanic literature to mean Narayana. But
thanks to a friend who points out that dvipadam varistha which, in fact, is
the same as dvipadam vara is applied at least once to Narayana (MB,
Santiparvan, 343. 1). But it is to be noted that though here it refers to
Narayana, no doubt, this Narayana is not God (i§vara), but a sage

(r3i) and hence a man, though an incarnation of the former.
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i.e., it does not relate itself to its object, it does not cognize
any object (agraha, lll. 32), there being no object what-
soever. See V. 26, 27, 72, 96, 99, and the following from
!.,A, p. 157: asaingalaksanam jianam.® Now jiana being asarnga
is compared here with the sky which is also asanga. See BAP
p. 359: evam® nisprapancatvad akasavad asangam anﬁspadam;
asesam visam utpadyamah.®

' As regards the absence of difference between jidna and
]ﬁﬁya it is a well-known fact that this view is maintained by
Vijianavadins. According to them there is no reality in
external things. Knowable is, in fact, inside being the trans-
formation of vijigna, and only appears to be outside
Dinnaga says in his Alambanapariksa, 6 (quoted b};
Sankara in his commentary on BS, II. 2.28 and by
Kamalas$ilain his Pafjiki on TS, p- 582 : yad antarjfieya-
ripam tad bahirvad ababhasate”. And Dharmakirtt;
formulates it in his PV," fol. 274a, 1. 7 in the following

§ Sometimes there is made a difference between jiana and vijiiana as th
following passages of the same work (LA) will show saying that jda .
i.s asafiga; p. 157: tatrotpannapradhvamsi; vijisnam anutpannapradhi:::
Jidnam; asangalaksanam jianam visayavaicitryasangalaksanam ca vijﬁﬁna‘ l
asangasvabhavalaksanam jianam; apraptilaksanam jﬁinan.);. ASP 3;;:
a's'aﬁgalak§ar,|§ subhiite prajiaparamita. See also MV, p. 533 ; nimi(tx';lar:banan'n
vijiia jiia i 4@ a i ‘
evL:?alggeejln\a;egr;a' n:tles'éunyatalambanena bhavitavyam, taccanutpadaripam
) 7 hAsT'the editor, P oussin, haspointed out, this reading is supported
(:nats;adal)l?etan version where we have: lhag.pa.med.pa(asarga). gnas.med

3 See also BA with BAP, [X. 155,

9 The other half runs as follows: so "rtho vijianaripatvat tatpratyayatayapi

ca. See also TS, p. 582 :
nilapitadi yaj jiane bahirvad ababhasate |
tatra satyam ato nasti vijieyam tattvato bahih ||
'o . . . . .
The book in its original Sanskrit is not yet found, but there is a Til, t
, ibetan

translation called  Tsad.ma.rnam.par.fies.pa « Pramanaviniscaya) in Tanju
r .

Mdo, G, fols. 250b. 6—329b.1. Cordier, 111, p. 437,
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line which is widely quoted! in Brahmanical works. in
discussing vijianavida, a common subject for philosophical
discussions found in them'? :

sahopalambhaniyamad abhedo nilataddhiyoh 1"*

‘On account of the regularity of the simultaneous percep-
tion of the blue and its knowledge there is no difference
between them.’

This theory is based on such utterances of the Buddha as
the following :

. 1
cittamattam bho jinaputra yad uta traidhatakam. 4
<O the sons of Jina, the three planes are only mind.’

The following may also be quoted in this connexion: Vk,I:
vijiaptimatram evaitad; LA, X. 77 : vijiaptimatram tribhavam,

N Poussin has shown it in his Le Buddisime d’aprés les sources
brahmaniques in Le Muséon, N. S. 1901, pp. 181-82; Anandagiri a‘nd
Viacaspati (Bhamati) on BS, I1. 2. 28; Tatparyatika, p 467; Slokavaritika
(tka), 290 ; Nyayakandali, p. 126; Advaitabrahmasiddhi, (Bib. Ind.) p 98
l}ivaraquprameyasamgraha, p. 75. See also IHQ, Vol. IX, No. 4, 1933,
pp'“979Fi?' instance, MD with $abara, 1. 15; M3V, Niralambavada and
Sinyavada, pp. 217-345; BS with §, 11. 2. 28.

13 The Tibetan version runs:
lhan.cig.dmigs.pa.fies.pahi.phyir |
sio.dan.de.blo.gshan.ma.yin |

See IHQ, IX, pp. 279 . and PVK?, I1. 388-391 :

sakrtsamvedyamanasya niyamena dhiya saha |
visayasya tato ‘nyatvam kenakarepa sidhyati ||
bl;eda! ca bhrantavijianair dréyetendav ivadvaye !
samvittiniyamo nasti bhinnayor nilapitayoh ||

nﬁ;tho ’samvedanah kascid anartham vapi vedanam |
drstam samvedyamanam tat tayor nasti vivekita |
iasmad arthasya durvaram jianakalavabhasinah '

jianad avyatirekitvam® ||

u DS, p. 49; SS, p. 19; TA!, p. 18. For further details see Lévi : Matér-

iaux pour I'étude du systéme Vijiiaptimatra, Paris, 1932, p. 43.
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etc. And 1rom this it follows that in reality there is no external
object as the foolish imagine,' it being nothing but the trans-
formation of the mind (vijaanaparinama) owing to vasana.'®

In this karika jiicya ‘ object of knowledge ' is to be taken in
its ordinary sense and not in its particular significations, as in
111.33, and 1V .90.

We are now to discuss the second point, i.e., the dharmas
‘elements of existence ’ are gaganopama. From the absolute
point of view (paramarthatah) the external things appear only in
their imposed forms having no reality at all. They have not
their intrinsic existence (nihsvabhava) and as such are void
(sinya) like the son of a barren woman. Hence they are
gaganopama.”” Santideva saysin his BA, IX_ 155 :

sarvam akasasankasam parigrhnantu madvidhah 1

‘Let those who are like me accept the doctrine that all is
like the sky.’

Why is it like the sky ? Prajiakaramati explains:
because it is imposed and devoid of reality (samadropitatattva-
sanyatvat). We read the following in ASP, p. 297 :

evam eva subhiite sarvadharma akasagatika anagatika agati-
ka akasasamah. yathikasam anagatam agatam akrtam avikrtam
anabhisamskrtam asthitam avyavasthitam anutpannam anirud-

dham evam eva subhiite sarvadharma anagata agata akta aviksta

15 LA, p.285:

bahyo na vidyate hy artho yatha balair vikalpyate |
vasanair luditam cittam arthabhasam pravartate I

6 Tk, 1.

atmadharmopaciro hi vividho yah pravartate |
vijianaparindmo'sau® ||

Sthiramati writes here in his bhasya: dharmapam &tmana¢
vijidnaparinamad bahirabhavat,

ca

7 BAP, p. 503 (with regard to anu) : ato 'bhinigkggyamipo"nibsvabhivalaya
skafam $inyam eva: See pp. 504-505,
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anabhisamskrta asthita asamsthita avyavasthita anutpanna ani-
ruddha ikaéakalpatvad avikalpah.

See BAP, p. 395, quoted above, and specially our text,
V. 93,

Or because the dharmas are beyond enumeration (ganana-
samatikranta), they are gaganopama.'*

Or, it may be that as jfiana is asanga and is thus like the sky,
so are asanga the dharmas, and as such they are like the
sky. See IV. 96. That the sky is asafiga needs no ex-
planation.

One of the grounds on which this theory is based is that the
things are nihsvabhava, i.e., without their own nature and co.n-
dition or state of being (svabhava). And that which has n‘ot its
own state of being is nothing but the sky and void (akasa,
$anya)."® . B

Or again, as in fact the things have naturally neither origina-
tion nor suppression, they are like the sky. See LA, X.172:

aniruddhah anutpannah prakjtya gaganopamah !

$§ does not explain here as to how jiana is akasakalpa an.d
the dharmas are gaganopama. He would, bowevtar, explain
the non-difference of jiana and jieya saying tha.t jiieya refers
to atman (or strictly atmans), and jidna is not different from

atman.

18 ASP, pp. 278-279: sarvadharma api subhiite ‘cintya atulya apramcyli
asamkhyeya asamasamah.® sarvadharma api subhiite ‘ samkhyeya g:’;\r}anisama—h_-
krir;tavit. ripam api subhiite ’'samasamam evam vedans samjfid samskaia
vijianam api subhiite 'samasamam evam sarvadharma api subhiite samasama
akasasamatvit subhiite sarvadharmanam.

BA, V. 12: durjanan gaganopaman on which BAP writes fatravo hi
gaganasamatvid aparyantah.

19 See BAP, p. 503: ato 'bhiniskisyamano nihsvabhavataya akagam finyam
eva; pp. 504-505: tat ko ‘tra kayah. tasya pratyaveksamanasya bhavati—skata-
samo 'yam kiyah.® sarvam etad akagam iti pagyati °
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Now the word dharma used here in this kiriki and not
ess than twenty-two times in this Book, ** requires some
explanation. It is very widely used in such cases as the
present one throughout Buddhist literature in Sanskrit and also
in Pali.”’ Figuratively it means a thing or object, a thing of
which the senses or mind takes cognition and as such, it is
synonym of such Sanskrit words as artha or padartha or visaya
or prameya. Literally it has among others the sense of nature,
character, peculiar condition or essential quality, in Sanskrit
svabhava or svalaksana. It is derived from v dhr “to hold,
maintain, preserve, keep.” Because a thing in whatever form
it may be maintains its own characteristics or essential quality
(svalaksana or svabhava), it is called dharma. So we read in
AKB, p. 6: laksanadharanad dharmah  (ran.gi.matshan.
fild.hdzin.pahi,phyir.chos.te). See MV, pp. 304, 457.
Buddhaghosa (AS, §94, p. 39 explains the term in the
following words : (i) attano pana sabhavam dharentiti dhamma,
(ii) dhariyanti va paccayehi, (iii) dhariyanti va yathasabhavato’ti
dhamma.”” According to it rasa, sparia, etc., are dharmas.
Only these are there and not also dharmins ‘those endowed
with or having a dharma,’ as the Buddhists hold unlike such
non-Buddhist philosophers as Naiyayikas and Vaiséesikas,
according to whom earth, or jars, etc., are dharmins, while their
qualities, i.c., hardness (kathinya), etc., are dharmas. In
Buddhist philosophy it is only the quality of tangibility called
‘hardness ’ (kathinya, sparia) that is regarded as existent, but

2 IV. 1, 6, 8, 10,21, 33, 41, 46, 53, 54, 58, 59, 81, 82, 91, 92, 93, 96, 98,
99. Itisusedalsoin II. 25 and IIl. I, but evidently in a meaning different
from that in Book IV.

! For instance, ASP, p. 39: sarvadharma api devaputri miyopamih
svapnopamih ; DP, 279 (Maggavagga, 7) sabbe dhamma anatta'ti.

2 ltis thus translated in Ex., p. 50: “Dharmas may be defined as those

states which bear their own intrinsic natures, or which are borne by causes-in

* elation, or which are borne according to their own characteristics.’’

1201B.—12
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there is no entity excepting it that we call earth, or the element
of earth. Aryadeva saysin his CS, 309:

kathina diéyate bhimih sa ca kayena grhyate 1 B
tena hi kevalam sparéo bhiimir ese ti kathyate u

‘It is seen that the earth is hard and that is perc.elvecll wn}:h
one’s body. Therefore it is said that the earth is only the

quality of tangibility.’ .
Thus, as says Stcherbatsky in his Central Concept'x,o:
of Buddhism, p. 26, ‘If we say ““ earth has odour, et‘t‘:., ‘11.I
is only an inadequate expression; we ought to .sayb le;:rl
is odour, etc..”’ since beside these sense-data there is absolutely

hi lied to.”" ™
nothing the name could be app ed to.” ™ . .
It if also to be borne in mind in this connexion that in the

. . e . ions'
absolute truth there is nothmg as avayavin one having porti

. . csions
as in other systems. It is owing to this fact that expression

like the following are found in Buddhist works :

P3 25
nistiha sattva atma va dharmastv ete sahetukah |

This theory of dharma seems to be exactly the same "cxs that
f the tattva of the Saikhyas. The word tattva (tat-tva) literally
o

3% This is a reconstructed verse from Tibetan which runs:

sa . ni. brtan . shes . bya . bar . mthon |
de . yen . lus . kyis . hdzin . par . hgyur |
des . na . reg . pa . hbah . shig . hdi |
sa . ho . shes . ni ,bya . bar. brjod ||

V. 82; AK and AKVYL, I 35 (p. 69): °prthividhatuh katan':al.\.
e ' iti vistarah; MV, pp. 66-67: iha tu kathinyadivyatirikta-
khal"kh:;awamb;nave sati.na yukto viéesyavidesanabhavah.® evam prthivys-
pft}"vya :;asami kathinyadivyatiriktam vicaryamanam laksyam nasti, laksyavyati-
e:l‘tserr!:a i: l};k:::am r'linigmyam tathapi samvitir eveti. YB, 16" : khakkhatatvam

katamat, prthivi. This view is found also in the Garbhopanisad, |: tatra yat
atamat, pr .

hi sa prthivi. ‘ )
ka!z:na;—pleaquotes here the following from AKV,? IX p 717: prthvi

dhavatity ukte ripa-gandha-sparebhyo nanyad daréayitum éakyate. Cf. Soul
gan

. 742,
The;;'y’(;uoted in MV, p. 355 as a saying of the Bhagavat,
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means ‘thatness,’ i.e., ‘the state of that (referring to a thing) ’
and hence it signifies ‘nature (svabhdva)” or ‘true nature.’
Thus, in fact, tattva is a guna, yet each of the twenty-five
categories in the system is considered as a tattva (pancavimsati
tattva), and not tattvavat ‘having tattva." When the three
gunas, viz., sattva, rajas, and tamas, are in equal con-
dition (samyavastha), they are collectively called prakrti. It
is itself a tattva, it has no tattva.?® It consists in the three
gunas, it has no guna, though sometimes even in authoritative
works it is loosely said that it has three gunas. Thus it is a
well-known fact that teachers belonging to other systems say
that in Samkhya there is no difference between a guna and a
gunin or dravya® (gunadravyayos tadatmyam), or between
a dharma and a dharmin (dharma-dharminor abhedah).?®

Says Asvaghosa (BCK, XIlI. 76) :

gunino hi gunanam ca vyatireko na vidyate |
riposnabhyam virahito na hy agnir upalabhyate |

% See Tattvayatharthyadipani included in the Samkhyasamgraha (Chau-
khamba Sanskrit Series), pp. 72-93: tattvaniti tantriki samjfia. tadartha¢
citmanatmavivekapratiyogyanuyoginas tattatpadarthah .  tesam bhavah tat.
tatpadanimittani purusatveprakrtitvadini paficavimfatijatayah. dharmadharmy-
abhedad vyaktayo ’pi tattvanity ucyate.

% Vasuvandhu gives (AK, IX. 290) the following definition of dravya
rejecting that of the Vaigesikas : vidyamanam dravyam iti. Y afom itra
adds: yat svalaksanato vidyamanam tad dravyam. He does not accept the
position that smyti, samskara, iccha, etc., arc gunas as held by Vaitesikas
(Ibid). See AK, 1II. 100°~*. ButV i jianabhiksuwhois undoubtedly
much influenced by the Nyaya and Vaisesika systems writes the following
in his commentary on SS, I. 61 : ayam ca paficavimfatiko gano dravyariipa eva,
dharmadharmyabhedat tu gunakarmasamanyadinam atraivantarbhavah. Cf. 1.62.
dharmadharmyabhedad dravyanam api tanmatrata smrts.

® See Vijianabhik su on S5, II. 5 where the following is
quoted :

faktifaktimator bhedam pasyanti paramarthatah |
abhedam canupasyanti yoginas tattvacintakah ||
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It may be noted iri this connexion that Vasuband hu
in his Vijianamatrasiddhi applies the term dharma to the tattvas

of the Sainkhyas (O. Rosenberg).?*

It is not that in Brahmanical works the word dharmais not
used in the above sense. For instance, see KU, I. 1. 2] :_arJur
esa dharmah.?® Y iaska (Nt, 1. 20) writes s&k.s&tk.r.tadharmapal:i.
l‘iere the word dharman differs from dharma only in form—ax;‘
not also in sense, as the former, too, means artha ‘or_ padart g
‘athing” Viacaspati explainsin his Tatparyalika ;he w?r
saksatkrtadharman used by Viatsyayana (N?, l_. 1. )(,ﬂs;aym_g
sudrdhena pramanenavadharita artha yena sa saksatkrta an;:a.
Evi;:iently he takes here dharman in the sense of’arl ];1.
Vyasa in his commentary on YS, Il. 17, explains drsya by
buddhisattvoparidhah sarve dharmah.

In our present Book here and in other places $ takzs
dharma to mean dtman. But this seems to be f?rce .
To imply atman our author uses m‘ every case ;Jtman
orjiva.’! Why should he employ in this chapter C-Im;_lmfl
for it? Undoubtedly these two terms are well-known int e|]:
meanings. So there is no ground for giving preference to suc
a word as dharma in the sense of atman. ln. all the twent?/—twho
-cases in the present Book dharma is easily co.nstrued’m t.e
sense of ‘athing,’ literally ‘an element of existence’ as nsm

Buddhist literature. But while in some of them
.takes the word to mean diman, in others he could not
In some cases he did not explain the word at all,

do so.
meaning atman cannot be accepted

and certainly the

9% Stcherbatsky: The Central Conception of Buddhism, p. 2],
n. 2. ‘ o
" 3 The commentator, $, explains the word dharma here saying atrrtakhy.a
dharma. Undoubtedly atman is a dharma as we have seen. But certainly it
is aot th.e actual meaning of the word though it may be implied with reference
t. I:he context. See also KU, 1I. 1. 14: evam dharman prthak pasyan. .
° 31 See for atmanl. 12;11.12,17;111. 3, 4,7, 8, 11, 13, 14; for jiva l. 16;
1. 3, 4,5,6,7, 11, 13, 14, 48; IV. 63, 68, 69, 70.

H
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in them. For instance, in the text sarve dharma mysa svapne
(IV. 33) the word dharma can in no way mean atman. In two
cases he explains it saying hastyadin bahyadharman (V. 41),
and bahyadharmah (IV. 54). Once he writes atmano 'nye ca
dharmah (IV. 58). In one case (IV. 82), however, he gives the

actual sense, i.c., vastu ‘thing.'*?

It can further be shown from the words of the author
himself that in meaning dharma and bhava (=vastu=padartha)
are identical. See the following passages :

(i) ajatasyaiva bhavasya (IIl. 20*) and ajatasyaiva dharmasya

(IV. 6%).

(i) ajato hy amirto bhavah (Ill. 20°) and ajato hy amyto
dharmah (IV. 6°).

(iii) svabhavenamrto .yasya bhavah (IIl. 22 <=%) and svabhave.
namrto yasya dharmah (IV. 7¢-)

It is to be noted that while bhdva is used only in the second
and third Books™ of the work, dharma in the above sense is used
only in Book IV, and this is very significant indicating the
Buddhist relationship of the subject dealt with in it.

There is one thing more. It is said in the karika that he
to whom the author pays his homage perfectly understood
the dharmas. Here if he is meant to be Nz r ayana one would
naturally ask : What is the authority for it> Where is it found
that he actually did so? This question demands a reply from
those who hold that Nar 3 yana isreferred to here. Not only
what we have seen above with regard to the first kirika, but also
the whole chapter, as can be shown, is in favour of the

Buddha.

3 The textis: yasya kasya ca dharmasya, and § explains: yasya kasyacid
vastunah. This reading is in the MS ca of Anandashrama ed., the other
readings add dvaya- before vastunah.

3 Karikas 1. 1, 13, 16, 17, 19, 29, 33; and II1. 20, 22,
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2

In the second karika the author salutes the teacher of the
aspar$ayoga:

asparfayogo val nama sarvasattvasukho hitah |

avivado 'viruddha$ ca deitas tam namamy aham

‘I salute him (who has) taught the aspara‘ay‘oga which
conduces to happiness of all beings and is beneficial and free
from dispute and opposition.’

| construe the karika taking yena ‘by whom ' as understood.,
thus differing a little from the commentator, S, who says that it
is the asparéayoga that is saluted here.

In the karjka avivada refers to the fact that our theory .is I:lOt
contradicted by theories of other schools, and aviruddha implies
that it involves no self-contradiction or is not against any other
position held by us. .

Now what is the asparfayoga, by whom and where l:xas it
been taught? The word does not occur in tl'fe Upam§a'ad.s,
though $ says on Ill. 39, where also itis described, that it is
well-known in the Upanisads (prasiddham upanisatsu). See also

11I. 37, 38. The following is found in KU, II. 3.10:

yada paificavatisthante jiianani manasa saha |
buddhif ca na vicestate tam ahuh paramam gatim I

“When the five (instruments of) knowledge stand still
together with the mind, and when the intellect does not move,
that is called the highest state.’

Similar statements are met with in other Upanisads." But
though they in fact may point to what is called asparfayoga.
as will presently be explained, it is not termed aspariayoga.

For instance, BBU, 3-6; MU, VI. 34. See karika, III. 38.
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The word asparfayoga literally means the yoga in which
there is no contact, or the faculty of perception by touch.
The author himself says (Ill. 37) it is a samadhi ‘profound or
abstract concentration,’ it is very difficult to realize. It points
to what is asamprajiata samadhi (YS, 1. 2, 18, 51 with the
scholiast Vyisa),? or nirvikalpa samadhi (PD, 1. 28) of
yogins. But nowhere in their systems, so far as my
information goes, it is called aspar$ayoga.® Why is it that the
word asparia is used here?

I am inclined to think that it refers to the ninth or the last
of the nine dhyinas or meditations called anupiirvavihara (Pali
anupubbavihdra) or the successive states of dhyana which
the Buddha taught and are found frequently in Buddhist texts.*
They are as follows :

I. Four ripa dhyanas or the meditations of which rapa
‘matter ’ is the object, viz.—

(i) prathama dhyana or the first stage of meditation.
lii)  dvitiya dhyana or the second stage of meditation,
(iti)  trtiya dhyana or the third stage of meditation.
(iv) caturtha dhyana or the fourth stage of meditation.

Il. The four aripa dhyanas or the meditations of which the
object is not matter, viz.—

(i) akasanantyayatana (Pali akasanaiicayatana) or the place
of infinity of space.

? Vyasa explains (YS, 1. 2) it: na tatra kifcit samprajiidyata
asamprajfiatah ‘as nothing is known there it is called asamprajiita.’

3 Cf. asparSascmvitprapti used in explaining svariipalabha in the following
line of the VV, p. 42: svariipalabhah samastakalpanottirnatvad akrtaka-
niravakﬁéa-niruttara-nislaraﬁga-niravadhi-nimikclispar§asamvitpr5ptir bhavati.
This is kindly pointed out to me by Dr. S. N. Sen Gupta of the Lucknow
University. The following occurs in the same work (p. 4)

ity

in the course of
the explanation of mahasinyatapravesa : kuliku|avika|pado§ojjhito'vyapadesya-
mahAniravarana-niratyaya-vedyavedaka-niryukto varnavarnanirvarnottirpah
sparsasparsa-prathaparivarjita upacaiat paramaka¢adyabhidhanair abhidhiyate.

¢ AN, Vol. 1V, pp. 410-448: nava yime bhikkhave anupubbavihars®,

nava yime bhikkhave anupubbaviharasamapattio desissami, tam sunatha,



96 AGAMASASTRA [v.2

“(if) vijaanananiyayatana (Pali vifiranaiica®) or the place of
infinity of pure consciousness. '

(iii) akificanayatana (Pali akificanna®) or the place of
nothingness.

" (iv) naivasamjiid-nasamjiiayatana (Pali nevasaiianasafina®)
or the place neither of consciousness nor of unconsciousness.

_ And the ninth is samjiaveditanirodha (Pali safndvedayita-
nirodha) or the cessation or complete suppression of conscious-
ness and sensation.

As in the ninth or last stage of yoga or meditation not only
sensation or consciousness, but also all the mental properties
or mentals (cailta or caitasika dharmas), headed by sparia
(Pali phassa) ‘contact,’”” are restricted or suppressed with the
citta or mind itself, it is called aspariayoga. It is to be noted
that the word sparfa employed here implies also the other
mentals of which it is the first. The cessation of vedana is
possible only when spara ceases, as is clearly shown in the
SN, 1V, p. 220 (XXXVL 15.4) : phassasamudaya vedana-

samudayo phassanirodha vedaninirodho. It means that sparsa

is the cause of vedani, so when there is sparéa there is vedand,

and when there is po sparia there is no vedand.® The fact
that in this state of nirodha (which is the same as asamprajiata
or nirbija or nirvikalpa samidhi) the mind and its properties
(citta and cailta or caitasika) completely cease to work is clearly
describedby Buddhag hosa inhis VM, p. 552.7

Itis said (1. 39) that aspariayoga is very difficult to realize.

From this very fact the word asparfayoga may be explained

5 AAS,Il.2: phasso vedana saiiiia catana® cetasika sabbacittasadharana
, P n

nama.
For its explanation see Sthiramati on Tk, p. 20, 1.1,2,7,9, 10;

p 28,1 18.
ki nirodhasamapattiti. ya anupubbanirodhavasena

a
dhammanam appavatli. See also SN, Vol. 1V, p. 217 (=XXXVI. 11.5):

saffiavedayitanirodham samapannassa safifia ca vedana ca niruddha honti,

cittacetasikanam
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quite in a different way. In Buddhist Sansktit works there is
frequent use of such words as sparfavihara (Mvt', 8349 8351;
Tk, p. 28, 11. 18), sparsaviharata (MV¢, 6288), ;nd a,sparﬁa,vih‘ ,
(AAA?, p. 326; Tk, p. 28, 1. 17, 19; p. 30, 1. 15 Ztg)a
Sthiramati explains the last word in his comm(;ntat ‘
on Tk, p. 28, 1. 18, saying : sparéah sukham tena sahito vihi i
sparaviharah, na sparfaviharo ‘sparfavihirah. He sa t;a'
'spars'a means sukha ‘joy, content, ease, comf‘ort" sparé}z)ih‘at
IS‘ a state with it; and asparfavihira is its ’opposite “l':
Tibetan spar$avihdra is translated by bde.gnas.pa lite‘ra"

the Sanskrit equivalent to which is sukhasthiti (or' sukh&va}i
'sthiti) ‘pleasant state.” In Pali sparfavihara is phasuvihara
in the same meaning.* In this light aspar$ayoga in sense is
nothing but asukhayoga (a-sukhayoga) meaning thereby *

yoga which is not one that can be attained with ease.’ )irh'a
exp]amftion is fully supported by what we know of it' in “;s
39: It is very difficult to realize and yogins shrink from it seei .
fear though in fact there is no fear. nreeme

We read in the present kariki that this yoga conduces t
bappmess of all beings (sarvasattvasukha). This is found al .
in Buddhist works where it is said (SN, Vol. IV, p. 228=XXXBI\S/O
19. 20)° that the highest bliss is felt in the saﬁﬁ&vedayitanirodhc;
(or sammavedayita® according to the Chinese version. samma—
samyg). .

8 It is, however, to be noted that, strictly speaking, Pali phasu is not from
Sanskrit sparfa the Pali form of which is phassa. In Northern Sanskrit
. . - . "
BhUd:hl-St .wc‘xrks Pali phasuis wrongly translated into Sanskrit by sparfa. See
the Pali D|cllf)nary of Childers, p. 982, Sometimes in Buddhist Sanskiit
st;khaspar§avthara is found for phasuvihara. It clearly indicates that the writ
of the former did not think that mere i . g
spar$aviha Idi
e o dra could imply the sense of
9 s .

) idhananda bhikkhu sabbaso nevasaffianasafinayatanam samatikkamma
safiiavedayitanirodham upasampajja viharati. idam kho ahanda etamha sukha
aznlnarp sukham abhikkantataram ca panitataram ca. See also the next paragraph
{21) for the reply to a question raised h

5 ere. Cf. AN, Vol. IV
1201B.—13 pp A
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It may, however, be observed here that considering the
use of the word sparsa, BG, 11. 14, V. 27, and the explanations
offered there by $ and other commentators the interpretation
as given in the present case as well as in lll. 39 by S cannot be
rejected.

It is to be noted here that attempt has been made above
to interpret the word asparfayoga in different ways, but it seems
that the best interpretation may be found in Asanga's
Yogacirabhimi. After what is written above a transcription'’
of that work has come to my hands and the following is quoted
here from it :

[78b] katham nirodham samapadyamianasya naivam bhavati
aham nirodham samipadye va vyuttisthe va. samapattikale
nirabhisamskarena cittanirodhat.® .

kat}\am nirodhad vyutthitas trin sparéan spréati aniiijyam '’
skificanyam  animittam. yad bhiiyasa tasyah samapatter
vyuttisthamanas  trividhenilambanena  vyuttisthate b]-'navé-
lambanena visayalambanena nirodhilambanena ca. tai$ ca
vyuttisthamano yathakramam eva trin sparéan sprsati. [794] tatra
bbavﬁlambanené vyuttig;haménasya na bhavati cetasa ifijitatvam
asmity ayam asmiti bhavisyamiti vistarah. ata anifiyam spar$am
sb;s’atity ucyate."'vi§ay51ambanena vyuttisthamanasya na raga-
kificanam bhavati na dvesakificanam bhavati na mohakificanam.
tasmad .ﬁkiﬁcanyam sparéam spréatity ucyate. nirodhalambanena
vyuttithamanah  sarvanimittanam  amanasikarad  animittam

dhitum avalambate. tasmad animittam sparfam spréatity ucyate.

(=XXXIV; 23 : kim pan’ettha (i.e., in nirvana) avuso sariputta sukham yad
ettha n'atthi vedayitan'ti. etad eva khv ettha dvuso sukham yad ettha n’atthi
vedayitam.

10 Thisismade by Rahula Sankrtyayana, and he has kindly
given it to me. An edition of this work is undertaken by the present author

for the Asutosh Sanskrit Series, Calcutta University.
11 For the variants of this word see AK, IV. 107 (where different authorities

are quoted': MV, pp. 334-5: AKV?, pp. 389 ff,
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We know from it that in the stage of nirodhasamapatti the
citta or mind is completely suppressed, hence there is no
experience whatsoever. But in the stage called vyutthana
‘rising up~ one has three kinds of sparéa ‘experience,’ known
as anifijya, akiiicanya, and animitta. The word sparéa in such
cases means ‘experience’ or ‘that which is experienced’, vV spr§
meaning here ‘lo experience.’?

Now, because in the yoga called nirodhasamapatti there
is no spara of anything, it is rightly named aspariayoga.

It is said (1. 397 ~7) of the asparsayoga that vogins or rather
untrained ones shrink back from it, imagining fear where
in reality there is no fear: yogino bibhyati hy asmad abhaye
bhayadarsinah. But what is the cause of their fear? $ rightly
says that the so-called yogins think thatit will annihilate the very
self.’® Indeed, there is hardly any difference between a yogin in
this state and a dead person, their respiration being completely
stopped. So when the Blessed One entered that state, ie.,
sanfivedayitanirodha before his parinirvana, Ananda took him
to be dead. But the venerable Anuwuddha said to him that
that was not the case, the Blessed one only having entered the
stage of the dhyana called saniavedayitanirodha. After a short
* It is therefore quite natural
that an untrained yogin should be afraid of it, as of death.

time, however, He passed away.’

Yet there is a real difference between death and aspariayoga
or saniiavedayitanirodha, and Buddhaghosa has explained
it in his VM, p. 558, quoting a passage from the Suttapitaka. It
says that all the conditions in both of them are one and the
same excepting this that in the latter the heat of the body is not

12 See KnU, IV-2: te hy enan nedistham paspréub. [te hy enat prathamo
vidaficakara—this portion is grammatically defective and not in the Jaiminiya
Brahmana, Chapter X which forms the KnU]J; 3: sa hy enan nedistham pasparéa;
sa hy enat prathamo vidaiicakara.

3 stmanagaripam imam yogam manyamana bhayam kurvanti,

Y Mahaparinibbanasutta, V1. 8-9 (=DN, Vol. 11, pp. 156-158).
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lost, that life does not come to an end, and that the organs
of sense are not destroyed, while in the former all these
are annihilated.

We have seen in the present karika that this yoga is taught
by the Buddha. It cannot be denied that up to the eighth of
those successive states of dhyana (anupirvavihara) already
explained, viz., ‘neither-consciousness-nor-unconsciousness’,there
is nothing particularly Buddhist. For it is evident from Buddhist
literature, both Pali and Sanskrit, that the Buddha’s two teachers
Alara Kalama (Adira Kalapa) and Uddaka Ramaputta (Rudraka
Ramaputra) knew the seventh and eighth of the dhyanas,
respectively.’® The Buddha was, however, not satisfied with
what he had from his teachers, and he started thereupon to seek
after a still higher state and succeeded in realizing it. It is this
state which is called saffavedayitanirodha or briefly nirodha.

There is one thing more which suggests that the asparfayoga
was not originally taught in the Brahmanic system of yoga. ltis
said in the karika that this yoga is ‘not disputed’ (avivada)'® and
‘not opposed’ (aviruddha). It is implied, as said before, from
these two words that in the acceptance of the asparfayoga by
the Vedantists, among whom the author himself is included,
there cannot be raised any dispute or opposition, for there
is nothing to be opposed even from their own point of view.

Thus it is clear from what we have seen above that the
real instructor of the aspar$ayoga, who is saluted here by the
author, is no other than the Buddha.

Let us now follow what the author has tosay in this
Book (IV). The subject matter of it is a-jati (=an-utpatti,
an-utpada) ‘non-becoming’ or ‘non-origination,” or, in other
words, the doctrine that there is nothing about which it can
be said that it is produced.

15 MN, Vol. 1, pp. 8-9 (Ariyapariyesanasatta, I. 3.6.); LV, Vol. I, pp.
238.239, 243244 ; BCK, XI1. 63, 83; Kern: Manual oj Buddhism, 1896, p. 55.
16 SeeIV. 5.
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There are two classes of teachers: one (i.e., the followers
of the systems of the Sankhya and the Vedinta') holding the
doctrine of actual existence of an effect in its cause (satkarya-
vada), and the other (i.e., the Naiyayikas and the Vaiéesikas?)
maintaining the theory of non-existence of an effect. in its
cause (asatkiryavada). The author refers to these two views
in the third karika which runs as follows:

3
bhiitasya jatim icchanti vadinah kecid eva hi |

abhiitasyapare dhira vivadantah parasparam |

‘There are only certain disputants who maintain that jati
‘origination’ is of a thing which is already existent, while there
are others of firm resolve who hold that it is of a thing which is
non-existent.” Thus they dispute with each other.’

1 See SK, IX; BS, II. 1. 14-18 with $; $ on BU, 1. 2. 2, (p. 20): karyasya hi
sato jayamanasya karane saty utpattidaréanat. Among the Buddhists the
Vaibhasikas maintain satkaryavada. See CS, IX. 15 and our text, IV, 11, note |

? See NK, pp. 143 f. Among the Buddbhists Sautrantikas and Yogﬁcira;
hold asatkaryavada. CS, IX. 15.

3 The interpretation of the words bhiata and abhiita by § in the text here is
quite different from that in IIl. 23, and it is very remarkable.

The Acirya now proceeds to mention in the next karika the
doctrine of the Buddhists who subscribe to neither of these two
views asserting absolute ‘non-becoming’ (ajati) of things:

4

bhiitam na jayate kificid abhiitam naiva jayate |
vivadanto 'dvaya hy evam ajatim khyapayanti te |

‘That which is already existent does not come into being
and that which is non-existent does not also come into being;
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‘disputing thus the fol]om;ers )of the doctrine of advaya assert
-becoming (ajati).’

absgtlfz:(;?s}:ussing tlgle meaning of the karika it is fo be .noted
that the reading that can reasonably be accepte'd in ¢ ’IS nof
vivadanto dvayi@ as in many editions, bu.t vivadanto dvcllya
with our MS. M¢, and some editions." It is support;;;]s alzo
by the commentary in those editions, as well as by the . Ka
used in the Anandasram edition of 1900. ‘ o

The word advaya in the karika is, in fact, identical in (r;.lean-
ing with Advayavadin, which is well-known even to an ;)r énary
reader of Sanskrit as one of the names for the B.uddha. ?;n.e
of the commentators of Amk explain afluaya in advayavi }zn
as advaita.? But there is a marked dlﬂerencte betwet:n the
two terms advaitavdida and advayaf)ﬁda; Wl’lllt'E theh ormet
literally means the theory of non-dlﬂerenfze, t.e.,ht e 1}1lon1
difference between, or identity of (according to t efs<‘: o:-
of §) Jiva and Brahman, the latter means the theory of ‘no
two’, i.e., neither of the two extreine v1ews.' '

The two (dvaya) or the two extreme.wews are as foll:]ws.
The Buddha does not hold that anything exists, lr:or oes
he hold that it does not exist. He rejects .both of 'td;lse tv«;;)l
‘extreme views and propounds his view' taking a mi ; pato
(majjhima patipada or madhyama pratipad).. So according

.1 Such as of Maheéacandra Pala, Calcutta, Saka 180?; D:‘! rg-:
carana. Sankhyavedantatirtha, Calcutta, 1331, B.S.; an i
Prese Aizmlkhlpl::; Il?/lgzlt\ll.gl DA, p. 95: buddhanam bhagavatam mahéksmci
nikanam ad’vayavidinﬁm. In the Index of words to the last work, the wor
adv:imlgad;:;;r‘::l:n;l: iwr:l:ejni.d ik sita : advayam advaitam vadanty avaéyam ;
Ksir ;’: vami r:: advayam vijianadvaitam vadaty avaﬁy.am. o |

.Advayavidl'h, the exact Tibetan equivalent of WhIC]’: is ‘gms . suh. med .
. gsun ba, and Chinese pu-érh-yii, both literally meaning . one who says
” tgso ' is misunderstood in the Sanskrit-Tibetan-English Vocabulary
?)\C',;emv;irs o:f the Asiatic Society of Bengal, Vol. IV, 1913, p. 2, for the word

in hi * as it is explained there.
., can n no way mean ‘not doubtful in his command ' as p

V. 4] AGAMASASTRA 103
him nothing is existent, nor is anything non-existent; nothing
comes into being (anutpada), nor does anything disappear
{anirodha); nothing is eternal (asasvata), nor has anything an
end (anuccheda); nothing is identical (eka), nor anything
differentiated (ancka); nothing moves hither (andgama), and
nothing rmoves thither (anirgama). *

This advayavada is found throughout the Buddhist sacred
literature both in Sanskrit and Pali.® That the reading in ¢ of
the karika must be with the word advayih and not dvayah will

4 SosaysNégSrjuna, MV, p. 11

anirodham anutpadam anucchedam adagvatam |
anekartham ananartham andgamam anirgamam ||
yah pratityasamutpadam prapaficopaéamam fivam |
desayamasa sambuddhas tam vande vadatam varam ||
5 astiti kagyapa ayam eko’nto nastity ayam
dvayor antayor madhyam iyam ucyate kia¢yapa mad
bhitapratyaveksa. KP, §60 (p. 90). See MV, p. 270.
yad bhiyasa katyayanayam loko "stitam vabhinivisto nastitdim ca tena na
parimucyate. Kalyaganavavida quoted in MV, p. 269.
So writes Nigarjuna:

dvitiyo'ntab. yad anayor
hyama pratipad dharmipiqi

katyayanavavade casti[ti] nastiti cobhayam |

pratisiddham bhagavata bhavabhavavibhaving MK, XV. 7.

astitvam ye tu paéyanti nastitvam calpabuddhayah |

bhavanam te na pasyanti dra§gavyopa§amam §ivam || MK, V. 8.
sammaditthi sammaditthiti bhante vuccati,

sammaditthi hotiti. dvayanissito khv ayam kaccayana loko vebhuyyena atthitam
ceva na'tthitam ca. SN, [I, p. 17 (XII 15). lokasamudayam kho kaccayana

yathabhitam sammappaiifidya passato ya loke na'tthita sa na hot;.

lokanirodham
kho kaccsyana yatha- bhiitam sammappaiifidya passato ya loke atthita si na hoti®
sabbam atthiti kho kaccayan

a ayam eko anto. sabbam natthit; ayam dutiyo anto,
ete te kaccayana ubho ante anupagamma majjhena tathagato dhammam deset;.
SN, II, p. 17 (XII. 15).

nityam iti kagyapa ayam eko 'ntah. anityam iti kasyapa ayam dvitiyo ‘ntah.
yad etayor dvayor aityanityayor madhyam tad arﬁpyanidarﬁanam’l .
ti dvitiyo ‘ntah. yad
samklea iti kasyapa ayam eko "ntah

kagyapa dvitiyo "ntah. yo'syintadvayasyinupagamo (Text anugamah but see

kittavata nu kho bhante

atmeti

k5§yapa ayam eko "ntah. nairitmyam i itmanairitmyayor

madhyam tad.® vyavadanam ity dyam
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furthér be perfectly clear to anyone when one considers that in
the preceding karika two classes of teachers are referred to,
who hold the theory of origination (jativida). According to one
of them the origination is of the existent, while in accordance
with the other, it is of the non-existent. These teachers are
duaitins 'advocates of dualism’, viz., the Samkhyas, the
Naiyayikas and the Vaiéesikas. The teachers alluded to in the
present karika are, however, quite of a different view, They
do not discuss as to whether the origination is of the existent
or of the non-existent, but assert that there is no origination
at all (ajatim khyapayanti te). Thus the teachers alluded to
in karikas 3 and 4 are different, though S takes them to be
identical.

As is evident, the main subject of this chapter is the theory
of non-origination (ajativida). In different systems of Indian
philosophy it is held that things around us have their origina-
tion ; in other words, they are produced; they have their
causes, they themselves being their effect. But it is the
Buddhists who hold quite a different view emphatically denying
the origination of anything in the world. Thus the first
sentence of Niagarjuna's MK begins with anirodham

Tib. version: khas. mi. len. ciin®) ‘nudahiro 'pravyahara iyam ucyate kayapa
madhyama pratipad dharmanam bhitapratyaveksa. KP, pp. 86-88.

astiti nastiti ubhe’pi anta

$uddhi aéuddhiti ime ’pi anta |

tasmad ubhe anta vivarjayitva

madhye 'pi sthinam na karoti panditah ||

astiti nastiti vivada esa

$uddhi asuddhiti ayam vivadah |

vivadapriaptya na dukham prasamyate

avivadapraptya ca dukham nirudhyate||

SR, p. 30, quoted in MV, pp. 135, 270.

bhavabhivadaréanadvayaprasango yavat tavat samsira ity avelya
mumuksubhir etaddaréanadvayanirasena sadbhir madhyamai pratipad bhavaniya

yathavad iti. MV, p. 276.  Sec the whole of chapier XV,
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Fcrr‘m'ltp&dam‘; ‘having neither origination nor suppression.’
his anut.pada is thoroughly discussed and established in that
work as. in others. Let here be quoted only a few lines in
translation from that book together with the commentary of

Candrakirtti (MK, 1.1 with MV, p. 12) :

‘Now...the Acirya, thinking the facility in refuting nirodha
after utpada is refuted, begins first with the refutation of the’
latter. Utpada of a thing may be supposed by the opponents
from a cause which may be either jt itself, or something other

than it, or both, or again, from one which is no cause at

all. But in no way it can be justified.  So he (the Acirya) says :

¢
f f:owhere and never are such things as are produced either
rom themselves i
. , or from some other thmgs. or from both, or
from what is no cause at all.’”” 7.

This non-origination is asserted again and again in the same
work and sometimes in identical words:

na svato jayate bhavah parato naiva jayate |
na svatah paratas caiva jayate jayate kutah 1

MK, XXI. 13. See XXIII. 20.

‘A thing does not come into being from itself, nor from
other (=not-itself), nor from both, itself and other. How can it
come into being?’

¢ Forthe order of these two words see Candrakirtti MV 12):
atra ca nirodhasya pirvam pratisedha utpadanirodhayoh paur'v:' :
vasthayah siddhyabhavam dyotayitum. vaksyati hi (MK, XL 3" Mv P;;";:
plirvam jatir yadi bhavej jaramaranam uttaram®. Our author 'Ga u'd iy ad ‘
too, has followed the same order in his widely quoted karika ("'l 32):n a F') odbe
M - 32) : na nirodho

7 idanim® utpadapratisedhena nirodhapraligedhasaukaryam manyama
icaryah prathamam evotpadapratisedham arabhate. utpado hi .pamih :: ;nmn
minah svato va parikalpyeta parata ubhayato "hetulo vi parikalpyet savoethe
ca nopapadyata iti nicity aha : el sarvethe

na svato napi parato na dvabhyam nipy ahetutah |

utpanna jatu vidyante bhavah kvacana kecanal|

MK, I 1;
1201B.—14 Ve 12
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Compare this with the following line from our karika, V. 22
which speaks for itself:
svato va parato vapi na kificid vastu jayate |
‘Nothing is produced either from itself or from other.’
For further details one may be referred to MK, I and XXIII
with MV; C$, XV. See also ourkarika, IV. 22,
That there is no jati or utpada ‘origination’ is thus maintained

also in a short line of the BA, 1X. 106:

evam ca sarvadharmanam utpattir navasiyate +*
‘“Thus the origination of all things is not known.’
The first half of the present karika is undoubtedly based on
such statement as the following of Nagarjuna (MK, I. 6):

naivasato naiva satah pratyo’rthasya yujyate 1
asatah pratyayah kasya sata¢ ca pratyayena kim 1"

For the wording in b of the karika (abhitam naiva jiyate)
see CS, 3737 (XV. 23%): nabhito nama jayate. See here also
Candrakirtti on CS, 366 (XV. 16): atraha: jato na jayate
ajato 'pi na jayate.’” It may be noted here that in this book,

too, the doctrine of non-origination is fully discussed.
S explains the first half of the present karika as follows:
bhitam vidyamanam vastu na jayate vidyamanatvad eva®.
tatha abhitam avidyamanam avidyamanatvan naiva jayate
$adavisanavat.
‘The thing which is already existent does not (again) come
into being owing to its very existence. And the thing that is

8 BAP runs here: evam eva yathoditanyayena sarvadharmanam sarva-
bhavanam utpattir utpado navasiyate na pratiyate. See the same work, pp. 355 . :
na ca svaparobhayahetunibandhanam ahetunibandhanam va  bhavasya
janmatipesalam upapadyate. Here the subject is discussed to a great extent.

9 See MA, VL. 58; MV, pp. 82.83.

10 Reconstructed from the Tibetan version : hdir. smras. pa | skyes. pa. mi.

skye. la. ma. skyes. pa. yai. mi. skye. ste |
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not existent does not come into being on account of jis being

non-existent, as, for instance, the horn of a hare.’""
Gaudapiada refers to the doctrine of ajati in the

present karika, and accepts it in the next which runs as follows:

5

khyapyamanam ajatim fair anumodamahe vayam |

vivadimo na taih sirdham avivadam nibodhata |

‘We express our approval of ajati which ;
do not dispute with them, and listen how tbertehe:ani(;i]a;:’a‘:e
dispute.’ Y

It is to be noted here that G a u dapadais a Vedantist, and
yet he accepts the doctrine of non-origination of the Advaya-
vadins or Buddhists expressing his approval. He does not
see any use disputing with them and invites apparently his
Vedantist followers to listen to him as to why the view
cannot be disputed.

Like the Sankhyas, the Naiyayikas, and the Vaitesikas, etc.,
the Vedantists. are originally believers in the doctrine of
origination, as is evident from the BS, 1. 1. 2 (: janmady asya
vatah, ‘From whom are the origination, etc. of this’) which is
based on such statements of the Upanisads as TU, III. |, l:
yato va imani bhitini jitani® tad Brahma, ‘That is Brahman
frc.m.l w}‘lom these beings are originated.” The reality of this
ongination or creation is denied later on in the school of §
in the absolute truth. This is due to the doctrine of
Gauda p ada who invites here his followers to listen as to how

n ali i
Buddhapalita quoted in MV, p. 14: na svata utpadyante bhavah
tadutpidavaiyar'hyid aliprasargaccsfc ca. na  hi svitmana vidyaménini.m
padarthanam Punarutpade prayojanam asti. atha sann api jayeta na kadicin na.
Jayeta,
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the non-origination doctrine of the Advayavidins can be

approved.

Having thus introduced his readers to the subject he
has to deal, the author now proceeds in the following karikas
to offer his arguments as to how the doctrine of jati cannot be

justified. He says:

6

ajatasyaiva dharmasya jatim icchanti vadinah

ajato hy amrto dharmo martyatam katham esyati I

‘Disputants are of opinion that there is birth only of th?t
thing (lit. ‘element of existence’) which is unborn. But how is
it that the thing which is unborn and (consequently) immortal
should become mortal ?’2

It means that the teachers of both the classes referred to
in karika 3 are agreed upon the point that birth is possible of
what is unborn; for what is already born does not take birth
again, and so it is useless to think of the birth of such a thing.
Ouwr author says that the birth of an unborn one
cannot be justified, and he offers the following arguments:
It is accepted on all hands that what has no birth (ajata) has
also no death (amrta). Now when you say that birth is of an
unborn one, you have necessarily to admit that it has death;
and so it follows that you also admit the death of an immortal

1 The karikas 6, 7, and 8 of this Book are identical with the karikis 20, 21
and 22 of the Book Il respectively excepting only this that in karikas 1If, 20
and 22 there is the word bhava, while in IV. 6 and 8 the reading is dharma.

For the words jata and ajata see MK, XX. 12-14.

1 According to § the second half of the karika (‘But how is it that the thing
which is unborn and immortal should become mortal’) means, in fact, that how it
should take birth in reality. He writes: svabhivenamito bhivo martyatam
gacchati paramirthato jayate. Il 22,
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one. Now an unborn one is by its own nature immortal. And
this death of the immortal one is utterly absurd.

The author continues in support of his above statement:

7

na bhavaty amrtam martyam na martyam amrtam tatha |
prakrter anyathabhavo na kathaficid bhavisyati 1!

‘The immortal does not become mortal and a mortal one
does not also become immortal; for the change of nature can
in no way be possible.’

The second half of the karika is repeated in karika IV. 29,

and seems to have mostly been taken here from N 3 garjuna’s

MK, XV. 8, which runs as follows:

yady astitvam prakstya syan na bhaved asya nastit; |
prakrter anyathabhavo na h; jatipapadyate |2

The author having shown here that nature does in no way
change says in the next kiriks that if a thing which in its own
nature is unborn (ajata) and hence re

garded as immortal (amrta)
comes into being (jayate)

and thus becomes mortal (martya),
then owing to this very fact it cannot remain changeless. The
point is that which is unborn or immortal by its own nature
should remain always so. But if you say that the unborn takes

1 See Ill. 21, and the note lTonlV.6.

?  The following may also be quoted here from the same work :

prakrtau kasya casatyam anyathatvam bhaviyati |

prakrtau kasya ca satyam anyathitvam bhavigyati || XV. 9,
kanya syad anyathibhivab svabhavag cen na vidyate |

kasya syadanyathabhavah svabhavo yadi vidyate | XIII, 4,
kah svabhavam prahasyati | XXIII. 24,

svariipasyanyathabhavasambhavat,

Candrakirtti on Cs, VIII., 4 (179;;
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birth, or the immortal becomes mortal, evidently it undergoes

a change. But no change of nature is possible. The karika

runs :

8

svabhavenamrto yasya dharmo gacchati martyatam |

krtakenamrtas tasya katham sthasyati niscalah I'

‘How can he, accoding to whom a thing which is naturally
immortal becomes mortal?’, maintain that an immortal thing,
when it becomes artificial®, will remain changeless?’

The following may here be quoted from Nagarjuna’'s

MK, XV. 1.2 in which one should note the word krtaka:*

na sambhavah svabhavasya yuktah pratyayahetubhih 1
hetupratyayasambhitah svabhavah krtako bhavet 1
svabhivah krtako nama bhavisyati punah katham 1

akptrimah svabhivo hi nirapeksah paratra ca 1

1 See lll. 22.

?  That is, takes birth. See note 20on IV. 6.

3 The word krtaka in the kiriki ‘a) is to be explained taking it as noun,
i.e., krtakatva, just as the word anadi in IV. 14 is evidently for anaditva.
Anandagiri lends his support writing (lIl. 22) krtakeneti. krtakatvasya,

yat krtakam tad anityam iti.° Cf. Sayana who explains manasaspati

(TA, VIL. 6) as °patitva.
4 It szems that our author had these karikis of Nagarjuna in his mind

while writing his own and so he has unconsciously written krtaka instead of

krtakatva as is required.

V. 9] AGAMASASTRA 11

In order to explain as to how nature (prakrti or svabhava)
cannot change Gaudapida proceeds to define it in the
next karika:

9

samsiddhiki svabhaviki sahajapy akrta ca ya |

prakitih seti vijfieya svabhavam na jahati ya ll

‘That is to be known nature (prakrti) which is self-existent,
natural, innate, not artificial and one that does not give up its

own being.’

As regards svabhava Candrakirtti explains it follow.
ing Nagarjuna inhis MV, pp. 264-265, that it is nothing
but always non-origination (sarvadanutpida cva). He says that
by svabhava we are to understand that which is independent
of other (paranirapeksa) and as such not artificial (akrtrima),
and thus having no existence before it does not come into being
{not abhitva bhavah). Therefore the svabhava of fire is nothing
but its non-origination (anuipada), and not its heat, because
it depends on its cause and conditions, and comes into being

after having no existence at first?.

' The word samsiddhika may also mean that which comes into being
simultaneously (saha-utpanna) as illustrated by Gaudapiadaand M dthara
(Chaukhamba Sanskrit Series, No. 296) in their commentaries on SK, XLI” of
Isvarakrs na: tatra samsiddhika yatha bhagavatab kapilasyadisarge utpadya-
manasya catvaro bhavah sahotpannih. The explanation of $ is ag follows :
samyak siddhih semsiddhis tatra bhava samsiddhiki. yatha yogindm animadya-
iévaryapraptih prakrtih sa.®

2 MV, p. 265: sarvadanutpada eva hy agnyidinam paranirapeksatvid
akrtrimatvat svabhava ity ucyate, ’
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Now having shown that there is no origination of anything
the author proceeds to say in the next karika that there is also

neither decay nor passing away :

10

jaramarananirmuktah sarve dharmah svabhavatah |

jaramaranam icchanta$ cyavante tanmanisaya |l

‘All things are by nature free from ‘old age’ (decay) and
‘death’ (passing away), So the persons who believe in ‘old age’
and ‘death’ are reborn owing to their that very thought.’

That there can be neither jara nor marana is very elaborately
established by Nagarjuna in his MK, XI. 3 ff. from which we
cull the following two couplets ( 3 and 4):

purvam jatir yadi bhavej jaraimaranam uttaram |
nirjaramarana jatir bhavej jayeta camrtah 1
pasc3j jatir yadi bhavej jaramaranam aditah
ahetukam ajatasya syaj jaramaranam katham

For further details readers are referred to the original text of
Niagarjuna with MV.

The author attacks the doctrine of jati from different points
of view and refutes it in the following way referring first to the
followers of the Samkhya system who hold the theory of actual
existence of an effect in its cause (satkaryavada).

11

karanam yasya vai karyam karanam tasya jayate |

jayamanam katham ajam bhinnam nityam katham ca tat I

‘(It is to be admitted by him) according to whom the cause
itself is the effect, that it is the cause that takes birth (i.e., is

See notes on 1V. 3 and SK, IX.
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produced). And in that case how s jt that the thing which
takes birth and js thus different (from the effect) can be
regarded as unborn (aja) and how it can be permanent >’

In the Sankhya system prakrti or pradhing 1s held t
be. the first or original cause (mila karana). It js ‘unb ?
(gja) and permanent (nitya). From it. other thinn .
gradually produced. This view is criticized in th; gsd a}rxe
foilowing karikas by our author. e

! The point
€ point is that there must be some difference between that which is

produced and that which is not produced ljayamana and aja)
S l . . . . '
dex? a(;ns ;he word bhinna in a different way saying that it means ° t
asunder’, ‘divided into parts’ or ‘o " (vidi o
pened’ (vidirna sphutits) imply;
o : na, { implying thereb
Ject to some change.” And that which admits of any kind of ch !
cannot be permanent, " chanee

Thc.: identity of cause and effect may be viewed f
two different points, viz., the cause is not other th Ic;lm
effect (k&ry&bhinnam karanam), or the effect is not oth i ht .
the cause (k&rap&bhinnar_n karyam). But in neither o
tl.xe Samkhya system be defended, The object ofcflje fti:an
v1ewp(.)int is shown in the present karika which says 'elf tl:St
cause‘ 1s not different from the effect then 1t is to be a(im'tt 3
t%lat it is the cause (and not the cffect) that ‘takes b'l t;:’
(jayate) and thus, if you accept it, the cause cannot b -
as ‘ unborn’ (gja), as you hold it to be. ¢ regerded

from the cause the former is as aja as the latter - and thus

one cannot say that the cause is not aja. The author howev

says in the next kariki that thi ' be
Is arguiment, too,

accepted : cemmet be

1201B—15
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12

karanad yad' ananyatvam atah karyam ajam yadi |

jayamanad dhi vai karyat karanam te katham dhruvam |

‘If you hold that the effect is also ‘unborn’ (gja), for
there is no difference of it from the cause (which is aja), th}::n,
how is it, in your opinion, that the cause is permanent when

the effect is produced ?’ 2

1 The reading should be here yad and not yadi as discussed else‘where.f
? S explains c saying that how it is that the cause being not dlff.ercl.'n;(_ror:\t
the effect, thatis, being produced, can be permanent : jayamanad dhi vai karya

karanam ananyan nityam dhruvam ca.

The author offers further grounds :
i3

ajad vai jayate yasya distantas tasya nasti vai |

jatac ca jayamanasya na-vyavasthé prasajyate |

‘There is no illustration (to give) for him who holds that
a thing is produced from what is unb?rnl. (On the lc:th?r
hand, if it is maintained that) a thing is born from w a% is
born, then there follows no finality, it leads to an endless series

of causes (anavastha).’

Here in the text in d na is to be taken with vyavast.hﬁ
na-vyavastha = avyavastha = anavasthad) and not with

as : A
( S explains: na vyavaslhé prasajyate anavasthanam

prasajyate.
syad ity arthah. . '

’ The second half of the karika means that if A is pro-
duced from B which you take as produced (jata), by
the very fact that it is produced it must have been produced

1 That is, existing from all eternity.
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from one C, and C, too, in the same way must have been
produced from one D, and so on. Thus it is impossible to
ascertain the ultimate cause of a thing.?

? Cf. Candrak irtti (MV, p.15): na ca vidyamanasya punar utpattau
Prayojanam pasyamah, anavastham ca pasyamah; AKV (quoted in MV, p. 13):
utpannasya punar utpattau kalpyamanayam anavasthaprasarigah; MA (quoted
in MV, p. 13). jitasya janma punar eva ca naiva juktam; $S, p. 262 (from
ASP): Lim punar dyusman subhite utpanno dharma utpatsyata ut
subhtir aha. naham ayusman sariputra utpannasya dharmasyotpat
na canutpannasyeti. CS, 260 :

anutpannah.
tim icchami

sambhavah kriyate yasya prak so’stiti na yujyate |
sato yadi bhavej janma jatasyapi bhaved bhavah ||

In support of this agjativaida the author offers further
arguments :

14

hetor adih phalam yesam adir hetuh phalasya ca |
hetoh phalasya canadih katham tair upavarnyate ||

‘How can those who hold that the antecedent of a
cause is its effect and the antecedent of an effect is jts
cause, describe that there is no beginning of
and the effect?’

the cause

In ¢ anadi means * absence of beginning ’ (ader abhavah).
S explains it by anaditva. Cf. krtaka in 1V, 8c.

Let us take here an example (IV. 20). As regards a
seed (bija) and its sprout (ankura) it is said that they have
no beginning, for it cannot be ascertained as to whether the
seed was first and then the sprout, or the sprout was first and
then the seed, each of them being dependent on the other for
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their existence. Yet, they say that the antecedent of the
sprout is the seed and that of the seed js sprout. This cannot
be justified. ’

The point is further dealt with in the following karikas :

15

hetor adih phalam yesam adir hetuh phalasya ca 1|

tatha janma bhavet tesam putraj janma pitur yatha i

‘T'o those who »lmaintain that the antecedent of a cause is
its effect and the antecedent of an effect is jts cause, the
production of a thing would be just after the manner of the
birth of a father from the son.’

The point is that if it is held that the antecedent of a
cause is its effect and vice-versa, then it would follow from it
that as a cause produces its effect, so an effect, too, produces
its cause ; and if one accepts it one would also accept that a
son begets his father. But it is absurd.

Cf. Nagarjuna inhis ViV, 50:
pitra yady utpadyah putro yadi tena caiva putrena |
utpadyah sa yadi pita vada tatrotpadayati kah kam ||

Here in the second half yadi, though supported by the
Tibetan text, seems to be redundant.
See NS, I1.1.41,1V. 1.39; BA, IX. 114
pita cen na vina putrat kutah putrasya sambhavah |

putrabhave pita nasti tathasattvam tayor dvayoh ||

As regards the relationship between hetu ‘cause’ and phala
‘effect” see MK, XX, specially XX. 20 :
ekatve phalahetvoh syad aitkyam janakajanyayoh |
prthaktve phalahetoh syat tulyo hetur ahetuna I
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MYV writes here: na canayor ekatvam pitaputrayo$ caksus-
caksurvijianayor bijarkurayos ca aikyaprasangat.

The next karika says that there must be an order (krama)
of a cause and its effect as to whether the cause or the effect
precedes, otherwise there cannot be any relationship between
them, and consequently nothing can be produced :

16

sambhave hetuphalayor esitavyah kramas tvaya |

yugapat sambhave yasmad asambandho visanavat I

“As regards production (sambhava, i.e., jali) you must
determine an order of the cause and the effect; for, if they are
simultaneous they cannot be related (to each other ), as the
horns ( of an animal ).’

This argument is found in Buddhist works as shown below.
As regards the production of an effect by its cause only three
orders are possible, and not more. For, it may be said that first
there is the cause and then the effect (pirva-krama ‘prior order’);
or it may may be said that first there js the effect and then the
cause (apara-krama * posterior order’); or, again, it may be said
that the cause and the effect are simultaneous (sahakrama ‘the
order of simultaneity ). But it is clearly shown that none of

them can be justified. Says Nagarjuna, MK, XI. 2:

tasman niatropapadyante pirvaparasahakramih | !

I Candrakirtti introduces it IMV) saying: ata eva samsarabhavaj
jaramarapad inam pirvaparasahakrama api na santityaha.
The following may be quoted here from MK, XI. 3.5.

pirvam jatir yadi bhavej jaramaranam uttaram |
nirjatamarana jatir bhavej jayeta camrtah ||
paécdj jatir yadi bhavej jaramaranam aditah |
ahetukam ajatasya sysj jardmaranam katham ||
na jaramaranenaiva jati¢ ca saha yujyate |

mriyeta jayamana$ ca syac cﬁhetukalobhayob 1
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Op. cit. X1. 6:

yatra na prabhavantyete pirvaparasahakramah |

For details the reader is referred to the whole of the

chapters XI and XII.

In the karika under discussion Gaudapada referring to
the krama of cause and effect refutes their simultaneity saying

exactly whatissaid by Nagarjuna (MK, XX.7) and his

commentator Candrakirtti:

phalam sahaiva samagrya yadi pradurbhavet punah |
ekakalau prasajyete janako ya$ ca jayate ||

‘Should an effect come into existence just with its cause in
its entirety then that which produces and that which is produced

. 3
become simultaneous.

Here Candrakirtti adds: na caikakialayoh savyetara-

janyajanakatvam  drstam  vamadaksinakarayo$

caranayor va. 'But it is not seen that between two simultaneous

thing's there is any such relation as between the prodlllcer

(janaka) and the produced (janya), just like between the right
and left hands or feet.” ?

govisanayor

This order of cause and effect has again been referred to
later on (IV. 19) by the word kramakopa ‘incompatibility of

order.” ®

2 Sometimes the female breasts are cited as example in such cases.

3 See Candrakirtti (MV, Xl. 7-8:: tatra yadi pirvam karanam pascat
karyam syad akaryakam karanam nirhetukam syat. atha piirvam karyam pascat
kiréne;m evam api karanat purvam kiryam nirhetukam eva syat. atha yugapat

karyakarape syatam evam ubhayam apy a[hetu]kam syat.
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Now, according to these three orders (krama) of cause
and effect there may be three propositions respectively, viz.,
(i) the cause produces its effect, (ii) the effect produces its
cause; and (iii) the cause and its effect produce each other.’
Of these three propositions the second? is taken up in the
following karika :

17

phalad utpadyamanah san na te hetuh prasidhyati |
aprasiddhah katham hetuh phalam utpadayisyati II°

*Your cause coming into being from the effect cannot come
into existence ; how will, therefore, the cause that has not
come into existence produce the effect »’

The argument of our author seems to have been based

on what Nagiarjuna has said (MK, X. 10):

yo 'peksya sidhyate bhavas tam evapeksya sidhyat; |
yadi yo ’peksitavyah sa sidhyatam kam apeksya kah ||

! See here Nagarjuna with Candrakirtti, MK, XX. 5.7, and
specially the following line IMV, p- 395,11 5-6): yady evam phalasya hetor
utpattau 60§a evam sali sabotpannaiva samagri pha]asya janikastu tad yatha

pradipaprabhayah.

? It appears that a karika dealing with the first proposition is now lost

between karikas 16 and 17 For, as the second and thitd propositions are
discussed (V. 17, 18), one may naturally expect to have the discussion also
of the first proposition, but it is rot to be found. Can we think that the
author himself has omitted it?
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Candrakirtti explains it thus (MV, p- 208) :

tatra yadi yo 'gnyakhyo bhavo yam indhanakhyam bhavam
apeksya sidhyati, indhanakhyas$ ca bhavo yo "gninatmasiddhya-
rtham apeksitavyah, sa yadi tam evagnyakhyam padartham
apeksya sidhyati, kathyatim idanim sidhyatam kam apeksya ka
iti. yada cagnyabhave satindhanasya siddhir "eva nasti tada-
karapasyendhanasyabhavit kutas taddhetuko ’gnih prasetsyati.

It says that if the fire is effected having regard to its
fuel and the fuel is effected having regard to the fire, neither
of them can be effected. See also the next karika (MK, X. 11):

yo ‘peksya sidhyate bhavah so "siddho 'peksate katham |

athapy apeksate siddhas tv apeksasya na yujyate ||

Mark here the use of the root s'sidh with or without
the pretix pra- by Gaudapada, Nagarjuna and
Candrakirtti.

This point is further discussed in the following karika :
18
yadi hetoh phalat siddhih phalasiddhi$ ca hetutah |

katarat pirvam utpannam yasya siddhir apeksaya I

‘If the coming into being of the cause is from the effect
and that of the effect is from the cause, which (of the two)
has first come into being,—the coming into being of which is

dependent?’

Read here the following quoted from N agarjuna’s

"MK, X. 8:

yadindhanam apeksyagnir apeksyagnim yadindhanam |
katarat piirvanispannam yadapeksyagnir indhanam ||

1V.18-19] AGAMASASTRA 121

MV (p. 207) runs here as follows :

asyendhanasyayam agnir dahakah kartety evam yadindhanam
apeksyagnir vyavasthapyate, asyagner idam indhanam karmety-
evam agnim apeksya yadindhanam, tat katarad anayoh pirva-
nispannam.  kim indhanam yad apeksyagnib syat, utagnir yam
apeksyendhanam syit.

Mark the wording of ¢ in both the karikas quoted above.’

! SeePoussin: JRAS, 1913, p. 139

The author proceeds to show very clearly in the next
karika as to how the Buddhas have explained the theory of
ajati ‘non-origination ' :

19

asaktir aparijiianam kramakopo ’tha va punah |

evam hi sarvatha buddhair ajatih paridipita 1

‘As there is absence of capability, or complete ignorance,
or, again, incompatibility of orders, the Bu ddh as elucidated
(the theory of) absolute non-origination {ajati)’,

Against the theory of jati there are given three reasons
in the present karika, viz., (i) asakti ‘absence of capability’,
(i) aparijiana ‘complete ignorance’, and (iii) kramakopa ‘incom.
patibility of orders’. Of these three the third, i.c., kramakopa
has already been discussed in karika 16." But what do the
other two terms asakti and aparijidra signify? The answer
will be found in Buddhist works. In regard to atakti it

I On this as well as on aSakti tasamarthya) one may be referred to the
ksanabhariga-vada in the Buddhist section of the SDS.

1201B—16
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refers to IV. 3 where two classes of teachers are mentioned,
one holding satkdryavada and the other asatkiryavada. It has
already been shown (IV. 4) that the Buddhists subscribe to
neither of these two views. Nagarjuna says (MK, I 6),
as has once already been quoted :

naivasato naiva satah pratyayo ‘rthasya yujyate |
asatah pratyayah kasya sata$ ca pratyayena kim ||

It says that one cannot be a cause of either an existent or
a non-existent thing, for, how is it that there is a cause of a
thing which is not in existence? And what is the use of a
cause of that which is already existent?

The opponent may say here : Well, when we speak of the
cause of a non-existent thing we thereby mean to say that
the cause is of a future thing. Candrakirtti replies (MV.
on MK, 1. 6) to it by quoting the following half of a verse in
his MA (VI. 58) which is. now available only in its Tibetan
version edited by Poussin in BB (IX) :

bhavisyata ced vyavahara istah
¢aktim vina nasti hi bhavitasya | 2
It means that if you want to say that the cause is of a future
thing, then owing to the want of energy that thing cannot come

into being.

1 In Tibetan
gal. te. hbyun. bar. hgyur. bas. besfiad. hdod. na |
nus. pa. med. par. hdi.yi. hbyui. hgyur. med |

The other half of the verse in Tibetan runs:
phan. tshun. don. la. brten. pahi. grub. pa. ni |
grub. min. fiid. ces. dam. pa. rnams. kyis. gsuns }
[t may be translated into Sanskrit as follows:

paraspararthagrayini ca siddhih |
siddhir bhaven neti hi sadbhir uktam||
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The point here is this that in the coming into being of any-
thing there must be some sakti ‘energy’, otherwise everything is
possible from everything, or nothing is possible from anything.
But the existence of such a $akti cannot be established. For, as
discussedby Candrakirtti in his MA, VI. 57, it cannot
be said that the $akti belongs to a thing that has come
into being (jata), or to one that has not yet come into
being (ajata).3

I think this asakii is referred to here by Gaudapiada in
his present karika.

Now aparijigna in the karika seems to me to be nothing but
purvaparaparijiana * absolute ignorance of the first and last
(points)’ in karika IV.21. And this purvaparaparijana is in reality
pirvaparakoli-aparijiana, that is, absolute ignorance of the first
and last points, i.c., the beginning and the end of the world as
well as anything init. To this theme a whole chapter (XI) is
devoted in the MK, owingto which it is called piirvaparakoti-
pariksa ‘ the Examination of the First and the Last Points.’ L;at
here be quoted the first karika of it (XL 1) :

piirva prajfiayate kotir nety uvaca mahamunih |
- 3 — . - - . - . . :
samsaro ‘navaragro hi nasyadir napi pascimam [l

The great sage said that the first point (of the world) is not
known, for it is without the first and last points owing to the
fact that it has neither the beginning nor the end. ’

Candrakirtti comments: kotir bhago desa iti paryayah.,
piirva kotih piirvo desa ity arthah. yadi hi samsaro nama kadcit

3 skyes. la. nus. pa. srid. pa. yod. ma. yin |
ma. skyes. iio. bo. lahaf nus. yod. min. ni |

‘ The Sanskrit rendering in prose may be: jate saktir na sambhavati
ajatasvabhave' pi ¢aktir nasti. ’



124 AGAMASASTRA [v.19

syat niyatam tasya pirvam api syat pascimam api gha;id.lflar_n
iva. uktam ca bhagavata anavaragro hi bhiksavo jatijara-

isti 3 irvaparakolya-
ranasamsara iti.* tasman nasti samsarab purvaparakoly
mararn T .

nupalambhad alatacakravad iti sthitam.

It is to be noted here that pirvaparakolyaparijiana (o‘r
°kotyanupalambha) is not only of the world, but also of every-

thing. Sosays Nagarjuna (MK. XI. 8):

piirva na vidyate kotih samsarasya na kevalam |
sarvesam api bhavanam piirva kotir na vidyate||

‘It is not only of the world, but also of every thing that

there is no existence of the first point.
Nigarjuna proceeds to say (MK, XI. 2) :
naivigram navaram yasya tasya madhyam kuto bhavet |

* How is it that that which has no beginning nor the end
should have the middle?’

And the very thing is said also by our author (1, 6, 1V, 31) :
. s
adav ante ca yan nasti vartamane 'pi tat tatha |

. . . e
* That which is not in the beginning, nor in the end, is so

A\l
also in the present.

See 1V, 31

4 See DA, p. 197,1. 5; SN, Vol. I, pp. 178, 193, Vol. I, pp. 149, 151, MP,

I1.3.2 (pp. 50-51); KV, 1. 1. 159.

5 adavante ca yan nasti madhye 'pi tat tatha.
‘ Nayopadesa, 14.

jassa n'atthi pura paccha majjham tassa kuo siya.

AS,44.13.

It is not also in the middle, as says $ (tan madhye ’pi nastiti).
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It has been shown before that causation (hetuphalabhava) in
cases of origination is not possibie. But one may meet the
objection offering the example of seed and sprout (bija and

ankura). Foritis evident that a sprout comes into being from

a seed and a seed from a sprout. There is an endless series of

it. yetthe fact cannot be denied. Thus by dint of the
example causation is established. The author, however, says
that the example does not establish any causation, though it
may appear to do so, according to you. Thercfore until jt is
established to the satisfaction of both th

e parties this example
cannot be cited. Thus he says :

20

bijéflkurékhyo c];g;ﬁntab sada sﬁdhyasamo hi nab |
na ca sadhyasamo hetuh siddhay sadhyasya yujyate 1

“ To us the illustration of a seed and its sprout is always
like a thing that is vet to be proved (s&dhyasama). And a
reason (hetu) which is like one that is yet to be proved

(sadhyasama) cannot be used for establishing a thing in
question’ .

Nagarjuna has discussed (MK, X; the point thoroughly
taking the example of fire and fuyel (agni-indhana) and has
arrived at the conclusion that there cannot be any causation
(hetuphalabhiva) of anything.  Let us cite here only the
following few lines from this work :
yad indhanam sa ced agnir ekatvam kartrkarmanoh |
anyas$ ced indhanad agnir indhanad apy rte bhavet I

nityapradipta eva syad apradipanahetukabh |
punar arambhavaiyarthyam evam cik> makah satil| X. 1-2.
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agnindhanabhyam vyakhyata atmopadanayoh kramah |
sarvo niravadesena sardham ghatapatadibhih || X. 5.

Candrakirtti sayson CS, IX.8: tasmad evam hetu-
phalabhavavyavasthabhavad dvayam api (hetu and phala)
svariipena na sidhyati.’

sadhyasama hetu is one of the fallacies of a reason (hetva-
bhasa). It is an assertion identical with the point to be proved,
petitio principii. See NS, 1.2.4,8; V.1.4.

The word hetu has been used here in the karika in the sense

of drstanta, as says S.

1 The Sanskrit text has not yet been discovered hence it is reconstructed (see
my edition) from the Tibetan version which runs: dehi. phyir. de. ltar. na. rgyu.
dai. hbras. bu. diios. po. rnam. par. gnas. pa. med. pahi. phyir. giii. ga. ran. gi.
fio. bos. grub. pas. yod. pa. ma. yin. no || See also the karika and MA, p. 150.

The opponent says referring to karika IV. 19 :

21

piirvaparaparijianam ajateh paridipakam |
jayamanad dhi vai dharmat katham pirvam na grhyate 1

* The absolute ignorance of the first and the last (points of a
thing) is elucidator of non-origination; but how is it that the
first (point) is not known (of a thing) which actually comes into

being ?
The word pirvaparaparijiana has already (IV. 19) been

explained.
To the question raised above the author gives his reply in
the following karika actually in the words of Nigarjuna and

his followers:
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svato va parato vapi na kiicid vastu Jayate |

sad asat sadasad vapi na kificid vastu Jayate I

. Nothing is produced either from itself or from other than
itself, nor is anything produced which js existent, non-existent
or both existent and non-existent !

The author wants to say here that should there be a thing
that originates (jayate) one may say that it has jts first point
(pirva koti), i.c., the state of its becoming or being produced
but in reality there is nothing of the kind. For the first half o;
the karika see Niagarjuna:

na svato jayate bhavah parato najva jayate |
na svatah parata$ caiva Jayate jayate kutah 112

MK, XXI. 13, see also XXIII, 20.

A thing comes into being neither from itself, nor from
another, nor from both, itself and another; and that being the
case, how can it come into being at all 3’

na svato napi parato na dvabhyam napyahetutah |
utpanna jatu vidyante bhavah kvacana kecanal|

Op. cit, I. 1.

There are nowhere and never such things as are produced
either from themselves or from others, or from both or from
one that is no cause at all.’

! Here the point ‘not existent-and-non-existent (na sad-asad)’ may also b
so be

added. See V. 83,
2 Quoted in BAP, p. 339, and SS, p. 18.
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For the second half of the karika the reader is referred to the
following line of Nagarjuna (MK, 1.7) :
na san nasan na sadasan dharmo nirvartate yada |
katham nirvartako hetur evam sati hi yujyate |
* When nothing existent, non-existent, or both existent and
non-existent, comes into being, how is it reasonable to say that

a cause brings about a thing?’

3 See:

na san nasan na sadasan na capyanubhayatmakam !
catuskotivinimuktam tattvam madhyamika viduh||
This couplet is attributed to Sarahapada inSS, p. I5 and found in a
book JAanasarasamuccaya, 28. The original Sanskrit of this work is not yet
found, but there is a Tibetan version (Tanjur, Mdo, Tsh; Cordir. lIl, p. 29).
Here the authoiship of the original book is atiributed to Aryadeva. In
Tibetan it is called Ye. ées. siiifi. po. kun. las. btus. pa. The present karika is
quoted in BAP, p. 359, and many other books both Buddhist and non-Buddhist.
In this connection see V. 83-84, and atas tattvam sadasadubhayanubhayatmaka-
catuskotivinirmuktam $inyam eva in SDS (Buddhism section). Bib, Ind., 1858,

p. 14.

The next karika is a reply to those who maintain the
theory of origination (jativada) on the ground of the rule of cause
and effect (hetuphalavyavastha) saying that both of them are
without a beginning and as such cannot come into existence :

23

hetur na jayate 'nadih phalam vapi svabhavatah |
adir na vidyate yasya tasya jatir na vidyate 0!

1 All the MSS. utilized for the Anandasram editions as well as those
(not less than sixteen) collected from different provinces and examined
by myself including different extant editions read ’'nadeh for nadih in a
and hy adir for jatir in d. With these original readings the karika
‘hardly gives any appreciable sense. What does the second half
with that reading {adir na vidyate yasya tasya hy adir na vidyate)
mean? With the reading jatir for hyadir suggested by me the sense is
quite clear and it is in one wey supported by the explanation given by the
commentator, S, who has twisted the text with the reading hy adih saying:
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A cause as well as an effect having no beginning does
not naturally come into being, for that which has no beginning
has no origination.’

Compare BC, IX. 123 :
hetor adir na ced astj phalasyadih kuto bhavet |

‘Should there be no beginning of a cause how could an
effect have a beginning ?’

yasmad adih karanam na vidyate yasya loke tasya adih parvokta jatir na vidyate.
The reason for suggesting "nadih for "nadeh is this that by doing so the meaning
becomes quite clear and only as such is supported by the second half

of the karika.
24

Now, a few words are necessary to introduce the words
prajiapti and samklesa in the next karika. We say ‘It is a tree’,
and by saying so we affirm the existence of the tree. We
know thereby that in reality there is a thing which is called
‘tree.” But some thinkers including a class of Buddhists
would utterly deny the existence of such a thing. According
to them there is nothing that can be called a tree. That
which is known to us as a tree is nothing but a mere under-
standing (samkhyd), a designation (samjfa); it is only making
known to others (prajiiapti), that is, the practical denomination,
simply a common use (vyavahara), it is merely a name (naman)
and nothing else. And it is only on account of its having
the branches, the leaves. etc., that it comes under the
generally understood term of ‘tree.” Similarly there js nothing
in fact like a branch, a leaf, and so on, it being merely a
current term, an enumeration, a designation, an expression or
a distinctive mark of discourse.!

' DS, § 1308 (see Buddhist Psychology, pp. 340-341): katame dhamma
paiifiatti. y3 tesam tesam dhammanam sankha samafifia pafiiatti voharo namam
nimakammam namadheyam nirutti vyafijanam abhilapo. Compare hcr;:

the theory against that of what is known as Avayavivada, BA with BAP, IX. 79
seq. and ASP, p. 97. There is also a small separale treatise entitled Avayavi.

1201B—17
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The true literal significance of the word prajiiapti, ‘practical
denomination’, is ‘making known’ (bhavasadhana); or ‘that
by which a thing is made known’ (karapasadhana), i.e.,
name or term. Or, again, it may mean what is made known
(karmasidhana).? In the present case the word is used in either
of the first two senses.

On the use of the word prajiapti in Buddhist works
Kumairila’s observation (TV, I.3. 12, p. 234) is interesting:
éakyadigranthesu punar yadapi kiiicit saidhusabdabhiprayenavi-
nastabuddhya prayuktam tatrapi  prajfapti-vijiapti-padyata-
tisthatadiprayaprayogat kificid evaviplutam labhyate. kim uta
yani prasiddhapabhrastadesabhasaibhyo ‘py apabhrastataran;
bhikkhave ityevamadini.  See here its Tika Nyayasudha.

As regards samklesa it has also a special sense in Buddhist
works. Itis wellknown in Buddhist literature along with
its opposite term vyavadina. They mean ‘impurity and
purification’ respectively. See BA with BAP, IX. 28. By
impurity the mind (citta) becomes impure and by purification
it becomes pure. This samklesa is threefold: (1) klesa ‘passion’
(i.e., raga, dvesa and moha), that can be avoided by right
view (darfana) and meditation (bhavana); (2) karman ‘act,’
bad (akusala), and good-impure (kusalasrava) ; and (3) janman
‘birth” (or phala ‘fruit ', recompense_thatprojects the existence).
See Vis, pp. 214 ff. Let the following be quoted here
from Tk, p. 28 :

tatra klesakarmajanmatmakas trividhah samklesah.

nirakaranaby Pandita Aéoka in the Six Buddhist Nyaya Tracts, Bib. Ind.,
pp. 78 . The well-known ‘Chariot Simile’ in the Milindapaiiha, pp. 27 f.
(IL. 1. 1) may also be referred to here. The Avayavividda is established among
others in the following works of Brahmanic authority: NS, II. 1.33 £,
PB with NK on VSt., pp. 41 ff.

? ASh, § 107 pafifiatti pana paifiapiyatta (Skt. prajiapyatoat) pafidatti.
pafifispanato (Skt. prajiiapanatah) va pafifiattiti ca duvidhs hoti. Thus the first
is karmasadhana and the second bhavasadhana,
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The following occurs in MSBT, pp. 34-35 :

[klesa eva samkleda iti kleéa]samklesah. evam karma-
[samkleo] janmasamkle¢ah. kleso hi pravartamanah svaparat-
manor vyabadhakatvat samkleéah. yathoktam sitre® rakto hi
ragaparita atmavyabadhayapi cetayate paravyabadhayapi cetayata
ubhayavyabadhayapi cetayate. evam dvesamohayor api
jidtavyam iti. karma janma ca samkleiapravartanad api
samklesah.

3 Thisis, as pointed out by S. Y amaguchi, from AN, 111. 54,

Now, the opponent having his hold on the meaning of
the word prajiapti as well as samklesa well-known among,
and accepted by, Vijianavadins, who maintain that there is,
in fact, only vijiana and the external word has no reality
at all, proceeds to refute their views. the purpose thereof
being that if the existence of external things is once
established one will have to accept their jati, too.

The karika runs thus:

prajiiapteh sanimittatvam anyatha dvayanaéatah |

samklesasyopalabdhes$ ca paratantrastita mats ||

] . N . ; .

The practical denomination (prajiiapti) has its (objective)
cause (nimitta),” for otherwise there is the disappearance of
the two; (owing to this fact) as well as the experience of

U For nimitta see 1V. 25, 27,75, 77,78; LA, pp. 225-226 : tatra nimittam
punar mahamate jac caksurvijianasyabhasam agacchati n‘:pasamiﬁakam.,
evam érotraghranajihvakayamanovijiananam ¢abdagandharasasprastavyadharma-
samjiakam, etam nimittam iti vadami; p. 228: tatra mahamate nimittam

yat samsthanakrtivi¢esakararipadilaksanam dryate tan nimittam.
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impurities (samkle$a-upalabdhi) (their) existence is regarded as
2’

dependent (paratantra)

It says that it must be admitted that praifapti must have
its nimitta ; i.c., the objective cause ; for otherwise there will
be no notion of the (dvaya)’, i.e., grahya and grahaka ‘the
percipient and the perceptible,” in other words, the subject
and the object,—a fact that cannot be denied. And, again,
owing to samklesa-upalabdhi it is also to be admitted that
there must be some things (for example, as the Buddhists would
say, $kandhas, dhatus, ayatanas) that are the causes of these sam-
klesas. Thus the things to which the prajiapti and the sargT
klesa-upalabdhi owe their existence are external and have their
origination (jati).

The argument advanced here has two parts: first, owing to
the existence of prajiiapti the existence of its cause, too, is to be
admitted; and second, as there is the experience of samkleas
there must be also their cause. Both the patts of the argument
are taken from Buddhist works. As regards the first let us
quote here a few lines from the LA, p. 104 :

punar aparam mahamatir aha. nanu bhagavann abhilapa-
sadbhavat santi sarvabhavah. yadi punar bhagavan bhava
na syur abhilipo na pravartate, pravartate ca. tasmad
abhilapasadbhiviad bhagavan santi sarvabhavah. bhagavan 3ha.
asatim api mahamate bhavanam abhilapah kriyate yad uta
¢asavisanakiirmaromabandhyaputradinam loke drsto* "bhilapah. te
ca mahamate na bhava nabhava abhilapyante ca. tad yad avocas
tvam mahamate abhilapasadbhavat santi sarvabhava iti sa hi
vadah prahinah.

2 For the word paratantra see 1V, 24, 73, 74.
3 For dvaya see 11. 14; 111. 29, 30; 1V. 24, 61, 72, 75, 79, 87.

4 The printed text reads 'drsfo which is evidently wrong.

1V. 24] AGAMASASTRA 133

“Mahamatisays again: ‘Is it not, O Blessed One,
that all beings exist, for they all have their expressions
(abhilapa). 1f, O Blessed One, there exist no beings there
cannot be their expressions. Therefore, all beings exist on
account of their expressions.” Says the Blessed One : ‘There
are, O Mahamati, expressions also for those which are
non-existent, for example, the horn of a hare, the hair of a
tortoise, the son of a barren woman, and so on. These are
O Mahamati, neither beings, nor non-beings, yet they are
expressed. Therefore, O Mahimati, the theory, as

you say, that owing to expressions all beings exist, is lost.”’’ °

The following couplet from the same work (LA. p. 105)
supplies the gist of the above :

akasam {asaérigam ca bandhyayah putra eva ca |
asanto hy abhilapyante tatha bhavesu kalpana ||
It is quoted in MV, p. 528, where occurs the following :

tatrapi bhévakalpanz‘aprati§edhamétram nabhavakalpana
bhavatvasiddher eveti vijieyam. bandhyaputra iti $abdamatram
evaitat. nasyartha upalabhyate yasyarthasya bhavatvam abhiva-

tvam va syad iti kuto ‘nupalabhyamanasvabhavasya bhava-
bhavakalpana yoksyate.

The following is taken also from LA, p- 319 (X. 430).

asatsu sarvadharmesu prajiaptih kriyate mays |
abhilapo vyavahira$ ca balanam tattvavarjitah ||

It is to be noted that abhilapa and prajiiapti are synonymous

with each other. See DSn, § 1308, quoted above, p. 129,

5 See Ill. 37 : sarvabhilapavigatah.
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Now, as regards the second part we should like to quote
a few lines also from a Buddhist work. Candrakirtti

introduces the sixth chapter of the MK thus (MV, p. 137) :

atraha. vidyata eva skandhi[yatana]dhatavah. kutah.
tadasrayasamklesopalabdheh. iha yan nasti na tadi[éraya]sam-
klesopalabdhir asti bandhyaduhitur iva bandhyasiinoh. santi ca
ragadayah kleéah samkle¢éanibandhanam.

‘Here (the opponent) says: ‘‘ Verily there are the skandhas,*
ayatanas,” and dhatus®. Why? Because there is experience of
samkle$as arising from them ; and because, on the other hand,
there is no experience of samkle$as arising from that which
has no existence, as of a barren woman’s daughter from a
barren woman’s son.”’’ And there are attachment and other

passions, the cause of samllesa.

With regard to prajiipti the following may also be quoted

in this connexion:

prajfiaptir namamitreyam® laksmanena na vidyate |

LA, X. 23 (p. 267).

prajiiaptimatram tribhavam nasti vastu svabhavatah |
prajfiaptim vastubhavena kalpayisyanti tarkikah||
Op. cit, X. 86 (p. 275).

Now the author proceeds to give his reply to the above

prima facie case :

8 Five: ripa, vedan3, samjii, samskara, and vijiiana.

7 Twelve: six organs of sense and their objects, viz., six internal: eye,
ear, nose, tongue, body, and mind ; and six external : form, sound, odour, taste,
contact and ideas.

8 FEighteen: six organs ol sense, their six objects, and six kinds of
consciousness arising from them.

9 Calcutta ed. has prajiiaptinamamatredam.
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prajiiapteh sanimittatvam isyate yuktidaréanat |

nimittasyanimittatvam isyate bhitadarsanat I

‘Seeing the reason (advanccd above) one wants (to say)
that the prajiiapti has its nimitta ; but seeing the reality (we)
want (to say) that the nimitta is no nimitta at all. ’

The opponent says, as we have seen, prajiapti must have
its objective cause, but the argument drawn from the real nature
of things points to the conclusion that what is called by him a
nimitta (cause) is in reality no nimitfa at all. The reason hereof
is advanced in the following karika :

26

cittam na samspréatyartham narthabhasam tathaiva ca |
abhito hi yata$ cartho narthabhasas tatah prthak 1

‘The mind does not touch (i.c. relate itself to) an object, nor
does its appearance (arthabhasa), for the object is unreal and its
appearance is not different from it. ’

The mind has no contact with its object owing to the
absence of the object itself. For in this theory (of the Vijfiana-
vadins) there is nothing but the mind (citta). Now it goes with-
out saying that the mind having no contact with jts object has
in fact no contact also with its appearance (arthabhasa). The
second half of the karika offers the reason hereof. It means
that the object is unreal and it being so its appearance which
depends on it is also unreal ; and thus both of them being
unreal the latter is in this respect not different from the former.
This being the case the mind can in no way be related either
to its object or its appearance. Therefore it cannot be said,
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as done in the first half of the preceding karika, that prajiapti
has its nimitta. One must remember here that according
to the Vijianavadins there is no reality of external things.

Let us read here the following from the MVBT, p. 10:

[°athava cittacaitasika ripato dravyata¢ ca santiti yesam distis
tesam pratisedhartham uktam] abhitaparikalpo[ 'stiti]. [tasmad]
asti dravyatah. nasti ripam tadvyatiriktam. [nasti] dravyata iti.
kim karapam. yasmad dvayam tatra na vidyate. na hy
abhitaparikalpah kasyacid grihako napi kenacid grhyate. kim
tarhi. grahyagrahakatva [rahitam vastumatram. tatha hi vijianad
bahir na ripadi grhyate svapnadivat vijianam hi ripadyabhasam
utpadyate. tasman nirabalambanam eva svapnadav ivanyatrapi
svabijaparipakad arthibhasam vijianam utpadyata ity eva jiieyam,
grahya[bhave grahako na bhavatiti grahyabhave grahakabhavo na
yujyate. ato ripam abhiitaparikalpan na prthagbhiitam] .

The opponent may argue here: Well, according to you
there are no external things. But you cannot deny that there
is an appearance of things round us. It may be a false onein
your opinion. Yet, it must have some cause. What is it?
It is nothing but the contact of the mind with an object. Thus
even for a false notion or impression (viparyasa) the existence
of an object must be postulated.

The author rejoins that it is quite true that even false
impressions are possible only when there is a contact of the
mind with an object, but when that contact itself is never
and in no way possible there is no possibility also of them.
How to explain, then, the false impressions? He would reply
that it is the nature of the mind itself that even in the absence
of any object it transforms into various objects under the
influence of vidsanas. For it is the seed of all (sarvabija)
having possessed the power of producing everything. Says
Sthiramati (Tk, p. 36, 1. 7 on karka17: sarvabijam hi
vijianam) :

tatra sarvadharmotpadanaéaktyanugamat sarvabijam.
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LA, X. 49 (p. 271) :

cittam vicitram bijakhyam khyayate cittagocaram |
khyatau kalpenti utpattim balsh kalpadvaye ratah||

Proceeds our author :

27

nimittam na sada cittam samspréaty adhvasu trisu |
animitto viparyasah katham tasya bhavisyati i
Never in the three divisions of time (i.e., the past, the

present, and the future) the mind touches any cause (object)
)

how is it then that a false impression would arise without
any cause thereof ?’

Sec IV. 41, 77,78; LA, X. 123 .

viparyasasya vastutvad yad yad evopalabhyate |
nihsvabhavam bhavet tad dhi sarvathipi na vidyate||

That in the above karikas (25-27) the doctrine of the

;/.ljﬁénavédins is supported by our author is clearly admitted by
in the following words introducing the next karika (28) :

) grajﬁapteb sanimittatvam ityady etadantam vijiiagnavadino
_a_u dhasya  vacanam bﬁhyérthavédipak§apratisedhaparam
acaryepanumoditam. .

N = . .
ow the Acarya draws his conclusion from what is said
above in this connexion :

28

tasman na jayate cittam cittadréyam na jayate |

tasya pasyanti ye jatim khe vai pagyanti te padam 1
1201B—18
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*Hence neither the mind (citta), nor that which is

cognizable by it (cittadréya) is originated. Those who see its
(i.e., of the citta and citladréya) origination see the (foot-) mark

{of birds) in the sky. '

‘Hence (tasmat)’ refers to the reason advanced above in 26
and 27: because there is no contact of the mind with any object.

The belief in the origination of things is as absurd as the
seeing of foot-marks of birds flying in the sky.

For this simile compare DP, 93 (=TG, 92):
skase va sakuntinam padam tassa durannayam |

This simile in our karika can be better explained by

what Buddhaghosa has said in his DPA on the

above line:

padam tassa durannayan’ti yatha akise gacchantanam
sakuntanam imassim thane padehi akkamitva gata idam thanam
udarena paharitva gata idam sisena idam pakkhehiti na sakka
fiatum evam eva’

It says with reference to an Arhat that as in the case of
birds flying in the sky it cannot be ascertained that they have
gone away stepping on this spot with the legs and striking

this spot with the wings, just so...

A similar verse is quoted by $in [V.91. Itruns:

¢akunanam ivakaée gatir naivopalabhyate |
Cf.DP, 92:
ska¢e'va sakuntanam gati tesam durannays |
The following is quoted by $in his commentary on MU,
. 2.6 :

¢akuninamivikade jale varicarasya ca |
padam yatha na dysyeta tatha jianavatam gatih |
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On such texts is based the following observation of § in his

commentary on the BU, IV. 4. 6 (p. 637) :

ta utsahante khe’ pi $akunam padam drastum.

For further details see IV. 91 .

As_regards the main proposition here the following lines
from Aryaratnacidapariprccha (quoted in BAP, 1X. 18, p. 392;
MV, p. 62; $S, p. 235) deserve to be cited : '

sa cittam parigavesamano nadhyatmam cittam samanupasyati
nfx bahirdha cittam samanuéyati.®° sa cittamasamanupaéyan
cittadharam paryesate kuta¢ cittasyotpattir iti. tasyevam bhav};ti
alambane sati cittam utpadyate. tat kim anyad él.:ambanam.
anyac cittam. tada dvicittata bhavisyati. atha yadevilambanam
tad e'va cittam. tat katham cittena cittam samanupadyati. nt;
c.a cittam cittam samanupasdyati. tad yathapi nima tayaiva-
sidharaya saivasidhira na sakyate chettum. na tenaivangulya-
grena tad evaigulyagram $akyate sprastum. evam eva na tenaiva

cittena tad eva cittam $akyam drastum.”

And the following is fiom KP, 149 (§102)! .

cittam hi kasyapa parigavesyamanam na labhyate. yan na
labhyate
pratyutpannam. yan natitam nanagatam na pratyutpannam tat

tan nopalabhyate. tan natitim. nanigatam, na
try.adhvasamatikréntam. yat tryadhvasamatikrantam tan naivasti
naiva nasti. yan naivasti na nasti tad ajatam. yad ajitam tasya
nasti svabhavah. yasya nasti svabhavah tasya nasty utpadah

yasya nasty utpadah tasya nasti nirodhah.® *

1 SCC IVIV P 45 ”(I —-—Ratnakulasutra : P. 233 BAF lx 06
’ . 4 ) SS, H
N 1
2 Oll citta see t||e WOlk, Pp. '42*'50.
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Having shown that the citta does not originate the Acarya
comes to his main thesis, the theory of ajati * non-origination.’

Says he :
29

ajatam jayate yasmad ajatih prakrtis tatah |

prakrter anyathabhavo na kathaficid bhavisyati |

“ Asitis one unborn (ajata) that is born (jata), non-birth
(ajati) is its very essence (prakrti). And there can be in

no way any change of essence.’

For a see jata eva na jayate, BU, Il 9, 25; and ante
ajatasyaiva dharmasya jatim jcchanti vadinah, 11I. 20, IV.6;
and note on IV. 13.

If a man is born it must be said that before his birth
he was unborn, and this state of being unborn before the
birth is his essence. Now, if it is accepted, and it must
be accepted, as his essence, there cannot be his birth which
is a change, for essence can in no way change, as essence
and change are two contradictory terms. Similarly before a
citta is produced it must be considered as unproduced, and
that being its essence which can never change it cannot be
produced at all. This law holds good wherever there is the
question of jati,

For the wording of the second half of the karika which
is found also in I1I. 21 see MK, XV. 8 :

prakrter anyathibhavo nahi jatipapadyate.

On this point one may be referred to also :

kasya syad anyathabhavah svabhavo yadi vidyate ||
tasyaiva nanyathabhavo nipy anyasyaiva yujyate |
yuva na jiryate yasmad yasmaj jirpo na jiryate ||

Op. cit., XIII. 4, 5.
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In the next karika the author says that an advocate of
the theory of jati cannot account for his two propositions :
ﬁ.rst, samsdara ‘continued existence '’ is without a begin-
ning,” but has an end ; and the second, liberation is with a
beginning, but has no end. He says :

30

anader antavattvam ca samsarasya na setsyati |

anantata cadimato moksasya na bhavisyati I

‘It would not be established that samsdra is without a
l?eglnnxng. but has an end; nor would it be possible that
liberation which has a beginning has no end.’

An advocate of the theory of origination has to admit
that samsara has its origination; and if it is so, it must
have a beginning. Andthat being so, the tenet that samsira
has no beginning cannot be maintained. Similarly acco;ding
to him liberation also has its origination, and as such it
must be with a beginning, and consequently must have an
end, and in that case one cannot say that it has no end.

The point discussed in the next few karikis is this that it
is only when there is the existence of samsdra that there arises
the question as to whether it has or has not a beginning

1 khandhinam patipati ca dhatu-syatanana ca |

abbhocchinnam vattamanam samsaro ti pavuccati I
? That sarmsira is anadi is admitted on all hands. As for Buddhists see
MK, XI. I with its vrtti:
piirva prajfiayate kotir nety uvaca mahamunih |

o - P . .
samsaro 'navaragro hi nasyadir napi pascimam I
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or an end; but in fact it has no existence' at all. Says

the Acérya :
31

adav ante ca yan nasti vartamane’pi tat tatha |

vitathaih sadréah santo 'vitatha iva laksitah 11 1

‘ That which is not at the beginning, nor at the end, is
not also in the present, (i.c., in the middle ?) ;* being like the

unreal things still appear as not unreal.’

Compare here what Nagarjuna saysin his MK, XI. 2 :

naiviagram navaram yasya madhyam tasya kuto bhavet.

‘How should that which has neither the anterior point, nor

the posterior one, have the middle?’

Candrakirtti comments :

agram ity adih pirvam prathamam ucyate. avaram ity
avasianam vyavaccheda ucyate. yasya samsarasya adir anta$
ca pratisiddhah tasya madhyam kuto bhavisyati. tatas ca
samjiiamitrakam eva viparyasaparavaiamanasanam samsara adi-

madhyavasanavirahitatvad akaéavad alatacakravad iti bhavab.

The following may also be quoted here :
yassa n’atthi pura paccha
majjham tassa kuo siya | AS, 1. 4. 4. 3.

adav ante ca yan nasti
madhye’pi ca na tat tatha | Nayopadesta, 14.

1 Seell. 6.
! yad adav ante ca nasti vastu mrgatrsnikadi tan madhye’pi nastiti niécitam
loke. Sonll. 6.
3 Cj. adav eva hi yan nasti karanasambhavat svayam |
vartamane’pi tan nasti na¢ah syat tatra kidisah | YV, 1lI. 11. 13,
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na yat purastad uta yan na pascan
madhye ca tan na vyapadesamatram |
bhﬁtam prasiddham ca parena yad yat
tad eva tat syad iti me manisa ||

BP, XI. 28. 2.

That samsira has neither a beginning nor an end

is fully discussed in MK with MV, XI.

Now, there are two kinds of things, one kind experienced in
dream (svapna), and the other in wakefulpess (jagrat); and it has
been thoroughly established in Book II (Vaitathya Prakarana)
that there is no difference between the states of dream
and wakefulness, and so the things experienced in the latter are
as false as those in the former. The author here puts forth the
same argument in the same language with a view to show that
the thing which is as false as that in one's dream cannot come
into being in reality, and so the jativida cannot stand.
He says:

32

saprayojanata tesam svapne pi pratipadyate |

tasmad adyantavattvena mithyaiva khalu te smrtah 1

‘ That the things have some purpose in dream also is
known; hence owing to their beginning and end, indeed,
they are regarded as false .’

One may object to the falsity of the phenomena of waking
experience on the ground that they really serve some purpose;
as for instance, water, when it is drunk, quenches one’s thirst,
while the phenomena in dream are not such. To this the
author replies in the above karika. His point is this that the
phenomena of dream are linked with one another by some
purpose no less than those of waking experience. In dream
also one drinks water to quench one’s thirst. So the
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phenomena like those in dream having a beginning and an end
have no reality at all; for that which has a beginning and an end
cannot be real, as the mirage.

This karika is identical with 1. 7. See the note on it fora
different reading.

It is said that the things seen in the waking state are false,
because, as regards nature, they have no difference from those
seen in dreams which are evidently false. But why the latter are
so the author says in the next few karikas as in II. 1-10:

33

sarve dharma mrsa svapne kayasyantar ' nidarsanat |
samvrte? 'smin pradeée vai bhitanam daréanam kutah 8
“ All things in dream are false as they are seen within

the body; for how can objects be seen in this confined space

(of the body)?’

1 For aseell I°.

T L 14, 4d

34

na yuktam daréanam gatva kalasyaniyamad' gatau |

pratibuddha$ ca vai sarvas tasmin dege na vidyate I *

‘(In dream) the seeing (of a thing at a distance) having gone

(up to it) is not reasonable; for there is no fixed rule of time for

the act of going (there), and no persons being awake exist in

"the place (where they dream themselves to be).’
1 Cf. adirghatvac ca kalasya, Il. 24,

1 Identical with II. 2¢—4.

e s
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35

mitradyaih saha sammantrya prabuddho' na prapadyate |
grhitam capi yat kiiicit pratibuddho na pasyati |
‘* When awake, he does not find his friends and others

with whom he had deliberated, nor does he see all that which
he had (then in dream) grasped.’

1 With a large number of MSS. | read this for sambuddha in printed

editions.

36

svapne cavastukah kayah prthag anyasya daréanat |

yatha kﬁyas tatha sarvam cittadréyam avastukam |

‘In dream the (active) body is unreal, for (quite) a different
body is seen (in the place where one dreams); and as the body
so all the things which are cognizable by the mind are unreal.’

37

grahanaj jagaritavat taddhetuh svapna isyate |

taddhetutvac ca tasyaiva saj jagaritam isyate |

* The experience (of dream) being like (that of) wakefulness,
it (wakefulness) is considered to be the cause of dream; and
that being so it is (also) considered that wakefulness is real only

to him (i.e., the dreamer).’

Itis a fact that cause and its effect must be of the same
nature. Accordingly wakefulness and dream being the cause
and the effect respectively must be of the same nature.
So if a dream is false wakefulness is also false. Andas a

1201B—19
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dream appears to be real only to the dreamer, so wakefulness,

too, is real only to an ordinary unenlightened man.’

1 | think the logical order of the following four karikas, viz., 38-41
should be as follows: 39, 41, 38 and 40. For the karikas 39 and 41 with
32.37 form the same subject of discussion, i.e., the equality of the states of
dream and wakefulness, while the karikas 38 and 40 are meant for showing the
impossibility of origination directly. The traditional order is shown in the

present edition by the figures in parenthesis.

38 (39)

asaj jagarite drstva svapne pasyati tanmayah |

asat svapne 'pi distva ca pratibuddho na pasyati I !

‘In the waking state one sees an unreal thing and being
absorbed in it sees it (also) in a dream. Andina dream, too,
one sees an unreal thing, but does not see it when one

awakes.’

To see the unreal is common to both the states, dream and
wakefulness; the only difference between them is, however
as stated in the kariki itself.

1 yathaiva kaman supinanti seviya
pratibuddhasetuh(?) puruso na padyati | SR, IX,p.29.

39 (41)

viparyasad yatha jagrad acintyan bhitavat spréet ' |

tatha svapne viparyasad dharmams tatraiva pasyati |

1 For the use of /spré in such cases see V. 27.
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‘As in the waking state® through mistake one may see
unthinkable things® as real, so in dream it is owing to mistake

’

that one sees things only in that (state)

? The word jagrad is taken here in the locative sense. See IIl. 29
together with $’s commentary thereon and on IV. 40 (41):(jagraj jagarite.
Cf. IV. 65 and BU, IV. 3. 14 with the comm. jagraj jagaritadeSe. See also
IV. 61, note 3.

3 Such as rajju-sarpa * string serpent,’ etc.—S.

Having established above that a thing which are as false as
that in a dream cannot come into being the author shows
his conclusion of the ajativada by some other arguments:

40 (38)

utpadasyaprasiddhatvad ajam sarvam udahrtam |

na ca bhitad abhiitasya sambhavo ’sti kathaficana |

* As origination is not established all are said to be without
origination. There is in no way origination of the non-existent
from the existent.’

The origination of the non-existent, such as the horns
of a hare, etc., is in no way seen.—S.

In the next karika the author says with regard to causation
referred to just now that it itself is not reasonable:

41 (40)

nasty asaddhetukam asat sad asaddhetukam tatha |

sac ca saddhetukam nasti saddhetukam asat kutah 1

‘There is no non-existent arising from the non-existent, nor
is there any existent arising from the non-existent; again there
is no existent arising [rom the existent and where is the
non-existent arising from the existent?’
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Here are four points :

(i) An unreal thing cannot have an unreal cause, .
(ii) nor can a real thing have an unreal cause; again,
(iti) a real thing cannot have a real cause,

(iv) nor can an unreal thing have a real cause.

Let us read here the following from MK, XXI. 12:

(iii) na bhavaj jayate bhavo
(i) bhavo 'bhavan na jayate 1
(i) [nabhavaj jayate 'bhavo
(iv) ’bhavo bhavan na jayate Il ]*

This is fully explained in MV. See the following from MK:

sadbhiitah karakah karma sadbhitam na karoty ayam |
karako napy asadbhiitah karmasadbhitam thate 1 VIII. 1.

sata ca kriyate nasan nasata kriyate ca sat |
kartra sarve prasajyante dosas tatra ta eva hin  VIII. 8.

nasadbhito 'pi sadbhitam sadasadbhitam eva va 1
karoti karakah karma piirvoktair eva hetubhih v VIII. 10.

1 These last two lines of the karika missing in Sanskrit are rightly

reconstructed by Poussin from the Tibetan which runs as follows :

diios. med. diios. med mi. skye. ste |
diios. med. dhos. las. mi. skyeho ||

This karika is identical with C$, 364 (XV. 14)of Aryadeva.

Having thus refuted the jativada and established therel')y
the ajativada of the Buddhists the author goes on to reconcile
some statements made by the Buddhas themselves, wlrich
appear to be irreconcilable with the ajativada doctrine.
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These statements, some of which are quoted in the foot-note,’
are in support of jati. Besides, the Buddhas are found to
have instructed their followers on causation, as their well-
known pratityasamutpida ‘ dependent origination ’ itself shows
very clearly.? It must, therefore, be admitted that the Buddhas
have not denied jati  altogether. The Acarya takes up

the point and gives his reply in the following two karikas,
the first of which runs thus :

42

upalambhat samacarad astivastutvavadinam |

Jatis tu desita buddhair ajates trasatam sada ||

‘But jati is taught by the Buddhas for those who from
their perception and common practice hold that things exist
(in reality) and are afraid of (the doctrine of) ajati.’

These people who are intent upon the reality of things
around them are of 4 lower order and are consequently
frightened when they hear of the doctrine of agjati and
nairitmya (absence of atman, i.e., svabhava ‘nature’) as

taught by the Buddhas.* The Buddhas are,

however,
1 PSP, p. 9. buddhi bhagavanta utpannah, p. 79: paficendriyani
utpatsyante, p. 9] . arhantah samyak sambuddha loka utpatsyante ; SN, 1V,
p. 14: yo bhikkhave cakkhussa uppado thiti abhinibbattj patubhavo ; MV,
p. 145: uktam hi bhagavata trinimani bhiksavah sam

nskrtasya samskrtalaksanani,
samskrtasya bhiksava utpado’pi prajiayate vyayo'pi sthityanyathatvam apiti. na

ca avidyamanasya kharavi§épasyeva jatyadilaksanam asti. See also AN, I, p. 169.
2 SN, 1V, p. 33.

cakkhuii ca paticca riipe ca uppajjati cakkhuviﬁﬁipam.
3

advitiyam Sivadvaram kudsstinam bhayaikaram |
visayah sarvabuddhanam it; nairatmyam ucyate ||
asya dharmasya namno’pi bhayam utpadyate 'satah
balavan nama ko drstah parasya na bhayarkarah ||

Cs, 288.289.

akirttiwrites here: tatratma nama
yo 'parayanasvarﬁpab svabhavah [tadabhivo nairaitmyam]. 1
pa. ni. bdag. med. paho.

On the word nairalmya Cand

‘ibetan : de. med.
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very kind-hearted and so in order to lead them (:.ia‘sﬂy ':{ni
gradually to the truth (tattvavatara)* followed t~he 1sposi: 1c.)
of their minds and preached to them of jati, .thoug in
fact there is nothing of the kind. The a.uthor l.nmself sa)"s
elsewhere (11I. 15) that the creation descnbe.d dlﬁerer;{tly 1r;
the Upanisads with illustrations of earth, iron, spa(r] s o':l
fire and such other things is meant only as a means ev_lseh
for making one ‘descend to’, i.e., realize, tru.th “(upag{a_
so’valdaraya). This act is called avatiranasandhi mterclltu:'m
of making one descend’ of the BuddhatS It has found its
expression in Buddhist works from which some passages

M 6
are quoted here in the foot-note.

4 See MV, p. 340. o
5 MS, XII. 16-17: tatravataranabhisandhih éravakesu drastavyah, éasanava-
tﬁranirtha;n anuttrasiya rapadyastitvadesanat. The word sandhi is here in the
sense of abhisandhi.
6 lokavataranartham ca bhava nathena desitah |
traso narabhyate "drste dste 'paiti sa sarvasah |
niyamenaiva kificijifie tena traso vidhiyate | CS, 283.
CandrakirttionCs,183:
tattvavatarasopanabhitatvat pravrttyupadefo’pi kartavyah.

lokavataropayatvat sadasadadide¢ananam.

Op. cit., 19.

dharmadhator asambhedad yanabhedo ’sti na prabho |
akhya a avataratah ||
anatritayam akhyatam tvaya sattvava h
yanatritay Nst’ -
anavadhirya yathartham anyatam kascic chaktah samsare saigam avadhuyz
na T  sas : ' y
irvainasprham utpadayitum. sa ca ¢inyatartho jegatam ativottrasakaratva
nirvanaspr ‘ / o v ‘ ,
priyavedananipunapurusena rajiiab priyabharyamaranakramavedana-saum
a n oy
nasyotpadanavat kayapi yuktya vidusavataryah.

L]
CS$,2 p. 514.

- S s _ _ smat
astitvanastyadrstipatitinam tesam uttrasah syad iti uttrasyamana mahamate
d tire bhavanti mahayanat. LA, p. 167. N

etini katyapa paiica bhiksuéatani drstipraskandhanimam gambhiram arma:
detanam navataranti navagahante nadhimucyanta uttrasyanti samtrasyanti
efanan 2

santrasam apadyante. KP (=Ratnakita) in MV, pp. 337-338.
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As regards the different modes of teaching of the Buddhas
he following couplet may be quoted :

desana lokanathanam sattvasayavadanuga |

bhidyate bahudha loka upayair bahubhih kilaj]’

‘ The teachings of the Lords of the worlds (i.e., the
Buddhas) following the disposition of the people differ in the

world in many ways according to the diversity of methods.’®

That was their ‘skilfulness in method (upayakautalya) by
which all discrepancies in their teachings are explained.

tatra tathagato mahakaruniko lokatrasapadaparih
uktavan utpadyante nirudhyante ca

nirodha iti. BAP, p. 589.

arartham vyavaharava¢ad
na catra kasyacid dharmasyotpado na

evam ukte bhagavan dyusmantam $ariputram etad avocat,

alam $ariputra
etenarthena bhasitena. tat kasya hetoh.

uttrasisyati {ariputrayam sadevako
loko ’sminn arthe vyakriyamane. SP, II, p. 36.

gha. yad etad uktam bhagavata samskrta dharma utpadyante nirudhyante
cety asya tathagatabhasitasya ko ’bhipriyah. aha. utpédanirodhibbiniviggah
kulaputra lokasamniveah. tatra tathagato mahakaruniko lokasyoltrésapada'-
pariharartham vyavahiravasad uktavan utpadyante nirudhyante ca. na catra
kasyacid dharmasyotpado na nirodha jti. $S, p. 263.

See also MN, 1. 136-137; SR, pp. 70-71.

" Bodhicittavivarana \Tib. version) 97.98. It is quoted in the Buddhist

section of SSD. See The Basic Conception of Buddhism, pp. 27ff.  Sometimes
there is in d of the karika punah for kila.

8 See

krtva dharmesv avasthanam tattvam defemi yoginam |
tattvam pratyatmagatikam kipyakalpena varjitam ||
deSemi jinaputranam neyam balana deganah |
vicitra'hi yatha maya dréyate na ca vidyate |
desanapi tatha citra desyate vyabhicarini ||

degani hi yad anyasya tad anyasyapy ade$ana |
ature ature yadvad bhisag dravyam prayacchali ||

LA. pp. 48-49.

See also Op. cit, X. 611-613 (pp. 340-341); SP, pp. 44 4. ; SS, pp. 14-15;
MV, pp. 359-360, 369-372.
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Now, when there is in fact no jati it is certainly no good
to teach it and consequently some evil wou'ld reS}llt from
such teaching. The author, however, says that in reality there
would arise no evil, or if it actually does, it w?uld be very
small which can easily be overcome (by following the path

of the truth):
43

ajates trasatam tesaim upalambhad viyanti ye |

jatidosa na setsyanti doso’py alpo bhavisyati I

‘ Those who (being instructed of ajati) go .as?nder ._oYving
to the perception (of things) and are afraid of (thmklrtg) achltl,'_at\'r?
not affected with the evils resulting from (the percep,tlon of) jati ;
(or if there be any evil) the evil will be a small one.

The reality of a thing cannot be prove.d on the
evidence of mere perception and comrrTon practice. . I:"r_>rfax1t
elephant called up by illusion (mﬁy&hasim.) cannot ex_;_sl: in ta;c
though we all may see it moving or carrying men. hus 1:1
author says that it is only on account. of perf:eptlf)n a;)nt
common practice that it is said of a thing that it exists, bu

in reality it does not :

44

upalambhat samacaran mayahasti yathocyate |

upalambhit samacarad asti vastu tathocyate i

“ As an elephant called up by illusion is said to exist owing

to perception and common practice, so on the same grounds it
° . . ”
is said of a thing that it exists.

1 For mayahastin see LA, X, 126:

mayahasti yatha citram patrani kanaka yatha |
tatha drévam nmnam khyati citte ajianavasite |l
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TSN, 27-28 :
mayakrtam mantravagat khyati hastyatmana yatha |
akaramatram tatrasti hasti nasti tu sarvatha I
svabhavah kalpito hasti paratantras tadakrtih |

yas tatra hastyabhavo 'sau parinispanna isyate |

In the next karika the author says, as a Vyjianavadin can
say, that there is only vijidna (=cilta) ‘mind’, and nothing else,
yet it appears variously :

45

jatyabhasam calabhasam vastvabhasam tathaiva ca |

ajacalam avastutvam vijianam éantam advayam |

* There is only vijfiana without the two (advaya)," which is
quiescent (free from all sorts of disturbances), it has no origin
(aja ‘unborn’),? it does not move lacala), nor is it an object
(avastutva),’ yet it appears to have an origin (jatyabhasa), it
appears to admit movements (calabhasa), and it also appears
to be an object.

It is to be noted here that vijiana,* citla and manas are

synonyms. See LLA. X. 459 .

cittam vikalpo vijiiaptir mano vijisgnam eva ca |
alayas tribhavas cesta ete cittasya paryayah ||
1

The word dvaya refers to grihya and grahaka °*the percipient and
the perceptible’ respectively.

2 But truly speaking according to the Buddhist theory it cannot be
described even as aja  Sec V. 74.

3 Literally, one that has no quality of an object.

4 Here in the karika under discussion the word vijiana does not refer to

Atman or Brahman of the Vedintist. The following karika (46 using cilla
which alludes to vijfiana in the prescnt karika clearly bears it out. § takes
here vijiana as vijiiapti, but in the next karika (1V. 46) he interprets it in
the sense of atman (: evam eva yathoktam vijianam jatyadirahitam advayam

dtmatattvam vijanantah).

1261B—20
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Ak. I1. 34:

cittam mano tha vijianam ekartham.

Cf. SN, 11. 94.

What follows from this discussion is shown in the next

karika :

46

evam na jayate cittam’ evam dharma ajah smirtah |

. . 2
evam eva vijananto na patanti viparyaye |

. 3
“ Thus the mind is not originated, and thus the objecfs are
declared to be without origination. Those who know it in this

way do not fall into error.’

1 Cf. YV, 1L 13.15: evam na jayate kiiicit.
2 See IV, 58.

3 & takes here the word to imply @mans, but in 1V. 54 to mean external

things (bahyadharmah) ; and in IV. 58 he writes atmano ‘nye ca dharmah.

This truth is profusely illustrated in the next karikas (47-52)
by the simile of a fire-brand (alata). The a.uthor ?ays, tb?:
as the different appearances of a fire-brand in n:lotlon, suc
as a circle or a straight line, do not come into existence from
a thing other than itself, nor do they go out to a place other
than itself when it is at rest, and at the same time they do not
enter into itself, even so when the mind vibrates its appearances
in the form of different objects they do not come into
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being from any thing other than itself, and when it does not
vibrate they do not go out anywhere, nor do they enter into it:

47

rjuvakradikabhasam alatam spanditam' yatha |

grahanagrahakabhasam vijfianam spanditam tatha® |

‘As a fire-brand being moved appears to be straight, or
crooked, and so on, even so the mind when it moves appears as
the perceiver (i.c., subject) and the perceptible (i.e., object).’

! Comparing and considering all the readings in karikas 47-51 in connection
with the use of vijigna and the derivatives of the root spand I think in

the present karika one may incline to read alatam spanditam and not

alataspanditam, a compound word, though the former is not supported by

any MS consulted by me. In either case the import of the karika is the same.

2 Cf. cittaspanditam (with the variant ciltam spandali vai sarvam) in 1V.
72, with vijfianam spanditam (or vijfianaspanditam) in d of the present karika.

48

aspandamanam alatam anabhasam ajam yatha |

aspandamanam vijianam anabhasam ajam tatha |

“ As a fire-brand when it does not move has no appearance
(of its being straight, crooked, etc.), and is (thus) ‘unborn’, even

so when the mind does not move it has no appearance (of any
subject or object), and is (thus) ‘unborn.’

For anabhasa in the text cf. ariipaka, 111. 36.

In the text alata supported by many MSS, is, according to
lexicons, another form of alita.
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49

alate spandamine vai nabhasa anyatobhuvah 1

na tato "nyatra nispandan nalatam pravisanti te I

* The appearances in a moving fire-brand are not produced
from anything other than it and when it is at rest they are
not in a place other than it (the fire-brand), nor do they enter
into it.”

50

na nirgata alatat te dravyatvabhavayogatah '

vijiane ’pi tathaiva syur abhasasyavisesatah 1

“ They (i.e., the appearances) do not go out from the fire.
brand, for they have no qualities of a substance (dravya), anc
with reference to the mind, too, they must be the same, for

. ,
there is no difference in appearances.

ltis a substance, dravya, that can move from one place to
another, but appearances are not substances, and hence they
cannot move. The second half of the karika says that as an
appearance there is no Qiﬂerence whatsoever in .tlle two
cases, that is, the case of a fire-brand and that of the mind.

1 SeelV.52e-0,

51

vijiane spandamane vai nabhasa anyatobhuvah 1
na tato 'nyatra vijiianan na vijianam vianti te I
* When the mind vibrates the appearances are not produced

from anything other than it and when it is at rest they are notin
a place other than it (the mind), nor do they enter into the

mind.’
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52

na nirgatas te vijiianad dravyatvabhavayogatah 1 '

karyakarapatabhavad yato 'cintyah sadaiva te I

‘They do not go out from the mind, for they have no
qualities of a substance, and as there is no state of cause and
effect they are always unthinkable.’

All this is Buddhistic, and so are also arguments and the
words as the following quotations will show :

sa mahardja tavan abdhatur utpadyamino na kutascid
agacchati® niruddhyamano na kvacid gacchati.

Pitaputrasamagamasiitra quoted in $S, pp. 247.

evam eva kulaputra tesam tathagatinam kayaparinispattir na
kutaécid da¢a disi lokiad agata napi kvacid data di§ loke
gacchati.” tad yathapi nima kulaputra vipayah <¢abda
utpadyamano na kutascid agacchati nirudhyamano 'pi na kvacid
gacchati na kvacit samkramati.®
ASP, pp. 515-516.

anyato napi cayatam na tisthati na gacchati |

mayitah ko vi¢eso ’sya yan midhaih satyatah krtam ||

mayaya nirmitam yacca hetubhir yac ca nirmitam |

ayati lat kutah kutra yati ceti niripyatam ||

BA, IX. 143.144,
Cf. agacchaty anyato nagnir indhane "gnir na vidyate |
MK, X. 13.

atha panditu ka$ ci margate
kuta ’yam agatu kutra yati vi |
vidifo disa sarvi margato
nagatir nasya gati§ ca labhyati ||

quoted in MV, p. 216; BAP, p. 533; $S, p. 240.

1 SeelV. 50",



158 AGAMASASTRA [1V.52-53

utpannasyagatir nasti niruddhasya gatis tatha |
evam sati katham naiva bhavo mayopamo bhavet ||*

Cs, 360.

2 This is reconstructed by the present author from the Tibetan text which

runs:
skyes. pa. la. ni. hoi. ba. das |

de. bzin. hgags. la. hgro. ba. med |
de. ltar. yin. na. ci. lta. bur |
srid. pa. sgyu. ma. hdra. ma. yin ||

It is shown (IV. 14-18, 52) that there is no causation (hetu-
phalabhava or karyakaranatabhava). This is further explained

in the following karika :
53

dravyam dravyasya hetuh syad anyad anyasya caiva hi |

dravyatvam anyabhavo va dharmanam nopapadyate |

*A substance can be a cause of another substance ; and
a thing can be the cause of a different thing only; but it is
unreasonable to hold that things can have substantiality or

mutual difference.’

A substance qaust have three qualities, (i) origination
(utpada), (ii) change (vyaya), and (iii) continuance (sthiti). But
in fact there is no such thing called substance, as the Buddhists
hold. See MK with MV, VII; AN, L. 152. Again, it is well-
known that from one thing a different thing is produced, and not
the same thing from the same thing ; for instance, from a seed
there is the sprout. Thus theré is a difference between a
cause and its effect. But in reality this difference, too, cannot

be maintained. See MK, X.1 and 15 :

yad indhanam sa ced agnir ekatvam karttkarmanoh |
anya$ ced indhanid agnir indhanad apy ite bhavet ||
agnindhanabhyam vyakhyata atmopadanayoh kramabh |
sarvo niravaéesena sardham ghatapatadibhih ||

IV, 54.55] AGAMASASTRA 159

The author arrives at the conclusion :

54

evam na cittaja dharmas cittam vapi na dharmajam |

evam hetuphalajatim pravianti manisinah

- Thus the things are not produced from the mind (citta=
ijiana), nor the mind from the things. And thus the wise

1 ( )
enter nto t]le do(:tl me ()' t]|e non-or ]glllat]on 0' cause a"d

C/.1V. 46.

55

yavad dhetuphalavetas tavad dhetuphalodbhavah |
ksine hetuphalavese nasti hetuphalodbhavah I .

‘A .
. s long as t‘hc::re 1s a strong adherence to cause and effect
ere is the origination of cause and effect, but when the

stron
ong adherence to cause and effect is lost there is no
existence of cause and effect.’

textH.ereland in the ne'xt‘ k}ériké (56) the word aveéa in the
- 1s the same as abhinivesa (V. 75, 79) ‘strong adherence.’

hese are synonyms (to  which graha and graha, m b.
.added). The latter is frequently used in Buddh:t orks
in which it is clearly shown that not only cause :d wf(;rks
but everything round us owes its existence to o n' o
adherence to it. The following may be cited here : s stone

. tad yathapi nama mahirija purusah suptah
p.ls'écena paritapyamano bhitah sammohz.an.) épady;lte. sa fayi
vibuddhas tam pisacam tam ca moham anusmaret tkay;(t'a-
manyase maharija samvidyate svapne pifacah sarr;moz:) \:;n

Svapnantare



56
160 AGAMASASTRA [IV. 55

) [ k
yavad evam e€eva maha!d a balo $rutavan plihag]anas akKsusa
]upa"] dls va u y y €

t peksaslllalll an ablllnlvlsate l)lll]llvls'all san
lnullyatl l"udllo moha]a"l kal"labl“sa"lska[otl.

$S, p. 254,

inirvrta va-
j ’ taparinirvitan sar
fijuérir a$ in prthagjano 'tyan
e asmtaY: ;am param copalabhate, upalabhy
atm T T

B ) hyate. sa rakto
‘[:'hl:l:f“f‘ iéate abhinivistah san rajyate dwyz;(te ntlu y
el i abhi aroti.
. idhah san] trividham karmabhisams
o MV, p. 296.

3 i jvigamata eta
i aropya tadvigamav ata,
o bhavasvaripam acby b]’I\)inives'o pirvanapuragaminam
tpadyabhiniviéate. tasyam a ) aeaminat
1 dyabhinivisate : it
d-'ﬂ"h“tpa g irunaddhi, simsarikesu ca dubkhesu niy
_ v ) ;
panthanam y

e Op. cit., p. 537.

56

aras tavad ayatah |
svad dhetuphalaveéah samsaras tavad ayatah
yav

y l
Sin

S lOllg as thele 1s a St[ong adhere])ce to cause ar l(i
CA :
e" ect the Wolld 1S extellded, but When tl)at strong dlle] ence

to cause alld e(IeCt 18 ]OSt tlle “orld 18 not p°351ble'

Thus having propounded to some

our author proceeds inci ‘
that neither of the two theories,

thin eter nal and UCC)l d bada ory hat very
very h g 18 cda the the t ever
e

ihilation"! e maintained :
thing has annihilation’! can b

1 These two
DN, L. 13, 39; MK XXVII,

i nstance,

extent the vijianavida

. ddhists
how also with the Bu
dentally to Sf;(){]lavada ‘the theory that

orld. See, for
iews are specially with regard to soul and w
v
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57

samvrtya ' jayate sarvam $asvatam tena nasti vaj |
svabhavena ? hy ajam sarvam ucchedas tena nasti vai |

‘In the practical truth (samorti) everything comes into
being ; hence there s nothing eternal, (On the other hand),
everything is naturally without origination; hence there is no
annihilation.’

It says that in the practical truth we say that a thing
comes into being. In that case we cannot hold, so far
as the practical truth is concerned, that there is any eternal
thing. For that which has origination cannot be eternal, as
an earthen jar. Again, as we have seen ahove. nothing has
naturally any origination, and one that has no origination can
have no annihilation also.

It is a fact that a sprout comes out only if there 1s a seed
and not otherwise. Now the sprout is neither identical with,
nor different from the seed. When there s a sprout the seed
1s not completely destroyed, nor is it absolutely in the same
state as before. Hence jt can be said that there is neither
eternality nor annihilatjon.®

1 SeeIV. 73,

2 All MSS. and editions examined by me read sadbhavena for svabhdvena
in ¢, yet I think the latter to be the actual reading. Everywhere in similar caseg
the author employs svabhava (111, 22, 1V. 8, 10, 23, 81) and not sadbhava, In
the same sense he uses also the word praketi (111, 21, 1V, 9,29, 91, 92, 93, 94).
If one accepts the reading sadbhavena the meaning will be, according to §,
‘in transcendental truth* (paramﬁrlhaaadbhavcna-paramﬁrlhikasaltaya). That
the reading is svabhavena is supported also by IV, 29 i, which we read ajatih
prakrtih,

3 bijasya sato vathaikuro na ca yo bija sa caiva ankuro |

ha ca anyu tato na caiva tad evam anuccheda-atagvatadharmats I
mudrat pratimudra dréyate mudrasamkranti na copalabhyate |
na ca tatra na caiva sanyato evam samskira 'nuccheda!ifvatab I

LV, 210,
1201B—2]
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Some of the teachers hold either of these two theories, the
saévatavada ‘the theory of eternality,’ and ucchedavada ‘the
theory of annihilation.” But in the teachings of the Buddhas who
maintain the Middle Path (madhyama pratipad), there is no room
for any one of them. So his doctrine is caid to be free from both
the theories (anuccheda asasvata). This view of the Buddhists
is too well-known to require here any particular treatment.

The Buddhists also proclaim that there are two truths
(satya) which they call samorti satya ‘practical or empirical
truth’ and paramartha satya ‘absolute or supreme or
transcendental truth,” corresponding to vyavahdranaya and
paramarthanaya  of the Jainas, aond vyavaharika satya and
paramarthika satya of S respectively.’

¢inyata ca na cocchedah samsara$ ca na éaévatam |

karmano vipranaéaé ca dharmo buddhena desitah || MK, XVII. 20.

yasmat pravartate bhavas tenocchedo na jayate |
yasman nivartate bhavas tena nityo na jayate | CS, X. 25.

utpadabhangarahito lokah khapuspasannibhab |
sadasan nopalabdho ’yam prajiiaya krpayi ca te ||
gatvatocchedavarja$ ca lokah svapnasamah sada | LV, X. 1-2.

4 anekartham ananartham anucchedam agaévatam |
etat tal lokanathanam buddhanam §Géanamrtam | MK, XVIIIL 11
For the ucchedavada and ¢aévatavida in Brahmanical literature see
Vyssa onYS, ILI5, and MB, XII. 222 :
vcchedanistha nehasti bhavanistha na vidyate | 6

evam sati ka ucchedah ¢avato va katham bhavet ' 5

5 dve satye samupaféritya buddhanam dharmade$ana |
lokasamvrtisatyam ca satyam ca paramarthatah ||
ye 'nayor na vijananti vibhagam satyayor dvayob |
te tattvam na vijananti gambhiram buddhaséasane ||
vyavaharam anaéritya paramirtho na deéyate | :
paramartham anagamya nirvapam nadhigamyate | MK, XXIV. 8-10.
duve saccani akkhasi sambuddho vadatam varo |
sammutim paramattham ca tatiyam niipalabbhati ||

quoted by Buddhag hosain the Afthakathd on KV, p. 30; Sumangala-
vilasini (DN : Potthapadasutta), p. 251.
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It ma b
y be observed here

. that th

specified i . ese two truths

o s in the Upanisads and 1| am inclined to thiral;(e ;:Ot

c . .

o cepted them in his systemn from th t- at

rough Gaudapida the Buddhists
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satya ime i vidiina i y \4
duw loka ldunam dl.sta svayam asrunitva paresam ’
t . san

samvrti ya a a
¥4 ca tatha paramartho satyu na sidhyati kim ca trti I
Pis- ) T Ttiyu
itaputrasamagama quoted in BAP, pp. 361-362

samvrti a §
mvrtih paramarthag ca satyadvayam idam matam | BA, [X 2

On the explanation of samor
yathabhitaparijaanam v

" ti see BAP, pp. 352 ff .
¢ svabhavavaranad ’
a a i ;

vxdyzt moho viparyas iti paryayah
samvrtih.  ajianam hi samantat :
ucyate.” atha va samvrtih samketo 1
dheya]ﬁinajﬁeyidi]akganah.

i samvriyata avriyate
Nz;:/gtapraké.éanic canayeti samvrtih
» PP. 492-3: samantad varanal"n

sarvapadarthatattvicchadanat samvrtir ity
. . 1

e okavyavahira ityarthab. sa cabhidhanabhj
oke samvrtir lokasamvitih. See MA, VI 28 i
» b , VI 28
mohah svabhavavaranad dhi samvrtih

?atyarp taya khyati yad eva kgtriman; |

jagida tat samvrtisatyam ity asu '

munih padartham krtakam ca samvrtim I

quoted in BAP, p, 353,

58

d e

: harma ya iti jayante samvrtya te na tattvatah |!
. 4 ¢ :
Janma mayopamam tesam si ca maya na vidyate I

'The things which are said as
empirical truth and not in fact

and that illusion, too, does not e

generated are so in the

Thelr generation is like illusion
xist.’ '

The phrase ° i

generation is like illusion’

. n :
saying that generation is like illusion e inined

but itself i illusi
‘ i
The true sense is, however, not so e sion.

It says that generation s

1 See Il 27.
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identical with illusion, there being no difference whatsoever

between them (advayam advaidhikaram).”

As regards the non-existence of illusion see

yavat pratyayasamagri taivan mayapi vartate |
BC, IX. 10.

See also 27, 28.

2 See ASP, pp. 39-40 : kim punar arya subhiite mayopamas te sattvd na
te maya. subhiitih® avocat. m3yopamas te® sattva iti maya ca sattva¢ cadvayam
etad advaidhikaram iti.

According to this Madhyamika theory even the Buddha and nirvana, and, if

there is anything higher than nirvana, that, too, are illusion, i.e., those things
and illusion are one and the same thing.

59

yatha mayamayad bijaj jayate tanmayo "nkurah |
nasau nityo na cocchedi tadvad dharmesu yojana Il

‘From an illusive seed comes forth an illusive sprout, and
that (sprout) is neither eternal nor is attended with destruction.

The same applies to all things.’

Cf. yatha hi kitakad bijaj jayate tanmayo ‘skurah |

1 This is the reconstructed text from the Tibetan which runs:
ji. ltar. sa. bon. byas. pa. las |
myu. gu. byas. pa. skye. bgyur. ba ||

60

najesu sarvadharmesu taévatasasvatabhidha |
yatra varna na vartante vivekas tatra nocyate I

Cs, X. 28.
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‘' Wh i
en all things are wi
without ge i i
for e . : generation, there is no room
o f'apl?ellahons eternal’ and ‘non-eternal ’- for wh
rds fail discrimination cannot be expressed.’ . e

The following may be cited here ;

yasmat pravartate bhavas tenocchedo na jayate |
yasman nivartate bhavas tena nityo na jayate||

Cs, Xl. 25.

Now the Acs
Buddi: S:Q:car)tlz ta];es up again the vijfignavida of the
g that there is nothing b he cii
pd wi is 1 g but the citta which is
the mle as vltz:ana or manas “mind’ that is transformed into th
erna i 1 ;
ernal worh - And in doing so he shows that there is no
o de hw atsoever between the experiences in the wakin
: i
and those in dream, as has already been shown (L. 1-10) ; :

61

yat:é svapne dvayabhasam cittam calati mayays3 |
tatha Jagrad dvayabhasam cittam calati mayaya )’

* As owin illusi
g to illusion the mind ;j
in dream mov i
. ' es with the
oi)}ir ancz of the two (i.c., the subject and the object, or, i
othe \:vor sl; the percipient and the perceived)?, even sol e
o illusion the mind in i : b
waking condition® n: i
appearance of the two.’ " moves with the

1 Il’lls as We” as t]le next kanka 1s the same as ”l. 29 and 30 respectively

with a few variants,

2 See 1V. 72. grahyagrahakavad dvayam; [V .
‘gi:;l;iagi:a};:kampe;}a dvayilfhﬁsam. In Buddhist' wor‘ksyisn, sfc}:):as'e':lhz:’ 30(3
et S e;tl!{:,nt;; ,uzed in Ehe ?ame meaning. For instance, advayirl::t:a
yogat, adva;srthe;mi; :’;yagre_:havisamyumam grihyagxahagrahakagxahavisam-
Vo7 75 g eershakanthena, Ibid, p. 4. See IL 14 11, 29, 30,

3 The word jagrad is t )
note and 69,4 ad is to be taken here in the locative case. See IV. 39,
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62

. , \
advayam ca dvayébhésam cittam svapne na sam}sayab |
dvayar.n ca dvayébbésam cittam jagran na samsayah
a 1 y h

i ich is without
¢ There is no doubt that in dream the mind whichis w

the two ha the earance ()] 'lle two even so the e 1S no
)
h S app Y 1
n g
doubt tllat 1 tlle W aklll State tlle lllllld Wlllcll 18 Wlt}lout

’1
the two has the appearance of the two.

See lIl. 30.

1 SeelV. 61, notes.

63, 64

. C 1, .
apnadrk pracaran svapne diksu vai dasasu sthitan
sv : . . - ’ . - —- ‘
andajan svedajan vapi jivan pasyati yan sada |

SV&pl’lﬂdl’kCittad[é as te na Vld ante tf;\tah p.gtha "2
tathé ta(idréyaml evedam svapnad;kcutam 1§yate
g .

oisture,
“ The animals, oviparous or engendered by heat and m

W y n any Of
hl(:ll a T oving 1in dream sees at an time 1

dreame m mg
arc V]Slble (Ollly) to tbe mlnd Of tlle dleamely

the ten directon and this which is

d Clo not exist al)a't f!o"l it ("e'! lllllld),
. -*l ] l . . l . ! . ] i l. .
avn]SI e on ]9 to it (' M ) ( .
t.e., the min 18 to be accepte lf Wlslled’

as the mind of the dreamer.

1 .See IV. 77.
3 See IV. 65, 65.
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65, 66

carafi jagarite jagrad diksu vai dagasu sthitan |
andajan svedajan vapi jivan pasdyati yan sada |

jagraccitteksaniyas te na vidyante tatah prthak |
tatha taddrsyam evedam jagrata$ cittam 1syate Il*

‘ The animals, oviparous or engendered by heat and
moisture, which a waking one moving about in the state of
wakefulness sees at any time in any of the ten directions, are
visible (only) by the mind of the waking one and do not exist
apart from it (i.e., the mind of the waking one); and this which
is visible only to it (i.e., the mind of the waking one) is to be
accepted as the mind of the waking one.’

In these four karikas (V. 63-66) it is said that whatever one
sees in the waking state is nothing but one’s citta ‘mind’, just
as the things in one’s dream. This view has repeatedly been
expressed among others in LA, and specially in its Chapter X
where the Buddha is reported to have said again and again
that all the phenomena are citta (X. 483, 484, 692) . cittamatram
vadamy aham ‘] say (all this is) only citta.’ 2

The word cittadréya here (IV. 64) and elsewhere (V. 28,
36, 77) of which the equivalent is citteksaniya (IV. 66) is
found in frequent use in LA, pp. 56 (four times), 79, 84
(twice), 93, 94, 186 (twice), 338 (twice), etc.

1 SeelV. 63, 64.
2 See also X. 101 -

svacittabhinive¢ena cittam vai sampravartate |
bahirdha nasti vai difyam ato vai cittamatrakam ||
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67

ubhe hy anyonyadréye te kim tad astiti cocyate |
laksanaéinyam ubhayam tanmatenaiva grhyate 1

“You say that the cognition of both of them is dependent on
each other, but you do not say what remains then. . Both
of them have no characteristics, yet they are cognized owing to

their (previous) thought.’

In the text ubha and ubhaya refer to 'mind.’ (citttz).atnd
jivas or objects in general referred to in the preceding k.arlka?.
Their cognition depends on each other; for.no object is
perceived without the thought of the object, noris the th?ugh:
of an object possible without the existence of th.e ob]ect:
So they are interdependent in this respect. Owing to 'thls
interdependence neither of them is established as a real thing,
and as such they have no characteristics and yet they are
cognized owing to our previously existing thoughts of them.

The following may be quoted on this point :

atitam subhiite cittam nopalabhyate. anagatam cittam
népalabhyate. pratyutpannam cittam nopalabhyate. VC, 39.

uktam ca lokanithena cittam cittam na pasyati |
na cchinatti yathatmanam asidhara tatha manabh ||

BA, IX. 17-18.

sa cittam gavesayamano nadhyatmam cittam samanupa'éyati
na bahirdhi cittam samanupadyati na skanf:lhegu cittam
samanupaéyati. na dhatusu cittam samanupadyati. n'Eyatar-le‘su
cittam samanupaséyati. sa cittam asamanupasyam$ cx?tad]}aram
paryesate kutaé cittasyotpattir iti. alambane sati c1tta13
utpadyate. tat kim anyat cittam anyad alambanam. atha ya

1 & writes : na hi ghatamatim pratyakhyaya ghato grhyate napi ghatam
pratyakhyaya ghatamatih. tanmatenaiva taccittatayaiva.
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evilambanam tad eva cittam. yadi tavad anyad alambanam anyac
cittam tad dvicittata bhavisyati. atha yad evilambanam tad eva
cittam, tat katham cittam cittam pa¢yati. na hi cittam cittam
samanupadyati. tad yatha no tayevisidharayi saivasidhara
$akyate chettum. na tenaivangulyagrena tad evangulyagram

sprastum $akyate. evam eva tenaiva cittena tad eva cittam
drastum iti vistarah.

Aryaratnacidasiitra quoted in BAP, pp. 392-393 ;
MV, pp. 6263 ; $S, p. 235.

For laksanasinya which is the same as laksana® in meaning
see the following :

yad dhi cittam mahimate na nityam nanityam na kiryam na
karapam na samskrtam nasamskrtam® na laksyam na laksanam®
tad  vaimatram® tad anutpannam yad

anutpannam tad
aniruddham® akasasamam®. tatredam ucyate

pramapendriyanirmuktam na karyam napi kirapam |
buddhiboddhavyarahitam laksyalaksapavarjitam ||
LA, pp. 189-190.

tasman na vidyate laksyam laksapam naiva vidyate |
laksyalaksananiimukto bhavo 'pi naiva vidyate ||

MK, V.5,

upayadeéana mahyam naham deéemi laksapam |
bala grhpanti bhavena laksapam laksyam eva ca ||

LA, X. 21:

laksyalaksapavarjitam.

Op. cit., X-224.

68-70

yatha svapnamayo jivo jayate mriyate 'pi ca |
tatha jiva ami sarve bhavanti na bhavanti ca I
1201H—22
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yatha mayamayo jivo jayate mriyate 'pi ca |
tatha jiva ami sarve bhavanti na bhavanti ca I

yatha nirmitako jivo jayate mriyate 'pi ca |
tatha jiva ami sarve bhavanti na bhavanti ca |

‘As a creature formed of dream, or made of illusion or
supernatural power (nirmitaka’) takes birth and dies, even so
all those creatures exist and do not exist.

The word nirmita or nirmitaka in the above sense is
frequently used mainly in Buddhist works. Among many

others the following may be quoted here :

nirmitopamah  pratibimbopamah sarvadharmah jiatavyah.

SR, p. 27.

acintiyan nirmita nirminotya-
deéeti dharmam bahu pranakotinam |

Ibid., p. 23.

yatha nirmitakam ¢asta nirmimitardhisampada |
nirmito nirmimitinyam sa ca nirmitakah punah [/
tatha nirmitakakarah karta yat karma tat kytam |
tad yatha nirmitenanyo nirmito nirmitas tatha ||

MK, XVII. 31.32,

ekasmim bhasamanasmim sabbe bhasanti nimmit |
ekasmim tuphim asine sabbe tunhi bhavanti ca ||

DN, II. 212.

1 §. says nirmitako mantrausadhyadibhir abhinispaditah ‘ created by
incantation , herbeg, etc.’

? Cf. Sanyatasaptati as quoted by Poussinina noteon MV, p. 330.
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The following is the Sanskrit version :

ekasya bhasamanasya sarve bhasanti nirmitah |
ekasya tagnimbhiitasya sarve taspim bhavanti ca II
Quoted as in Agama in MV, p. 331; DA, p. 166;
AKV,1 p. 27.
See Aryaratnakitasitra quoted in MV, pp. 336 f£.;
Aryagaganagaijasiira quoted in SS, p. 270; BA, V. 57. Cf.
the nimanakaya of a Buddha. Pou ssin: The Three Bodies

of a Buddha, JRAS, 1906, (Oct.) ; JA, 1913, pp- 581 ff;
ERE, Vol. 9, pp. 852.853.

The use of such words as nirmana, nirmapakiya, and

nirmanacitta occurs also in the Yoga system (YS, V. 4, 5 with
scholiasts).

The use of the word nirmapa in almost the same sense
can, however, be traced back to Upanisadic texts :

sa yatra prasvapity asya lokasya sarvavato matram upadaya
svayam vihatya svayam nirmaya® prasvapiti. BU, [V. 3,9.

ya esa suptesu jagarti kamam kimam puruso nirmimanak |
KU, V. 8.
It appears, however, that it is the Buddhists who first used

the word in that definite sense.

Now having thus established his thesis the author asserts
his conclusion in the following karika, which is already found
once more (111. 48) :

71

na kascij jayate jivah' sambhavo ’sya na vidyate |
etat tad uttamam satyam® yatra kificin na jayate 1

! Cf. SR quoted in MV, p- 109 : na hi kaéci jayati na ca mriyate.

2 For the wording cf. etat tu paramam satyam, MV, p. 120,
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‘No Jiva of any kind takes birth, nor is there any possibility
ofit. It is that highest truth in which nothing originates.’

See IlI. 48.

Now it is affirmed in the next karika that the world consist-

ing of the subject and the object has no reality at all, it being

“the creation of the movement of mind which in fact has no

object at all, and as such it is held to be always free from
“any sort of attachment or relationship to an object (asaiga) :

72

cittaspanditam evedam grahyagrahakavad dvayam 1
cittam nirvisayam nityam asangam tena kirttitam 1

“ *This duality which consists of the subject and the object
(lit. the perceiver and the perceptible) is only the vibration
of the citta ‘mind’. citta has no object, therefore it is said
-to be always asaiga ‘having no attachment (or relation to an

-object).’

See 1V.79 (nihsaiga). Cf. anibhasa (= nirabhasa), 1l1. 46 ;
-1V, 48.
" Asregards asanga see LA, p. 157 : asangalaksanam jianam
visayavaicitryasangalaksanam vijianam°®, asangasvabhavalaksanam

jianam®, apraptilaksapam jianam.

The following lines also from the LA may be cited here :

- cittamatram idam sarvam dvidha cittam pravartate |
- grahyagrahakabhavena atmatmiyam na vidyate ||
brahmadisthina(?)paryantam cittamatram vadamy aham |
cittamatravinirmuktam brahmadir nopalabhyate ||

1L 121-122.
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cittamatram na dréyo’sti dvidha cittam hi diéyate |
grahyagrahakabhivena sasvatocchedavarjitam ||

111. 65.

grahyagrihakabhavena cittam namati dehinam |
| drsyasya laksanam nasti yatha balair vikalpyate ||

X. 58.

taranga hy udadher yadvat pavanapratyeritah |
nityamanih pravartante vyucchedas ca na vidyate ||

alayaughas tatha nityam visayapavaneritah |
Citrais tarangavijiianair nityamanah pravartate ||

I1.99, 100 ; X. 56, 57.
Ct. G

=

spandaspandasvabhavam hi cinmatram iha vidyate |
khe vata iva tat spandit sollasam ¢antam anyathsa I

cittvam (?) cittam bhavitam sat spanda ity ucyate budhaih |
drdyatvabhavitam caitad aspandanam it; smrtam || .

spandat sphurati citsargo nihspandad brahma $asvatam |
jivakaranakarmadya citspandasyabhidha smrt3 ||

YV, IIL. 67. 6.8.

(ii) svabhavad vyatiriktam tu na cittasyasti cetanam |
spandad rte yatha vayor antah kim nama cetyate ||

Op. cit., 111, 66. 16.

Having shown that the duality consisting of the bj
and the object is the creation of mind the author s i Je}::t
next karika that its existence is only in empirical (sanau))/s;'l)ntj
nol in absolute (paramartha) truth. For a thing .w';ufc: nis



174 AGAMASASTRA [IV. 72.73

dependent (paraiantra) for its existence may exist in empmcal

and not in absolute truth:

73

yo ’sti kalpitasamvrtya paramarthena nasty asau |
paratantro' *bhisamvitya syan nasti paramarthatah 1

‘“Whatever exists in empirical truth (samorti) whicl‘;1 is
imagined (kalpita) does not exist in absolute lru'th (par'amart a),
for one that is dependent (paratantre,. for its e).usteflce }(l)r
origination) may exist (only) in empmca].truth which 1sh t' e
cause (of existence or origination), and not in absolute truth.

For the first half of the karika see IV. 57a and 58a-b.

1 Here the actual reading in all the editions and MSSd.' ex.amine;it}:s
paratantrabhi® and not parataniro’bhi® as given above. The rea fng 1:}11 c ;4 A ;:
next karika (74), too, is parafantrabhi® in all of them exceptm: eP ; l.
of the 'Anandashram edition and the edition of Mahefacan . ra ad a:,
both of which read here paratantro’bhi®. As the sense requnre; anhe:
supported by Buddhist works, as we shall presently see, the gex.luu})le r;ad n;gHete
in the karika (73) must be paratantro’bhi® (See the discussion in the oh{r . e
abhisamorti in this karika (73) in meaning is, as a’ppears. to me, not tl'ng o
abhinispatti samurti in karika 74. Now abhinispatti sarpu:rtt- me;ns sa,r.nv_r j) woxne
is the cause of existence, or appearance of things (abhinispa .yate hnaya d e
should therefore read paratantro’bhi® in 73 in acc.otdance with the r;la mlglow
74. Otherwise the karikas cannot properly be explained. (i)ne can dar yto o
8 who explains paratantrabhisamortyd as parasastravyavaharena .anl pa{:/ ::thel
bhinispatya as parasastrasiddhim apeksya in 73 and 74 resl[:echve 3:1 y
one can read hi for 'bhi in c of the presant karika may also be considered.

It follows from what is said above that a thing isto be
regarded as having no origination (gja). Our auth:r, hower\.'eri
says that this assertion can be made only so far. as the empi l:)(l:a
truth is concerned, but in absolute truth even this is not possible,
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for a dependent thing comes

into being only in empirical
truth :

74

ajah kalpitasamvrtya paramarthena napyajah |
paratantro’bhinispattya samvrtya jayate tu sah ¥

‘One (held) to be unborn (aja)
which is imagined, but in absolute tr
for that which is dependent comes int
the cause of appearance.’

is so in empirical truth
uth it is even not unborn;
o being in empirical truth,

The words samorti and paratantra in karikas 73 and 74
are very important and require some explanation. The first
of them has, however, already been discussed above (IV. 56, 57)
to some extent and the following may be added thereto. In
the Madhyamika system as in the school of Vedanta samorti
satya is called also vyavahira or vyavaharika (‘practical’) satya.
The two kinds of truth, samurti, or vyavahira or vyavaharika
and paramartha are regarded in Buddhism as the means
(updya) and the end (upeya) respectively.!

1 MA, VL. 80 quoted in BAP, p. 372 :
upayabhitam vyavaharasatyam upeyabhiitam paramarthasatyam ]
See also MK, XXIV. 20 .

vyavahiaram anaéritya paramartho na deédyate |
paramartham anagamya nirvanam nadhigamyate ||

In Pali Buddhism samurti satya is sammuli sacca (Skt.
sammati satya) ‘truth by general consent’.

(JA, 1903, Tome II, p. 302) -

universel mais errond’

Poussin writes
“vérite conferme 3 I’assentiment
" (“truth conformed to universal assent
but erroneous’). The literal meaning of the word samurti is

that by which (the true nature of a thing) is ‘covered’ (svabhava-
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varanat) and it is regarded as truth because it brings to light
what is covered (avrtaprakasanat). See IV. 57, and BAP on IX.
2 (p. 352). The following may be quoted here from MA, V1.
23 as cited in BAP, p. 361 :

samyagmysadaréanalabdhabhavam
ripadvayam bibhrati sarvabhavah |
samyagd[éém yo vi§ayab sa tattvam
mysadréam samvitisatyam uktam ||

Now as regards paratantra ‘dependent’ it has a special
significance as evident from Buddhist sources. In Buddhism
there are three characteristics (laksana) or natures (svabhava)
of a thing, viz., (i) parikalpita ‘imagined’, (i) paratanira
‘dependent’, and (i) parinispanna ‘perfect’.’ Sometimes
they are briefly called (i) kalpita, (ii) tanira, and (iii) nispanna
respectively.? Any object, for instance, an elephant, according
to Madhyamikas or Yogaciras is $inya or merely a creation of
mind, yet we know it as a particular object. This character-
istic of it is an imagined one (parikalpita). Now the notion
or imagination of the object depends for its being on its cause
(or cause and conditions, hetu-pratyaya), and so the characte-
ristic is called paratantra (=pratityasamutpanna). That the
object is in fact always devoid of the imagined characteristics
referred to above is parinispanna. Itis so also because there

1 MV, LXXXVII; Tk, 39; TSN, 1 :

kalpitah paratantra ca parinispanna eva ca |
trayah svabh&vd dhirapam gambhirajfieyam isyate |

MVST, 1.6 :

kalpitah paratantraf ca parinispanna eva ca |

T LA, X. 374
buddhy# vivecysmE&nam hi na tar.tram napi kalpitam |
pigpanno nésti vai bhavah katham buddhya prakalpyate ||
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is perfect invariation or because it is free from any change.’
They are called “nature’ (svabhava; owing to such practice of
t}'le people though in fact they do not exist. Vasubandh u
gives here an example in his TSN, 27, 28: Suppose one creates
an elephant by dint of one's spell.  There the elephant
appears, but there is only the form of the elephant, and in
no way the elephant itself. Here the elephant is parikalpita;
the form of the elephant is paratantra, and the absence of tBe,
elephant is parinispanna.®

Of these three laksanas or svabhavas® the first, parikalpita, may
roughly be compared in the system of the Advaita Vedinta of $

3 v cuils -
Tk, 40: avikaraparinispattya sa parinispannah ; MVBT, p. 19: tasya-

samskrtatvan nirvikiratvena parinispannatvat.

4 . . .
\Vntef Sthiramati in MVBT, p. 19: sa punar dravyato 'sann api
vyavaharato ’stiti svabhava ucyate.

5 avalorts = :
mayakrtam mantravagat khyati hastyatmana yatha |

Skiramatram tatrasti hasti nasti tu sarvatha I
svabhavah kalpito hasti paratantras tadakrtih |

yas tatra hastyabhavo "sau parinispanna isyate ||
Cf. MSA, XI1. 19 .

tadakrti¢ ca tatrasti tadbhava$ ca na vidyate |

6 F
For easy reference the following may be quoted here :

Tk. p. 39:
yena yena vikalpena yad yad vastu vikalpyate |

parikalpita evasau svabhavo na sa vidyate || 20

Vik;l']:;:a ;se ::tfsv(;nvﬂl:a.?, p.t 163 :' .yal pu?ar uktam bhagavata yena yena
vikalpen, ‘alpyante na hi sa tesam svabhavo bhavati parikalpita
] Sthiramati: 5c]hyétmikabihyavikalpyavastubhcdena vikalpans

ar:antyarp pradarfayann ska yenayena vikalpeneti. yad yad vp ctn
vikalpyate.® adhyatmikam bihyam vanta¢o vavad buddhadharmﬁa " u
parikalpita evasau svabhiva ity atra karanam aha s
vidyata iti yad vastu vikalpavisayas tad yasmat satlvii)hivin n na‘d "
tasmad tad vastu parikalpitasvabhavam eva na hetupratyayapr ?'bv:]()],a‘c
svabhavam.® parika]pitﬁnantaram paratantrasvabhavo valdavya i!);' :l: l‘ha "

paratantrasvabhavas tu vikalpah pratyayodbhavah | o

1201H—23
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with pratibhasika satya ‘ the truth that exists only in appearance ';
as for example, mirage, or the appearance of a snake on a
piece of string ; paratantra with vyavaharika satya ‘the practical
truth’ (this is called by the Buddhists sarhvrta ‘ pertaining to
samorti’, or vyavahara satya), the phenomena in the waking
state aie its examples ; and parinistarnra with paramarthika
satya ‘supreme or tanscendental tiuth’, e.g., Brabman of the
Vedantins.”

Sthiramati:atra vikalpa iti paratantrasvabhivem aha. pratyod-
bhava ity anenapi paratantiabhidhanapravittinimittam 3ha.®  parair
hetupratyayais tantryata utpadyata iti paratantra ity arthah. (As the
sense requires the order of the last four words is slightly changed.
See MVBT, p. 19: grahyam grahakam ca svabhava$inyatvad abhitam apy
astiti parika]pyala iti parikalpita ity ucyate. fa punar dravyato 'sann api
vyavaharato ’stiti svabhava ucyate. paratantrah paravaéo hetupratyaya-
pratibaddhajanmakatvat. p. 20: parair helupralyayais tantryate janyate
na tu svayam bhavatiti paratanlral\.) sva(o’nyahetupratyayaplalibadd}vé-
tmalsbha ity uktam bhavati. uktah paratantrah. parinispannah katham ity
ata iha

nispannas tasya piirvena sada rahitata tu yi || 21
(MVBT, p. 19:

kalpitena svabhavena tasya yatyantasinyata |

svabhavah parinispanno 'vikalpajfidnagocarah ||

Vasubandhu says on the point, Op. cit, p. 20: grahyagrahaks-
bhivah parinispannah. In TSN, 3 sada rahitata of Tk. 21, and atyantasiinyata
of MVBT referred to above are expressed by sada 'vidyamanata.)

Sthiramati: avikdraparinispattya sa parinispannah. tasyeti para-
tantrasya piGrveneti parikalpitena. tasmin vikalpe grahyagrahakabhavah
parikalpitah. tathz hi. tasmin vikalpe grabyagrihakatvam avidyamanam eva
parikalpya(a iti paril«alpilam ucyate. tena gri]wyagvi}tal(er_va paratantrasya

s ad5 sarvakslam atvanta rahitat& y& siparinispannasvabhivah.

According to Buddhists nirodha, nircana, and akdfa are the examples of

parinispanna.

7 For a detailed discussion and bibliography and sources, ancient and
modern, see ViS, pp. 514-561; TSN; LA, pp. 126, 127, 169, 170, 176, etc.;
MSA, VI. 1, XI. 13, 38-41, XIX. 51,78, 79; SNS, VI.
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It is to be noted that samorli consists in parikalpita and
paratantra svabhavas and paramartha in parinispanna. Thus
it is rightly said in the kaika 73 that paratanira can
exist only in practical truth (samurti) and not in any way in
absolute truth. This is fully explaincdby Prajfiakaramat;j
(in his BAP, pp. 354-355) saying that whatever comes into exis.
tence (jayate) does so being dependent on the entirety of the cause
and conditions ‘hetupratyayasimagri), and that which is thus
dependent for its existence has no existence in reality, like a
shadow on a looking glass. Let the following ke quoted here :

api tu hetupratyayasimagrim pratitya mayavad utpadyate.
tadvaikalyato nirudhyate ca. hctupratyayasamagrim pratilya
jatasya parﬁyatlﬁlmalﬁbhasya prati[)in)kasyeva kuta[\ satsva-
bhavata. na ca kasyacid padérthasya paramarthato hetupratyaya-
samagritah samutpattih sambhavati.

Let us quote also the following few lines :

mayaya nirmitam yac ca hetubhir yac ca nirmitam |
ayati tat kutah kutra yati ceti nirtipyatam ||

yad anyasannidhianena dg@!am na tadabhavatah l
pratibimbasame tasmin krtrime satyata kutah ||

BA, IX. 144, 145,
yah pratyayair jayati sa hy ajato
na tasya utpadu sabhavato’sti |
ya[_: pratyayédhinu sa féiinya ukto
yah $iinyatam janati so ’pramattal ||
A noavataptahradapasamkramanasitra

quoted in BAP, ioc. cit. and MV, p. 239.

The subject under discussion is that nothing originates
(etat tad uttamam satyam yatra kificin na jayate, 1I1. 48, IV, 71).
It has been shown in establishing it that the notion of origina-
tion is only in empirical reality and not in absolute reality in
which we cannot assert the existence of even a thing that is

without origination. The author now says in the next karika
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that the notion of origination is due to a strong adherence
(abhinivesa) to the unreal (abhiita) referring hereby to the two
(dvaya), i.c., the percipient and the perceptible (grahya and

(grahaka) :
75

abhitabhiniveéo "sti dvayam tatra na vidyate |
dvayabhavam sa buddhvaiva nirnimitto na jayate

‘There is a strong adherence to what has not been (abhata';,
for the two? are not there. Just when he understands the
non-existence of the two it goes beyond the range of its cause
and does not come into being.’’

The cause of origination is abhitabhinivesa. When one
clearly understands the true nature of the two which have no
existence at all that abhiniveéa goes away and consequently
the notion of origination does not arise.

§ explains the word he (sah) in the original (c) in the follow-
ing way : dvayabhavam buddhva nirnimitto nivittamithyadvaya-
bhiniveéo yah sa na jayate—'He who having understood the
absence of the two is beyond the cause and (thus) whose strong
adherence to the two which are false has turned back, is not
born.’

This explanation does not appear to be proper when one
reads the kariki under discussion with the karika IV. 79, where
the same phrase (dvayzbhavam sa buddhvaiva, 75) occurs once
more with a slight variation (vastvabhivam for dvayabhavam;,
there being no difference of meaning (vastvabhava= dvayabhava

—3S). Let the karika be quoted here :

abhiitabhinivesad dhi sadre tat pravartate |
vastvabhavam sa buddhvaiva nihsangam vinivartate ||

1 That s, ‘unreal,’ referring to the two (dvaya® that follows.
2 The percipient and the perceptible (grahya-grahaka), see IV. 72.
3 See IV.79.
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How is it to be explained? The meaning is simple and
.clear. It says that it is only owing to one’s persistent belief
in unreality that it (cifta ‘mind’) goes onward to a similar object
(i.c., the mind relates itself to an unreal object), but as soon as
one understands the absence of a thing it becomes free from
contact and turns back.

But here isa difficulty regarding grammar. In accordance
with Panini, . 4. 21, the agent (karty) of both the verbs
buddhva and vinivartaie in the second half of the karika must
be the same ; but the fact is not so, for the agent of the former
is sc}b, while that of the latter is tat in the first half. )

l'his anomaly is however found in writings even of such
great poets as Kalidasa. He writes in his Raghuvamsa,

1.77 :
matprasitim anaradhya prajeti tvam sasapa sa | *

In defence of Panini, or in other words, to meet the
difficulty arising from his rule later grammarians say that such
words as sthita and the like are to be understood in such cases
so that there may be the same agent of the verbs used.® ’
. The use of the gerund in the Vedic language in this respect
1s not so strict as in the classical Sanskrit that follows P anini.
See the following sentences in which the verbs . have
different agents : striyam drstaya kitavam tatapa ‘having seen

4 .M allinatha attempts to explain it away taking anaradhya in the
causative sense (asevayitva). Similar instances are many :
(1) yaj jnatva neha bhiyo 'nyaj jidtavyam evaéisyate ' BG, VII, 2.
lii)  tac ca samsmrtya samsmrtya riipam atyadbhutam hareh |
vismayo me mahan rajan hrsyami ca muhurmuhuh | BG, XVII] 77,

(iif)  mytam drstva duhkham bhavati, (i i
rtam drst h T , (iv) priyam drstva sukham sya
utpadyate, etc. ' P sukham

c L .
See Samksiptasira with Vitti and Tika ed., §$ Yyamacaran
! . a

Kaviratna, Calcutta, 1318, B.S., Krdantapada, 407; Mugdhabodh

ed, Subalacandra Mijt: a, Calcutta, 1316, B.S., Siitra ”|:"
Kalapavyikarana with commentaries ed. Guruniatha V, idya ni dh ;
Bhattacaryya, Calcutta, 1835 Saka, Krdvrtti, Siitra 433, T l
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a woman (it) pains a gambler’ (RV, X. 34. 11). Similar uses
are found also in the Brahmanas. The following is from the
Satapatha Brahmana : te pasava osadhir jagdhva apah pitva tata
esa rasah sam bhavati ‘the beasts having eaten the plants and

drunk water—then the vital sap arises.’

Following this the line under discussion (IV. 79) would be
explained by a grammarian thus: sa (yada) vastvabhavam
buddhvaiva (bhavati tada) tan nihsangam vinivartate,—just when
he understands the absence of things it {mind) turns back being
free from relation’. Now in the kaiika (79) the word sa(h) must
refer to one (understood) whose abhiitabhinivesa is stated.

In the same way, | think, the karika 75, too, should be
explained : It is the abhatabhinivesa itself and not the person
whose abhatabhinivesa is alluded to, that does not arise
(jayate).®

Naturally one has a persistent belief in the abhiita or unreal
things, i.e., the percipient and the perceptible which have,
in fact, no existence at all. So when one clearly understands
their non-existence there is no room for that persistent belief to
come into being.

Now, as regards abhitabhinivesa compare abhitaparikalpa

of the Buddhists. Weread the following in the LA, pp. 149-150 :

abhitaparikalpa  ’'bhitaparikalpa iti bhagavann ucyate.
katamasyaitad bhagavan dharmasyadhivacanam yad utébhﬁta_-
parikalpa iti kim va prativikalpayann abhiitaparikalpo bhavati.
bhagavan aha sidhu sadhu mahamate® nmam grahyagrahaka-
bhiniveéabhinivistanam ca” bahyavicitrarthopalambhabhiniveszc
cittacaittakalapo vikalpasaméabditah pravartamanah pravartata

atmatmiyabhiniveéat.

¢ Or one may take here nirnimitto na jayate with reference to yo 'sti
kalpita® (IV.73) and it may be explained saying that which is or originates
in the empirical truth does not do so when one has no notion of the two (grahya

and grahaka), there being no cause (nirnimitta) for origination.
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The abhatabhinivesa in our work (IV. 75, 79) is, in fact,
abhita-parikalpa of the Yogacaras. See the following line in
the Madhyintavibhanga (1. 27")of Maitreyanith a:

abhiitaparikalpo ’sti dvayam tatra na vidyate | *

From this it is perfectly clear that the first half of our karika

under discussion is in reality taken from M ajt reyanath a.

The word nimitta in nirnimitta ‘devoid of nimitia’ has a
special sense in Buddhist literature. There 1s a very common
phrase : na nimittagrzhi bhavati, Pali "ggahi hoti, DSpn, §§
13456. It means that when a nimitta ‘ specific appearance "*
of a thing is grasped in the way such as a male, a female,
pleasant, etc.. a man is entangled in various worldly troubles,
and so it is advised that he should not be a nimittagrahin
‘grasper of nimittas.” As the specific appearances are the
causes of attachment, aversion, and delusion (raga, dvesa, and
moha) they are called nimittas.” See AS, p. 400.

This special meaning seems not to have been intended in the
present case. We may take the word here as well as in V. 77

and 78 in the sense of ‘objective cause’ which is expressed by
the word artha in IV. 24.

Having said as to how that persistent belief disappears, the
author proceeds to discuss in the following karikas how the
non-origination (anutpatti) of mind is effected which is to be
realized:

T MVBT, pp. 9. On hof the kiarika Sthiramati writes: svAimany

avidyamanena grahyagrahakakirena prakhyate [na vyaktam bhrantiripatvam].

8 AKV asquoted in DS, p 41 : nimiltam vastuno 'vasthaviéeso nilatvadih ;
Tr.,p. 21,1 3: nimittam tad- (referring to visaya) vifeso nilapitadyalambana-
vyavasthskaranam. See AS, pp. 291, 308,

¥ AS, p. 400 : itthipurisanimittam va subhanimittadikam va kilesavatthubhttam
nimittam.
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76

yada na labhate hetin uttamadhamamadhyaman !
tada na jayate cittam hetvabhave phalam kutah ¢

‘When the mind does not have any cause, superior, infenqr,
or middle, it does not originate ; for how is there the effect in
the absence of the cause?’ ' .

Here hetu is nothing but nimitta in the preceding karika.

See IV. 77-78.
77

animittasya cittasya yanutpattih samadvaya |
ajatasyaiva sarvasya cittadréyam hi tad yatah

This karika seems to have been handed down defectively.
For, evidently in the first half the sentence is not com;')lete, as
the conjunctive pronoun yad (in feminine ya) requ3rc.s the
pronoun tad in feminine (in any case-ending), bl.lt it 1s not
to be found in either of the two halves. Nor is there the
antecedent of tad in the second half which c]ear{y 'shows‘ to
have supported something stated before. But whatisit> The
explanation of S appears to be far-fetched and. far frorln
satisfactory, nor has he explained the word tad which has al-
together been overlooked. It seems to me, ther‘efore, thzét.tb_e
above two lines are taken by mistake from two different kan.k:is
of which the other two lines are lost. 1leave the present karika,
as it is before us, untranslated, as it does not give any complete
sense, so far as | can understand. The first half may, however,
be explained thus : ‘ o

The non-origination fanutpatti) of the causeless (animitta)
mind (citta) is the same (sama, i.c., unconditioned—always

in the same condition) and free from the two (advaya, i.ce.,

See IV. 75.
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free from the notion of the grahya ‘receptible’, and the grihaka
‘recipient’).

See karika 1V. 80. For the word sama or samya see II. 2, 38 H
1V. 80, 93, 95, 100 with the author’s explanation : and MuU, I1I.
1.3.¢/. BG, V. 19 : nirdosam hi samam brahma. See MV, pp.
374-75 :  maijuérir  iha. paramarthatah sarvadharmanutpida-

samataya parmérthatab sarvadharmétyantéjﬁtisamatayé para-
marthatah samah sarvadharmah.

For ciltadrsya in the second half see I11. 31, IV. 28, 36.

78

buddhva 'nimittatam satyam hetum prthag anapnuvat' |
vitasokam tada 'kamam abhayam padam a¢nute I

‘When one understands its® true state of causelessness®

it (citta) does not have any other cause,! and as such reaches
then a position * which is free from sorrow, desire, and fear.’

I read with MS. D? anapnuvat for anapnuvan in editions
and other MSS., construing it with citia referred to in the
preceding karika (77). It is to be noted that it is citta that is
referred to in karikas IV. 76.80. In karika 79 the pronoun lad
refers to citta, as says S, too, expressly. One may naturally
expect to have its mention or reference also in the present
karika. To introduce a person who reaches the position is rather
abrupt. It is also to be considered that it is citta and not the
person that is concerned with the cause or causes (V. 76).

In this case the grammatical difficulty is to be removed as in

IV.75.

See the Variants.
Thatis, of the citta ‘mind.’ See IV. 25,26, 27, 75, 77.

That is, the state of being without the objective cause.

See 1V. 76.
pada=sthiti, 1V. 80,

1201B—24

DA L e -
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Accepting the reading andpnuvan the karika may be
translated thus :

‘Having understood the true state of the causelessness and
having no other cause one reaches then a position free from

sorrow, desire and fear.’

79

abhitabhiniveéad dhi sadrée tat pravartate |
vastvabhavam sa buddhvaiva nihsangam vinivartate

*Owing to a persistent belief in what is non-existent it goes
onwards to a similar object, but as soon as one understands the
absence of a thing it turns back being free from relativity.’

The word sadria means what is thought to be similar to one
in which one has strong or persistent belief. nihsaiga means
one beyond the reach of any connection with the object.

For ¢ one is referred to IV. 75. See lllI. 45; 1V. 72,75,
96, 99.

80

nivrttasyapravrttasya niscala hi tada sthitih 1|
visayah sa hi buddhanam tat samyam ajam advayam |

‘At that time when (the citta) has turned back from and
does not go f(again) onwards to (its object), its position is firm
(i.e., unwavering in the least). That is the field of activity of
the Buddhas,! and that is the same,? unborn, and free from

*3

the two.

1 Cf.1Il. 34: pracarah sa tu vijfieyah.

? Seelll. 2,38. See also Vch, p. 41: api tu khalu punah subhite samah
sa dharmo na tatra kascid visamah. tenocyale ’nuttarasamyaksambodhih.
niratmatvena nibsattvatvena nirjivatvena nispudgalatvena samia sinuttara
samyaksambodhih.

3 The perceptible and the percipient (grahya and grahaka).
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In ¢ visaya may be taken in the sense of the object of
knowledge.

See Il. 46 and IV. 77 from which it will be evident that
this state is the summum bonum of both the Buddhists and
the Vedantists, which they call nirodha or nirvana and brahman
respectively. The Vedantist commentator, S, writes here
very clearly that this state of mind is brahman :

cittasya niscala calanavarjita brahmasvaripaiva tada sthitir
yaisa brahmasvariips sthiti$ cittasyadvayavijiianaikarasaghana-
laksana.

And again on IV. 77 he says :

animittasya cittasyeti ya moksakhyanutpattih.*

That this state of citta is the field of activity of the Buddhas
is clearly said in Buddhist works :

cittamatram nirabhasam viharo buddhabhiimi ca [

etad dhi bhasitam buddhair bhasante bhasayanti ca ||
LA, X. 105.

arthabhase ca vijiiane jianam tathatagocaram |
paravittam nirabhasam aryanam gocaro hy asau ||

Op. Cit., X. 148.

This state is the same as what we know from such lines
as the following from Buddhist works : vijiaptimatratayam cittam
avasthitam bhavati. Tk., p. 43.

For the wording of ¢ (visayah sa hi buddhanam) see CS,
p. 497 : visayah sa hi buddhanam ; Vk, p- 6: yo buddhanam
visayah ; p. I1: buddhagocarah ; SSP, p. 120, *5q : yatpramano
buddhavisayah ; MSA, XX-XXI. 26: buddhanim visayad
api; LA, 1ll. 80 : aryanam gocaro yatha,

! See cittam pravartate citram cittam eva vimucyate |

cittam hi jayale nanyac cittam eva nirudhyate I Op. Cit., X. 145.
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This state of mind to which the Buddhas aspire is further
described in the following karika :

81

ajam anidram asvapnam prabhatam bhavati svayam |
sakrd vibhati hy evaisa dharmo dhatuh svabhavatah 1

See I11. 36.

‘It shines forth itself having no origination, nor sleep, nor
dream. Indeed, this object (dharma), the fundamental element
(dhatu), is naturally illumined once for all.’

The word dharma in the second half of the karika may
be taken in its general scnse, an element of existence, an
object, thing. But considering the views of the Yogacaras, and
specially what Vasubandhu and his commentator
Sthiramati have said in describing this state of mind’
it is to be taken in the sense of a special kind of dharma, i.c.,
aérayaparavrtti  ‘revolution or change of the recipient (i.e.,
dlayavijaana which is the seed of all, sarvabijaka).’®

A few words are here required with regard to the reading
dharmo dhatuh svabhavatah. This reading is found in some of

1 See Tk, pp. 43-44: yadaivam vijiaptimatralayam cittam avasthitam
bhavati tada katham vyapadiéyata ity aha:
acitto 'nupalambho 'sau jianam lokottaram ca tat |
a¢rayasya paravrttir dvidha dausthulyahanitah Il 29
sa evanasravo dhatur anityah kuéalo dhruvah |
sukho vimuktikayo 'sau dharmakhyo 'yam mahamuneh Il 30

2 For paravrtti in a$rayaparavrtti we have sometimes parivrtii or parivartana
(Tib. gnas. gyur. pa, or gnas. yoiis. gyur. pa, or gshan. du. gyur. pa. See Tib.
translation of Tk, Tanjur, Mdo, $i, Fol. 190a). For a$rayaparavriti see among
others Tk, loc. cit. ; MSA, XIX.54; LA, p. 338; DB, App. p. 27,pp. 190f. : tasya
tatha paribhavitam tal laukikam parisuddham dhyanam spayikaklesapaksyam
dusthulyam a¢rayad apakarsati. acirena tasya prahanad aérayo’sya bodhisattvasya
parivartate papakasyapayikasya karmano 'tyantam akaranatayai apayagamana-

\ayai ca. For its different explanation see ViS, pp. 609-612.
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the MSS. of the Anandashram edition and in some others,
too, examined by me, while others read dharmo dhatusva®.
S accepts the latter and Ananda g1r i supports it sayin
dhatusvabhavata ity ekam padam grhitva vyacaste. This implies
that the reading dhatuh sva® was also known to him. But
neither of them seems to be very satisfactory and this leads
the present writer to amend the rcading as dharmadhatuh
svabhﬁvatab. The reading dharmo dh&tu}j appears to be due.z
to the unfamiliarity of the commentators with the significance
of the word dharmadhatu which is quite appropriate here.
Let us therefore explain the karika in this light.

In accordance with this .eading the second half may be
translated thus :

‘Indeed the essence of reality (dharmadhatu)® is naturally
illumined once for all.’

See 1. 14, 16; III. 36,} 37. For csee ChU, VIII. 4. 1-2 which
is the same. See also NUU, 9; MkU, 2.23.

We take the next three karikas together. The karika 82

is incomplete and as such should be construed with 83.

3 _
The word dharmadhatu may be translated by ‘the essence of reality.’

It is devoid of the characteristics of subject and object (viyukto grahyagrahaka-
laksanena) or undifferentiated into subject and object (grahyagrahakarahita).
It is a synonym for paramartha or paramarthatattva, MV, § XCIX. 8; Tk
p. 41, 1. 26; BAP, p. 354: parama uttamo ‘rthah. akrtrimam vasturﬁpan;
yadadhigamat sarvavrtivasananusandhiklesaprahapam bhava.ti. sar.vadharmﬁnir;l
nihsvabhavala sinyata tathata bhitakotih  dharmadhatur i(yidiparyﬁj;ﬁh.
Again, p. 421: bodhir buddhatvam ekanekasvabhavaviviktam anutpannf;
niruddham anucchedam a¢asvatam rarvaprapaficavinirmuktam akagapralisamam
dharmakayakhyam paramarthatattvam ucyate. etad eva ca pxajﬁépiramilﬁ'-
sinyata-tathata-bhitakoti-dharmadhatvadisabdena samvrtim vpadayabhidhivate
Writes Maitreyanatha ‘MVBT, p. 4]): )
tathata bhiitakotis cauimittah pa[ramarthakah] |
dharmadhatus ca paryayah $inyatayah samasatah "
ananyalhﬁviparyasalannirodhiryagocaraib | .
hetstvac carvadharmanam paryayartho yathakramam il 1. 15.16,
As regards dharmadhitu Vasubandhu cays here (pp. 41-42) .
sryadharmahetutvad dharmadhatuh.  aryadharmanam ladﬁlambanaprabhavnhad.
hetvartho hy atra dhilvarlhall (see Tl(. p. 44, 1. 20, ZI). On the last words.
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82

sukham avriyate nityam duhkham vivriyate sada |
yasya kasya ca dharmasya grahena bhagavan asau I

83

asti nasty asti nastiti nasti nastiti va punah |
calasthirobhayabhavair avimoty eva balisah 1

84

kotya¢ catasra etas tu grahair yasam sadavrtah |
bhagavan abhir asprsto yena drstah sa sarvadrk 1

‘It is the adherence to (an idea of) a thing—whatsoever
it may be,! by which bliss is constantly covered and misery
is unfolded. The glorious one (dharmadhatu)—

(i) is, (if) is not, (iii) is and is not (i.e., both), or (iv) neither is
nor is not (i.e., not both)—with these (notions) the childish
obscure it (respectively® in accordance with their own ideas of
its being) (i) steady,® (ii) unsteady, (iii) both,* and (iv) the absence
(of both).?

Sthiramati comments: svalaksanopadayaripadharano 'py ayam
dhatusabdo vartata ity aha hetvartho®. The word dhdtu also means one
that supports its own particularity (svalaksana) and the secondary qualities
of matter (upadaya or bhautika ripa), including evidently, as observes
Stcherbatsky (MVD, p. 050) also the primary qualities of matter
(mahabhita). Dharmadhatu also means the mental state considered
as element (dhatu) owing to its ultimate reality. See Pali Text Society's
Dictionary, s.v. dhamma; Compendium of Philosophy, pp. 254-255.

1 This adherence is mainly four-fold as shown in the next karika.

2 In explaining calasthira® in c of 83 sthira is to be taken first as required
by the sense (arthakrama) even discarding the order of reading (pathakrama).

3 That is, permanent.

4 Thatis, steady and unsteady.

& That is, neither steady nor unsteady.
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These are the four

. points by the adherence t i
glorious one is always e e

plori .covered, but (in fact) it is not touched
y them. One who realizes it is omniscient.’

In nasti nastiti va in c of karika 83 tak

' e the first na with b
asti and nasti, as na asti and na nasti, o

Tht?se {our points are maintained by four classes of disputant
according to their ideas of the Absolute, as it is perr:a nts
no.t' permanent, both, or not both. But some of the B ddnhe'n '
(Vijiagnavadins and Madhyamikas) o o
one of these views, their point is g
while in the Vedinta the first point i
VI. 12 and 13

do not subscribe to any
uite free from all of them,

s avowedly held ; e.g., KU,

astiti bruvato ’nyatra katham tad upa]abhyate l
astity evopalabdhavyah |

TU, I 6. 1.

asti brahmeti ced veda santam enam tato viduh |

MU, IV. 4.

asti brahmeti brahmavidyavid abravit.

As regards the position of the

Buddhicte it :
s uddhists it is also very

na san nasan na sadasan na capy anubhayatmakam |
catuskotivinirmuktam tattvam madhyamika viduh H.

Saraha in SS, fol. 17.°
karanaih pratyayais capi yesim lokah pravartate |
catuskotikaya yukta na te mannayakovidah || LA, II]. 20

punar aparam mahamate balapthagjana anadikalaprapaiica-

daugghulyasvaprativika'panﬁ natake nrtyantah svasiddhantanaya

desanayam  akualah svacittad_rs’yabéhyabhévalaksanébhinivistz'a

s 2z
- Sec Museon, 1903, 1V, p- 389. This kariks is widely quoted : JS, 28; sDs
' auddhadarsana ; SSS, 111, 7 (with the reading na cobhabhyam ;)ilal;\ :
in ¢); calu§kogivinirmuktam Sinyam tattvam itj sthilam~lbi;1 9, SBH,ZI”m

p. 359; SaS, 1. 44 (Vijﬁénabhikgu); Cf. BJS, 1. 27 (=DN | 27)
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upayade$anapatham abhiniviéante na  svasiddhantanayam
catuskotikanayaviéuddham prativibhavayanti. LA, p. 171.

yac ca mahamate na karyam na karanam tan na san nasad yac
ca na san nasat tac catuskotikabahyam. catuskotikam ca
mahimate lokavyavaharah. Op. cit, p. 188.7

Cf. punar aparam mahamate catustayavinirmukta tatha-
gatinam dharmadeéana yad utaikatvinyatvobhayinubhaya-
vivarjita nastyastisamaropapavadavinirmukta salyapratitya-
samutpidanirodhamargavimoksapravyttipirvaka mahamate tatha-

gatanam dharmadeéana. Op. cit., p. 96.

It is to be noted here that according to S the word bhagavat
‘the glorious one’ in 82d and 84c refers to atman. On the
following grounds, however, | think, itis the dharmadhatu in

8lc, which is alluded to.

The subject matter here in karikas 80-84 is the unwavering
or the firm state of the mind which has turned back from and
does not go onwards again to its object—the state which is
dharmadhatu and to which aspire the Buddhas. This is further
dealt with in the following two karikas (85-86). There is,
therefore, no room for atman to which the word bhagavat

may refer.

An objection may be raised here that the word bhagavat
is used with reference to a conscious or sentient being, and
as such it cannot refer to dharmadhatu which is nothing but
the niscala sthiti of the mind. One can, however, meetitin
the following way. Such common phrases as bhagavati $rutih,
bhagavin vec]ab, bhagavati bhavitavyata, etc., will show that
the word under discussion is employed also to non-sentient

7 Sometimes instead of the four points (catuskoti) referred to there are
only first three excluding the last. See MK, 1. 7, VII. 20; CS$, XVI. 25; LA,
p. 156. Sometimes only the first two are mentioned. See my paper, Catuskoli,
in the Jha Commemoration Volume, 1937, pp. 85 ff. where similar passages aie

quoted from Vedantic texts.
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bem.gs. It is found that anything, irrespective of its being
sentient or otherwise, that is powerful or commands respect

regard, faith, confidence, or reverence may be referred to by
bhagavat.

o It is also to be taken into consideration that this dharmadhatu
is in fact Brahman of the Vedantists as shown in the clearest
possible words by the author himself in I11. 46 which we have
already discussed. Again, the dharmadhatu is the same as
what we understand by the word prajiaparamita.” And it is
very well-known that prajiaparamita is reverently mentioned
.with the epithet bhagavati. Besides, this dharmadhatu which
is the same as prajiapdramita is nothing but advaya jidna
i.e., the jiana which is free from the subject and the object'
and this is identified with Tathagata as is evident from th(-,:
following couplet from the PASof Dinnaga as quoted b

Harib]’ladra\inhisAA/\,p.ZS.’z Y

prajiiaparamita jiianam advayam sa tathagatah |
-1 - )
saolxya tadarthyayogena técchabdyam granthamérgayoh I

The first half of this karika is based on such old texts as the
following :

cittamatravatarena prajiia tathzgati mata | LA, 111, 43.

See Ibid., pp. 187-190 ending with yat sarvaprapaiicatitam sa
tathagatah. See also pp. 191 ff.° '

7 .
See BAP, p. 421: etad evaca prajiaparamita-§iinyata-taihata® adi¢abdena®

abhidhiyate. This passage is quoted once more. See 1V. 81, note 3, p. 189
8 See E. Obermiller: DPP, pp. 7,45; SS, p. 14.

9
. Let us quote here another passage which is very significant, though a
little lengthy, from the same work, i.c., LA, pp. 191-193;

na hi mahamate abhavas tathagatagalo® kintu mahamate manomayadharm
kayasya tathagatasyaitad adhivacanam yatra (yat?) sarvaﬁrthakaraﬁrivaka.
pratyekabuddhasaptabhiimipratisthitanam avisayah. solyo?} ’nutpadas taths (a-
syaitan mahamate paryayavacanam. tad yatha mahémate indrah gj:ai;
purandarah hastah karah panis tanur deham $ariram prthivi bhamir vas'undhaz:;‘.

kham akasam gaganam ity evamadyanam bhavanam ekaikasya bhavasya bahavah

1261B—25
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tathatakarena tathagatam pasyamy avikalpakarepanupa-
lambhayogena. evam anutpadakarena tathagetam padyami,
yavad abhavakarena tathagatam pasyami.® SSP, p. 119.

For Tathagata see also MK, XXII.

No objection can therefore be raised here with regard to the
use of the word bhagavat.

paryayavacakah éabda bhavanti vikalpita na caisam namabahutvad bhavabahutvam
vikalpyate na ca svabhavo na bhavati, evam mahamate aham api sahayam
lokadhatau tribhir namasamkhyeyadatasahasrair  balanam $ravanavabhasam
agacchami tai¢ cabhilapanti mam na ca prajananti tathagatasyaite namaparyaya
iti. tatra kecin mahamate tathagatam iti mam prajananti. kecit svayambhuvam
iti nayakam vinayakam paripayakam buddham rsim visabham brahmanpam (v 1.
brshmanam, biahmangam?) vispum ivaram pradhanam kapilam bhitantam aristam
neminar.n iarigganeminam ?) somam bhaskaram ramam vyasam §ukam indram balim
varunarr; iti caike samjananti. apare 'nirodhanulpadam $§inyatam tathatam bhiita-
tam l;bﬁtakogirp dharmadhatum nitvapam nityam samatam advayam anirod'ham
an'imit!arp pratyagam buddhahetipadetam vimoksam margasatyani sarvajfiam
jinam manomayam iti caike samjananti. evamadibhir mahamate® mam

janah samjananta udakacandra ivapravistanirgatam. na ca bala avabudhyante
dvayantapatitaya santalya.

It is said in the preceding karika that one, who realizes that
truth, becomes omniscient. The present karika tells us that
omniscience being realized, there is nothing that can be desired,

for every desire is fulfilled thereby :
85

prapya sarvajiiatam krtsnam brahmanyam padam advayam |
anapannadimadhyantam kim atah param ihate

‘Having realized the full omniscience and (thereby) that
state which is befitting a Brihmana,' and frec from the

1 In Buddhist literature a Brahmana is held in as much respect asa
$rumana, and this is evident from the well-known phrase $ramana-brahmana
which.is so frequently used. See DP, XXVI. Sometimes a true Bradhmana
is regarded as, or identified with a Buddha:
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two,” and has no beginning, middle and end, what may one
desire beyond it?’

Itis to be noted that the final aim js described here to be
the realization of omniscience (sarvajiati, cf. sarvakdrajiiata or
bodhi) which can be asserted more preferably from the Buddhist
point of view than from the Vedantist.

usabham pavaram viram mahesim vijitavinam |
anejam nahatakam buddham tam aham brimi brahmanam |l
Op. cit., XXVI. 40.

It may be noted that according to Buddhists a Brahmana is so called
because he is vihitapapa ‘one whose sin is removed’ (Op. cit.,, XXVI. 6).
This is, however, far-fetched. The following may be quoted here :

ye ca vahitapapatvad brahmanah paramarthikah |
abhyastamalanairatmyas te muner eva éasane |l
ihaiva $ramanas tena caturdha parikirltyate |

$tinyah parapravada hi §ramanair brahmanais tatha I| TS, 3589, 3590,

Kamalagila writes on it in his Paiijika : ata eva bhagavatoktam ihaiva
¢ramanah ihaiva brahmanah inyah parapravadab §ramanair brahmanair iti.
2 The subject and the object.

The following karika says that this realization of omniscience
is the object of vinaya ‘discipline ' and real $ama quiescence ’
and dama ‘introversion ' of the senses.

86

vipranam vinayo hy esa $amah prakrta ucyate |
damah prakrtidantatvad evam vidvai §amam vrajet |

“This is, indeed, the discipline of the wise, and is said to
be the natural quiescence, and the introversion (of the senses)
owing to (their) being naturally introverted. Knowing thus one
should become quiescent.’

The reslity set forth in the preceding karikas (IV. 80-86) is
further described in the next three karikas showing that that is

the lokottara ‘supra-mundane’ knowledge through the realiza-
tion of which one becomes omniscient :
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87, 88

savastu sopalambham ca dvayam laukikam isyate |
avastu sopalambham ca suddham laukikam isyate |

avastv anupalambham ca lokottaram iti smrtam |
jianam jiieyam ca vijieyam sada buddhaih prakirttitam I

‘That which consists of the two, the object and (its) percep-
tion, is regarded as mundane ; one without the object, but with
the perception is regarded as pure mundane ; while one without
the object and the perception is said to be supra-mundane.—
This is to be understood to be the knowledge and the knowable’
as is always declared by the Buddhas.’

In our ordinary experience when one perceives a jar there
are both the object, the jar, and its perception. This knowledge
is called laukika ‘mundane’, i.c., belonging to or occurring in
ordinary life. When one, however, in a higher grade of
wisdom, with the clear knowledge of unreality or the imagined
or imposed form of the jar, perceives it, that knowledge is with
perception, but not with the object. This is called ‘pure
mundane’, i.e., it belongs to ordinary life and is covered
(aorta) ; it is pure,—‘pure’ because it is not so obscure
as the mundane, its obscurity having been removed to a
great extent. Finally when the reality is perfectly realized,
when the mind rests on itself being completely suppressed
(niruddha) there is neither the jar, nor the perception, and as such
this knowledge is regarded as lokottara ‘supra-mundane,’

surpassing the ordinary life.

Of these three kinds of jaana, viz., (i) laukika, (ii) suddha

laukika, and (iii) lokottara, the first is well-known to all and

1 We have already (IV. 1) seen that there is no difference between jiana
and jiieya. Or it may mean that whatever we may know by the terms jiiana

and jiieya is only the three things mentioned in the karikas.
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is met with in every system ; and the last two are to be found
in Yogécﬁra texts. For instance, MV'T", p. 19:

paralantrasvabhavo hi $uddhalaukikagocarah |
Tk, p. 40: nirvikalpalokottarajiianadréye parinispanne
svabhave adrste apratividdhe asiksatkrte tatprsthalabdhasuddha-
laukikaiﬁénagamyatvﬁt paratantro 'nyena jiianena na g[hyate. na

punar lokottarajiianapysthalabdhenapi jianena na dréyate.

In LA, p. 156, these jianas are found as (i) laukika, (ii)
lokottara, and (iii) lokottaratama respectively. The difference
is only in nomenclature and assuch is notimportant, The
LA, p. 157, describes them very clearly in the following words
which deserve here to be considered carefully :

(i) tatra laukikam jfanam sadasatpaksabhinivistanam
sarvatirthakarabalaprthagjananam ca.

(ii) tatra lokottaram jianam sarvas’révakapratyekabuddhﬁném

svasamanyalaksanapatitasayabhinivistanam.

(iii) tatra lokottaratamam jianam buddhabodhisattvinim
nirabhasadharmapravicayad anirodhanutpidadaréanit sadasat-
paksavigatam tathagatabhiminairatmyadhigamat pravartate.?

This reality with which we are concerned here is described
by Vasubandhu in his Tk, verse 29 in the following
words which may be quoted here : '

acitto ‘'nupalambho ’sau jiianam lokottaram ca tat |
Sthiramati comments:

tad anena ¢lokadvayena darfanamargam arabhyottara-
videsagatya phalasampattir udbhavita vijiaptimatrapravistayoginah.
tatra  grahakacittabhavad  grahyarthanupalambhic ca acitto

? Generally in Buddhist works things are divided into two categories,
(i) laukika, and (ii) lokottara (see MV, p. 501); as for instance, all mental states
are laukika excepting only nine, viz , four paths (maggas), four fruits (magga-
phalas), and one uncompounded element (asamkhatadhatu), i.c., nibbana,

—these are lokottara. DSn, § 1093, 1094.



198 AGAMASASTRA [1V. 88-89

‘nupalambho ‘sau.  aparicitatvat’ loke samudacarabhavat
nirvikalpatvac ca lokad uttirpam iti jianam lokottaram ca tat.
So far as goes my information, such division of jiana or

jiieya is not to be found in Upanisads.

S explains the above three kinds of jidana as the conditions
of (i) waking, (ii) dream, and (iii) sleep respectively (jagrat,

svapna, susupti).

3 The printed text reads anucitatvat, but it does not give any appropriate
sense. We should, therefore, read here aparicitatvat with the Tibetan version

which has hdris.par.ma.byas.pa.

89

jiiane ca trividhe jiieye kramena vidite svayam |
sarvajiiata hi sarvatra bhavatiha mahadhiyah 1

‘The threefold knowledge and knowable being gradually
understood everywhere spontaneously evolves here the state
of omniscience of a man of high intellect.”

That the jiana is trividha ‘threefold’ is just now seen in the
preceding two karikas. According to its function, too, it is

trividha. We read in the LA, p. 157 :

tatra trividham jiianam svasamanyalaksanavadharakam cotpada-
vyayavadharanakam canutpadanirodhavadharakam ca.?

The omniscience (sarvajiati) referred to is Buddhahood

(buddhatva).”

1 The word mahadhi is nothing but dhimat which is a name for a
Bodhisattva. See MSA, XIX. 73; MVt 627.

2 As regards the nature of jiana the following may be cited from LA,
p- 157: asaigalaksapam jfianam.®  asaigasvabhavalaksanam  jianam.°
apraptilaksanam jianam svapratyatmaryajianagatigocaram apraveéanirgamatvad
udakacandravaj jale.

3 See BAP, pp. 447-8; ASP, pp. 42-3. Buddhatva = sarvajiiatva consisting

in (i) sarvakarajiiata, (ii) margajfata, and (iii) vastujiiana.
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S explains sarvajiata as sarvas casau jia$ ceti sarvajiiah.

tasya bhavah sarvajiata.

In the next karika the author tells his followers to understand
certain things :

%0

heyajfieyapyapakyani vijieyany agrayanatah' |
tesam anyatra vijieyad upalambhas trisu smrtah I

‘That which is to be abandoned, that which is to be known,
that which is to be attained, and that which is to be matured are
to be understood from the Agray(ma. It is said that among
them there is perception of the three, but not of that which
is to be known.’

The Agrayana in the text is nothing but the Mahayana.
as is evident from a number of Buddhist works in which
the word occurs as a synonym for Mahayana.?

Now, what are we to understand by heya, etc.? As
regards heya and jicya, if we follow here Asanga.
they are paratantra and parikalpita svabhavas (see V. 74-75)
respectively.”  Apya (=prapye) ‘attainable * implies. dharma

1 All the editions and MSS examined have °yana instead of °ydna as
expected.

2 MSA, p. 53: pitakatrayam sitravinayabhidharmzh. tad eva trayam
hinayanagrayanabhedena dvayam bhavati. See SP, 11 1, V. 61; MSA, p. 83;
SRS (Rajendralal Mitra's Buddhist Manuscripts from Nepal),
p. 229; LV, p. 408; VCh., pp. 30, 33. Sometimes it is also called Sresthayana,
Vch., p. 30.

3 l.et us quote here the following from the MSA. XI. 13 (p. 58) : where
heya and jiieya are explained :

tattvam yat satalam dvayena rahitam bhrantes ca samni¢rayah
$akyam naiva ca sarvathabhilapitum yac caprapaiicatmakam |
jfieyam heyam atho visodhyam amalam yac ca prak[lyima]arp
yasyakasasuvarnavarisadréi kle¢ad viéuddhir mata |l
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dhatu or dharmadhatu already alluded to (IV. 81),* which
is parinispanna, and pikya ‘to be matured’ refers to the
act of maturing by discipline for the attainment of the
Absolute. The last is not only for others, but also for one's

own self.’
The second half of the karika says that among these four

things only three, i.e., heya, dapya, and pikya, can be
perceived, but not the jieya or vijieya. For it is parikalpita
‘imagined,” and a thing which is only imagined owing to it.s
very nature cannot be perceived, just like mirage, as it

satatam dvayena rahitam taltvam parikalpitah svabhavo grahyagrshak?-
]aksar}enil.yantam asattvat. bhranteh samniérayah paratantras tena tatpari-
kal;)anét. anabhilapyam  aprapaficatmakam ca parinispannah sv'abhival).
tatra prathamam tattvam parijieyam dvitiyam praheyam l_rﬁ.yam vxéod_h}iarp
cagantukamalad visuddham ca prakitya. yasya prakrtya vxéuddhasy:aka§a-
suvarnavarisadiéi klesad visuddhih. na by akasadini prakitya asuddhani. na
ciganlukamalépagamﬁd esam visuddhir nesyate.

4 MSA, XIX. 56 : prapyam dharmadhatuh.

5 MSA, XX-XX1 42: sattvaparipakacarya dvayor eva paripacanaitham,
paripacanam hy atra vinayanam; XVII. 3, 22, 36; XIX. 56; DA, p.. 125;
BBh, p. 22. As regards the maturation of one’s own self (atmaparipaka)
the following may be quoted from MSA, VIII. 1 :

rucih prasadah pra¢amo 'nukampana ksamatha medha prabalatvam eva ca |

aha;yatﬁﬁgaib samupetata bhréam jinatmaje tat paripakalaksanam !l
rucir mahayanadeéanadharme. prasidas taddesike. pragamab kle¢anam.
anukampa sattvesu. medha  grahanadharanapratibedhesu.  prabalatvam
adhigame. aharyata marapravadibhih. prahapikangaih samanvagatatvam.
bhrfam iti rucyadinamn adhimatratvam daréayati, esa samasena navaprakara
atmaparipako veditavyah.

See also, VIIL 11 :

iti navavidhavastupacitatma paraparipacanayogy atam upetah |
¢ubhamayasatatapravardhitatma bhavali sada jagato 'grabandhubhitah ||

KP, § 31: tad yatha kasyapa tejodhatuh sarvasasyani paripacayati evam
eva katyapa bodhisattvasya prajia sarvasattvanam sarvasukladharman pari-
pacayati.® See also the stanza which follows it.

In BBh, a whole chapter named Paripakapatala (V1) is devoted to it giving

particulars.

Cf. lokapakti ‘ maturation of the world * in the $B, XI. 5. 7. 1.
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has no existence, it is merely an imagination, simply a word,
only a name; it is not perceived, and hence there is no
perception.”

¢ It may be noted that sometimes five jiieyas are found {BAP, p. 447 :

jieyam paficavidham), as says Sthiramati in MVT!, p. 6, viz, (i) the
worlds (lokadhatu), (ii) the living beings (satfva), (iii) the elements of existence
(dharma), (iv) the discipline (vinaya), and (v) the means (updya). These seem
to have no connexion herewith.

In the next few karikas the author gives some leading
thoughts of the Agrayana alluded to above:

91

prakrtyakasavaj jieyah sarve dharma anadayah |
vidyate na hi nanatvam tesam kvacana kificana I

‘All the elements of existence are without beginning,
and by nature they are to be known like the sky. Verily
they have nowhere any variety.’

For the first half of the karika see IV. I, where we have
already seen that things are just like the sky as said in such
texts as the ASP, p. 297: yathikatam® already quoted there.

For the second half where it is sajd that there is no variety
of things see the well-known Upanisadic texts : neha nanasti

kificana, BU, IV. 4.19; KU. IV. I1; KU, III. 8; NS, IV. 1.

34ff (with Viatsyayana) See also our own text, II. 34,
IV. 94, 100.

92

adibuddhah' prakriyaiva® sarve dharmah suni¢citah |
yasyaivam bhavati ksantih so 'mrtatvaya kalpate I

1 See adau buddhah, IV. 98 ; cf. adisanta, 1V. 93, Tib. gzod.ma.nas.shi.ba,
from this one is to take adi- here for dditah meaning ‘from the outset.’

2 See IV. 93,
1201B—26
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‘By the very nature all elements of existence are well
ascertained as originally knowledge. One who has such
acquiescence is fit for immortality.’

The word buddha in adibuddha means here bodha

‘knowledge,’? i.e., advaya jiana which is called Tathzgata as

we have already seen (IV. 82-84). See also SSP, p. 124 :

tathagatam bhadanta ¢aradvatiputra paryesitukimenzims
paryesitavyah. atmeti bhadanta ¢iradvatiputra budclasyaitad
adhivacanam.

All phenomena are only in their imposed or imagined
forms, they being buddha, or bodha or jiana.

Cf. here the well.known phiase in later Vedantic works *:
nityaSuddhabuddhamuktasatyasvabhava for Brahman.

As regards the meaning of the word ksinti® a few words
are required here Generally, ksanti means ‘patience.’ In
Buddhism there are different ksantis of which the following
three are often mentioned : (i) duhkhadhivasanéksanti ‘patierce
accepting miseries,’ (ii) dharmanidhyana® ‘patience by meditat-
ing upon the elements of existence,” and (iii) parapakdra-
marsana® ‘patience bearing injuries done by others.’*

Besides, in Buddhism it has other meanings. In explaining
ksianti (Pali khanti) in AN, 1. 94, the ccmmentary, Manoratha-
pirani, writes: khamatiti adhivasorakhanti. It says that
khanti mecans adhiviasana ‘acquiescence,” ‘consent,” or

‘acceptance.” Again, we read in the AN, I, 118 :

imesam avuso tinnam puggalanam katamo te puggalo khamati
abhikkantataro ca panitataro ca.

3§ explains : adibuddhah nityabodhasvaripah,

4 Such as VeS, pp. 38-39 (§28).

5 $: bodhakartavyatanitapeksata.

6 As described in BA and BAP, VI (op. 172 f); $S, IX (pp. 179 ff).
Cf. Ds, CVII,
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I'he commentary explains khamati saying khamatiti ruccati.

Accordingly the passage quoted above may be translated
thus :

‘Which of these three persons is, O friend, agreeable to
you as the most excellent and exalted?’

Here evidently ksanti is ruci ‘pleasure’, ‘liking.” This
is quite clear also from a passage of the SNt, 897,” where the
commentator in his MNs explains khanti (ksanti) in the text by
pema (preman) ‘fondness, predilection,” chanda ‘desire,’ and
raga ‘lust,” which are in fact, the same as ruci.®

Again, in Buddhist texts (CN, p. 164, see Vbh, p- 245)
ksinti is desciibed as synonymous with the following words :
(@) drsti (Pali ditthi) “view,’ ‘belief,” ‘theory,’ (i) ruci ‘pleasure,’
“liking,” (iii) labdhi (Pali laddhi) * view,' ‘belicf,” ‘theory ’;
(iv) adhyataya (Pali ajjhasaya) ‘intention,” ‘thought,” and (v)
abhipraya (Pali adhippiya) *intention,” ‘opinion.” It is there-
fore quite clear from the above that ksanti sometimes means
drsti “view’." And so far as | can understand in the present
case it is used in this sense.

See SP, p. 136 ; MSA, XI. 52; SRS, VII ; DS, p. 63;
Poussin: MV, pp. 362f., and AK, VI, pp. 165 ff., as well
as the works quoted herein ; St. LA, p. 396.

[ . e '
va kac'ima sammutiyo puthujja sabbs 'va et na upeti vidva |

aniipayo so upayam kim eyya ditthe sute khantim akubbamano It
8 See SN, IV. 348 . bhitapubbam bhante cattvaro sattharo nanaditthika
nanakhantika nanarucika; MN, 1. 487, 11. 43. See also the SumaﬁgaIavz:iasinf
on DN, II. 213 :  khantiti tattha katama khanti. ya khamanata adhivasanata
acandikkam anasuropo attamanata cittassati evam vulti adhivasanak
9

hanti.

It may be noted that in Sanskrit, too, vksam is not always used in
the sense of ‘1o be patient,” or “to endure,’ etc, Cf.UC, L. 14: tan no yad
uktam  agivam na hi tat ksamam te. Here ksama has nothing to do with
‘patience’ or ‘forbearance,’ etc. In Pal; (DhA, 1. 40) vkhama is said to mean
‘to be fit,” “to seem good,’ specially in such cases as yatha te

khameyya “as
may seem good to you.’
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It is well-known in Prajaaparamitasitras and the works based
thereon that all elements of existence are devoid o.f the
characteristics of their own (nihsvabhava), they neither originate
(anutpanna), nor disappear (aniruddha), and as such they are
quiescent from the outset (adiéanta= prakrtisanta), and\ by th.e
vefy nature they are merged in nirvina (prakrtiniroria). This

point is mainly described in the following karika :
93

adiéanta' hy anutpannah prakrtyaiva sunirvrtah |
X T o e, .
sarve dharmah samabhinna ajam saimyam?® visaradam?

‘All elements of existence are gquiescent from the outse.t,
non-originated. and by the very nature perfectly merged in
nirvana ; they are all equal and not different. (The absolute)
is unborn, equal and fearless.’

Let us quote here the following from MSA, XI. 51 :

nihsvabhavataya siddha uttarottaraniérayat |
’ .. _ 4
anutpannaniruddhadiéantaprakstinirvitab ||
Here follows the commentary :
nihsvabhavatayanutpadadayah. yo hi nihsvabhavah so' nut-
panno yo ‘nutpannah so ’niruddho yo 'niruddhah sa adisanto

ya adiéantah sa prakrtinirvitah.

1 Tib. gzod.ma.nas.shi.ba, lit. aditah $antah.

2 See lll. 2, 38; 1V. 77, 80, 95, 100.

3 See the note on vaiSaradya in the next karika. Cf. nirbhayain 1. 25,
111. 35; and abhaya in 1V. 78, and Upanisads, ChU, 1. 4. 4,5; IV. 15. I. etc.

4 This is as reconstructed by L évi according to the Chinese versior:!.
The original Sanskrit is lost. The scribe hag, however, given here a corrupte
karika and it is as follows :

nihsvabhavataya siddha uttarottaranihérayah |
an.ulpido 'niruddha¢ cadi¢antih parinirvrtih !

Seec MSA., Tome Il (French Translation), p. 122.
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‘Owing to the absence of nature there are no origination, etc.
That which is devoid of nature is not originated ; that which is
not originated is not suppressed (destroyed) ; that which is not
suppressed is quiescent from the outset ; and that which is
quiescent from the outset is naturally merged in perfect nirvana.’

In the text santi (connected with adisanta) and nirorti or
nirvana (connected with sunirvrta= parinirorta) are actually
nothing but apravrtti meaning ‘not coming forth,” ‘not arising,’
‘not originating.” Elements of existence are adisanta and su-
(=pari-) nirvrta; it implies that originally they do not originate,
and so to speak, they are in $anfi and nirvana. For the above
explanation of the two words see MV, p. 529. ya'pravrttis
tan nirvanam iti vyavasthapyate : p. 538 : ya upasamo "pravrttis
tan nirvanam.

Poussin observes (ERE, Vol. 9, p. 851): “From an
absolute point of view (paramarthatas) there is no difference
(nanabhava)® among things and the characters of things. Things
are void (Sinya) like the daughter of a barren woman ;
characters are void like the beauty of this unreal daughter.
Things are void, because there is no real origination of things
—if no origination, no destruction, an eternal non-existence.
There is no difference between existence (samsara) and nirvana.
Not being produced (anutpanna), not being destroyed, things are

from the beginning quiescent (adisanta), they are really, naturally

(prakriya) in nirvana (parinirorta).”

For the wording and thought of the first half of the karika
the following passages, besides MSA, XI. 51 already cited
(p. 204), may be quoted :

(i) adianta hy anutpannah prakrtyaiva ca nirvrtah |
dharmas te vivrti nitha clharmacakrapravartaneH6

5 See our text : vidyate nahi nanatvam tesam kvacana kificana, 1V, 91, and
also 1. 34; I11. 24; 1V. 93.94,

¢ Quoted in MV, p. 225, and SuS, p. 20 from Aryaratnameghasiitra. See
Poussin: JRAS, 1910, pp 138-39; SylvainLeévi: MSA, Tome
I (French tr.), p. 122.
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(ii) atah sattvah prakrtya parinirvrtah | BA, IX. |04._ )
(i) tasmat sarvadharma anutpannaniruddhasvabhavataya
adi¢antah prakrtinirvitah. BAP, p. 589.

(iv) paramarthasatyatah prakrtinirvanatayadisantatvat.

Ibid, p. 385.

pra-

krtinirvitatvat sarvadharmapam iti.

(v) adipra¢anta imi sarvadharmah | SP, 1I. 68.
The next karika is in support of what is said in the

preceding one :

94

vai¢aradyam tu vai nasti bhede vicaratam sada |
bhedanimnah prthagvadas tasmat te krpanah smrtah ¢

‘But verily those who always move following d.iffer’enc? have1
no intrepidity. Those who maintain that a thing is diverse
(prthak=nana) are prone to difference, and are, therefore,

itiable.’

reg?[r'(lizd :Z:i visirada in 1V. 93 of which the noun, vaitaradya,
is used here requires some explanation. According to S‘ they
mean ‘pure’ (visuddha) and ‘purity’ (Ui.‘flldd?‘ll') n'?spech.vely.
It is supported by Bhojaraja saying in his vrtti -o.n
YS, I. 47 that vaiSaradya means ‘clearness’ (nairmalya). 1hlj
exposition is based on that of Vyasa on the 1same YS.
The idea behind it may be explained in another way .’

1 See IV. 91 and note 5 on 1V, 93, .

?  atuddhyavarapamalspetasya prakatatmano buddhisattvasya rajastamo-
bhyam anabhibhitah svacchah sthitipravaho vai¢aradyam. Wood tral‘lslka.tes
it thus: ‘When freed from obstruction by impurity the satlva of thinking
substance, the essence of which is light, has a pellucid steady flow not over-
whelmed by rajas and tamas.’ o

3 As in India the season 3arad ‘autumn’ is particularly clear, anything in
that season ($arada ‘autumnal’), such as the mcon or water, is. also clf:ar,
Thus $arada with the prefix vi- which here simply emphasizes the 1dea. -mlght
have gradually been employed in the sense of ‘clear,’ its noun vaifaradya

. ,
meaning ‘clearness’.
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The word visarada is, however, of doubtful derivation.?
The prefix vi- only intensifies the meaning of farada one of
the meanings of which is ‘mature,” i.e., ‘rich in years’ (farad
‘a year’), ‘old.’ Accordingly the secondary meaning with the
prefix vi- s pravina ‘clever.’” As boldness (pragalbhata)
generally depends on one's maturity viSdrada also means ‘bold’
(pragalbha).

In both Sansk:it and Pal; the word $arada (Palj sarada) means
apratibha or apragalbha ‘timid," ‘not bold,”* and vitdrada (Pali
visarada) is used to mean ‘scholar’ (pandita) and ‘bold’
(pragalbha).®

In Buddhist writings vaitaradya (Pali vesirajja) is explained
as opposite to *{aradya (Pali sarajja)” which means ‘timidity.’
That vaiaradya is ‘Intrepidity’ (nirbhayata) is very clearly caid
in AKV?, p. 646.® In Buddhism vaifaradya is four-fold, viz.,
the vaifiradya regarding (i) the highest knowledge of all things
(saruadharm&bhisambodhivaié&radya). (ii) the knowledge of
destroying all the human passions (saru&sraUak;ayajﬁana°),
(iii) rightly describing  the impediments (antarayikadharma-
nanyath&lvaniﬁcitavy&karar]a°). and (iv) the rightness of the way
leading to salvation (nairyﬁr_n'ka[srati;:milatl’uiivJC’).9

4 Itis read in the group of drdhadi (IPanini, V. 1. 123),and Vardha -
mana explains it in his GM, p. 221, taking it in the sense of pravina ‘skilful,’
‘clever' : ¢arodasabdah pratyagravaci. yatha rajjusaradam udakam, drsaccharadzh
saktavah. sadyo hi rajjvoddhrtam udakam pratyagram anupahatam rajjuéaradam
ucyate. sadya¢ ca drsada pistah sakiavo drsaccharadah. ¢éradaltva)m pralyagralvam
abhinavatvam. tad vigatam asya viéaradah pravipah. pravipo laksapaya.®© He
himself is, however, not satisfied with it and goes on to say : athava vyutpatti¢Gnyah
pravinavaci viéaradagabdah.

5 See AmK, III. 3. 95: dvau tu éaradau | pratyagrapratibhan vidvatsupra-
galbhau vitaradau || AP, 984 : sarado saradubbhiite appagabbhe mato tisu,

5 AP, 228,959 : vutto visarado tisu suppagabbhe ca pandite ||

T vesarajjaniti ettha sarajjapatipakkho vesarajjem. MP cn AN, II. 8 ff.

% nirbhayata hi vaidaradyam. The Tib. term fer caifaradya is mi.hjigs.fa
which means nirbhaya or nirbhayaia.

9 MVi% 8. In the same work (28) there is a different kind of vaifaradya
which is also four-fold, Again, the following four-fold vaifaradya is enumerated
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By modern scholars vaisaradya is variously explained or
translated. Childers says (Dictionary, p. 564) it is ‘confidence
or fearlessness,” evidently taking vifirada to mean ‘bold’
(pragalbha). L évi explains it as ‘assurance’ (MSA, French tr.,
p.319). Kern inhis Eng. translation of SP' (SBE, Vol. XXI),
p. 246, interprets (referring to Burnouf: Lotus, p.39; S.
Hardy: Eastern Monachism, p. 291) it as ‘absence of hesita-
tion.” But to be consistent with the explanations offered by
Vyiasa and Bhojaraja, Kern’s exposition of the
word in his Histoire du Bouddhisme dans I'Inde (French transla-
tionby G. Huet in the Annales du Musée Guimet, Tome
X), Tome I, p. 283, deserves to be consulted in this connection.

in the MVu, Vol. II, p. 261 : (i) kaya®, (i) vaca®, (iii) citta® and {iv) prthu®.
The last term is not clear, and Senart supposes (p. 545) that itis prihag®.
Still it is to be ascertained.

In $ilanka’s tika on SKr, XIV. 17, vifarada (Pkt. visaraya) is ex-

plained as pratipadaka.
95

aje samye tu ye kecid bhavisyanti suniécitah |
te hi loke mahajiianas tac ca loko na gahate I

‘But only those who are quite certain about the aja ‘unborn’
and simya ‘same’! are possessed of great wisdom. The people,

however, do not penetrate into it."

1 For aja and samya see IV. 77, 80, 93, 100.

2 It refers to aja and samya in the text. S explains tat taking it to signify
the vartman ‘way’ of the sages which an ordinary man cannot grasp. Here §
quotes the following from the MB(?) :

sarvabhiitatmabhiitasya sarvabhiitahitasya ca |
deva api marge muhyanty apadasya padaisinah |
éakuninam ivakage gatir naivopalabhyate ||

The first two lines with some variations in ¢ are quoted alsoby Say anain
his commentary on the TA, VIII. 2 (p. 547). For éakuninam® see S on BU,
p. 637 : ta utsahante khe ’pi $akunam padam drastum; DP, 92.93 (with Attha-

katha) : akase 'va sakuntanam gati tesam durannaya; Again, antariksi $akunasya
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Until and unless the knowledge becomes completely free
f{om any relation to its object the highest cannot be attained
j[herefore the knowledge must be asanga, i.c., detached from'
its objects. This state of its detachment is described in the
following two kaiikas (96, 97), the first of which runs :

:/5 pa'dam. quoted from Aryaralnakarasitra in MV, 90; tad yathapi namakase
sakunipadam, S$P, p. 137; yathantarikse ¢akuneb padam budhair, vaktum na

$akyam na ca darsano
pagam, quoted by Poussin in hisF h
p. 12 in Le Muséon, 1907, p. 261. el i of MA,

96

ajesv ajam asamkrantam dharmesu jianam isyate |
yalo na kramate Jhanam asangam tena kirtitam |

‘It is accepted ! that knowledge which is unborn does not
go (i.e., relate itsell) to the elements of existence, which are
(also) unborn. As the knowledge does not go (to the elements
of existence) it is declared to be free from attachment (asanga
i.e., free from any relation to its object).’ ,

See IV. 72, 79 (nilrsaﬁga). 97,99 ; f. agraha, lll. 32. See
also IV. 72 . '

cittam nirvisayam nityam asangam tena kirtitam |
_ Sefe IV. I, note 5 where passages are quoted to show that
Jnanais asanga.

T Lit. desired (isyate).
97

- y . . . £ . .
anumatre pi valdharmye Jayamane vipascitah |
asangata sada nasti kim utavaranacyutih I

If there be even the least difference (of elements of

. . . .
existence’ in the mind) of an unwise man, there is no state of

1 .
It is to be remembered that all elements of existence are in fact

non-different : sarve dharmah samabhinnzh (1V. 93), as we have already seen

1201B—27
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(its) being always free from attachment (asangata), not to speak
of the disappearance of the covering.’

The state of being always asanga of jigna or citta is referred
to in the preceding karika (96).

As regards dvarana ‘covering’ or ‘obstruction’, it is two-fold,
(i) klesa-avarana and (i) jiieya-avarana®. klesa literally means
that which troubles one by the strokes of various kinds of misery,
as Vacaspati Miéra would explain it (YS, 1. 24).
Accordingly, as sinful desires, vices, or passions are for misery
they are termed kle$a. For the same reason it also m(?ans
‘impurity’, ‘stain’. Sometimes the word stands for ‘lust’ or
‘sensuality’ (raga), ‘aversion’ (dvesa), and ‘bewilderment’ (moha).
There are also ten klesas, lobha, dvesa, moha, mina, etc.
(DSn, §1548).® For further details see Pali-English Dictionary,
PTS, s.v. kilesa, and MV, p. 36l. Kleéa-avarana thus means
the @oarana ‘covering’ or ‘obstruction’ in the form of klcéas.
Until and. unless they are destroyed (klesaprahana) the truth is
not manifested, nor can one attain to the highest bliss.” Klefas
are regarded as the mother of all miseries. Similarly jieya
is also an avarana. The word jicya means ‘knowable,’ i.e.,
the dharmas ‘elements of existence’ which are not substantial
and thus they have no reality. Yet one perceives them
(jieyopalabdhi). And as long as one continues to do so cmt:
is far from the goal. Thus jieya is regarded as an avarana,

2 DS, CXV: MSA, IX. 3, 12, XX-XXI, 44; BA, IX. 55.

3 In YS, I 3, 59, there are five kinds of kleSa, viz., avidya, asmita, raga,
dvesa, and abhinivesa.

4 See MV, p. 538 : kletanam apravritya va prapaficopafamah.

5 BAP, pp. 447 : kleta evavrtih. jiieyam cavrtir avaranam. °jieyam eva
samaropitaripatvad avitih, Sometimes jieydvarana is explained as jiieye
avaranam (Tk, p 15: jieyavaranam api sarvasmin jieye jianapratibandhabhitam
aklis{am ajianam), * the obstacle regarding the knowable,” (i.e.. the reality or the
thin.gs in their true nature). See TSP, pp. 869-890. Sometimes (AN, III. 436;
AK, IV. p. 201) there are three avaranas, (i) kleSavarana, (ii) karmavarana
(5 @anantaryas and 10 akusala karmapathas), and (iii) vipakavarana (8 aksanas).
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and it must be removed (jreydnupalabdhi) for the realization of
nirvana. ]ﬁeyﬁuarar]a disappears by one's realizing the unreality
of the elements of existence as separate entities (dharma-
nairatmya), while klesavarana goes away by the realization of
the unreality of the individual ego (pudgalanair&tmya).° Or both
the avaranas can be removed by the meditation on Sinyata

(BA, 1X. 55).

6§ LA, VI, p. 241: jieyavaranam punar mahamate dharmanairatmya-
darsanavisesad visudhyate. klesavaragam tu pudgalanairatmyadaréanzbhyasa-
pirvakam prahiyate. See Sthiramati on Tk, p. 15.

The removal of dvarana is referred to in the preceding

karika, but in the next karika it is said that, in fact, there is no
dvarana at all :

98

alabdhavaranah sarve dharmah prakrtinirmalah |
adau buddhas tatha mukta budhyanta iti nayakah I

“All the elements of existence have always been without any
covering and unsullied in their nature. From the beginning they
are knowledge as well as in nirvana (mukta)—this the Buddhas
understand.’

For adau buddhal see 1V. 92,93. Because the elements
of existence do not originate they are said as mukta, i.e., in $anti
or nirvana. On this see 1V. 93, p. 205.

For prakrtinirmala see 1V. 91 ; MV, p- 539 :

avaca 'naksarah sarva $inyah $antadinirmalah |
ya evam janati dharman kumiro buddha socyate ||
MV, p. 444 . prakrtiprabhasvarah sarvadharmah; LA, X.
750, 753, 754 : praktiprabhasvaram cittam ; ASP, p. 47 : adi-
$uddhatvad adipariéuddhatvat sattvasya ; CVP, 28 :
adisuddham anutpannam nihsvabhavam anavilam |
jagad bhavena sampasdyan na baddho ra ca mucyate ||’
In the kiarika the word nayaka is a name for the Buddha,
MVt', §1.20; AP, 4.725; BA, 11. 31, 66 ; $S, p. 5 1. 8.
! See Pouss in, JRAS, 1910, p. 139
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Let us remember here that at the very beginning
of the present Chapter (IV. 1) the author has told us, that in
the opinion of ‘the greatest of men’ (dvipadam vara), i.c.
the Buddha, jaana and jieya are identical. He has also
repeatedly shown above' and specially in 1V. 96, that
jidna is asanga as it does not relate itself to the dharmas
or objects which have no reality. The author refers now to
this fact and concludes showing the supreme truth that accord-
‘ing to the Buddha there is in reality neither the jiana nor the
jieya or dharmas as he has said neither of them :

99

kramate na hi buddhasya jianam dharmesu tayinah |
sarvadharmas tatha jianam naitad buddhena bhasitam 1

‘According to the Buddha who instructs the way known
to him (tdyin),”> jigna does not approach the dharmas (i.c., it
does not relate itself to the objects)." But all dharmas as
well as jaana—this has not been said by the Buddha.’

1 SeelV. 72,79, 96. Cy. IlI. 32.

2 The word tayin is thus interpreted in BAP, p. 75: tayinam 1fi.
svadhigatamargadeéakanam. yad uktam tayah svadrstamargoktih (PV, 2 145).
See my paper, Pramanavarttika of Dharmakiriti, IHQ, Vol. XIlI, 1937. This
explanation is partly followedby Udayanacarya inhis Tatparyatika-
parisuddhi, Bib. Ind., p. 8 in explaining tayinin Vacaspati Mig¢ra’s
Tatparyafika, 2 (aksapadaya layine) : tayi tattvadhyavasayasamraksanaksama-
sampradayapravartakah. Prajiakaramati in his BAP, p. 75, offers
another explanation : athava tayah santanarthah. asamsaram apratisthita-
nirvapataya avasthayinam. This word is widely used both in Buddhist (LV,
p. 421; BA, . 2; SP!, pp. 25,57, 67, etc.,) and Jaina (YS, Vol. |, pp. 1, 47;
DV, p. 115) works and is misunderstood. Sometimes it is read as trayin
‘protector,” and {apin (as in the present case, see Variants'. The word
tayin as a name for Buddha is translated into Tibetan by sky.b.pa (MVU, §1.
15) which suggests its Sanskrit equivalent trayin ‘a protector.” See JRAS, 1910,
p. 140; JPTS, 1891-1893, p. 53; JA, 1912, p. 243; Proceedings and Transactions
of the Second Oriental Conference, Calcutta, 1922, pp. 450-1.

3 See IV. 96.
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What is the significance of the sccond hulf of the karika :
‘all dharmas as well as jiana—this has not been said by the
Buddha?' Lect us quote here a few passages showing that the
Buddha has never said a word.

() Niagarjuna in his MK, XX. 25 .

sarvopalambhopas’amah prapaficopasamal §ivah |
na kvacit kasyacit kascid dharmo buddhena desitah ]

(i) Tathagataguhyasiitra quoted in MV on the above :

yam ca ratrim tathagato ‘nuttaram samyaksambodhim
abhisambuddho yam ca ratrim upadaya parinirvasyati atrantare
tathagatena ekam apy aksaram nodahrtam na vyahrtam napi
pravyiharati napi pravyaharisyati. ‘

(iii) LA, pp. 142-3 .

yam ca ratrim tathigato ’bhisambuddho yam ca ratrim
parinirvasyati atrantare ekam apy ak§aram talhﬁgatena nodahrtam
na pravyaharisyati. avacanam buddhavacanam. .

(iv) Nagarjuna in his NSt, 17 .
nodahrtam tvaya kificid ekam apy aksaram vibho |
krtsnas ca vaineyajano dharmavarsena tarpitah ||
() Bhagavat quotedin MV, p. 264 and BAP, p. 365
(with a slight variation) :
anaksarasya dharmasya ¢rutih ka deéani ca ka |
sriyate dedyate capi samaropid anaksarah’ ||
(vi) LA, p.137:
na me yanam mahayanam na ghoso na ca aksarah! |
(vii) LA, p.48:
(a) tattvam hy aksaravarjitam : p. 194 .
(b) niraksaratvad dharmasya.
(viii) VCh, pp. 24 :
(a) tat kim manyase subhiite asti sa kascid dharmo yas
tathagatena deéitah. evam ukta dyusman subhitir bhagavantam
evam avocat. yathiham bhagavan bhagavato bhasitasyartham

1 CL IV.60: yatra vama na vartante.
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ajanami nasti sa kascid dharmo yas tathagatenanuttara samyak
sambodhir ity abhisambuddhah nasti dharmo yas tathagatena
desitah.

(b) p. 29 : tat kim manyase subhiite api nv asti sa kascid
dharmo yas tathigatena bhasitah. subhitir aha. no hidam
bhagavan nasti sa kascid dharmo yas tathagatena bhasitah.

ix) LA, p.144:
yasyam ca ratryam dhigamo yasyam ca parinirvytah |
etasminn antare nasti maya kimcit prakasitam ||

(x) MV, p.539:

avaca 'naksarah sarva §inyah.® °

Let us now make an attempt to understand the signiﬁcance
of such passages as cited above saying that the Buddha said
nothing.

This statement is on two grounds, (i) pratyatmadharmala,
i.e., the nature of (the highest truth) which is realized in one’s
own self, and (ii) pauranasthitidharmata, i.c., the nature of the
elements of existence that remains from the past. This
requires some explanation. As regards the first it is held
that the transcendental truth (paramartha) springs up only
as an inward conviction (pratydtmavedya), it cannot be attained
through instruction from another (aparapratyaya =paropadesi-
gamya), for it cannot be expressed by any speech or word.
So we are told that for the noble the transcendental truth is
silence.® This is well-known also in the Vedanta.’
Candrakirtti writes(MV, p. 493):

sarva eviyam abhidhanabhidheyajiianajieyadivyavaharo’éeso
lokasamvrtisatyam ity ucyate. na hi paramarthata eva tat
sambhavati. kutas tatra paramarthe vacam pravittih kuto va
jianasya. sa hi paramartho 'parapratyayah $antah pratyatmavedya

aryanam sarvaprapaificatitah. sa nopadiéyate na capi jiayate.

5 See [V. 98 where the karika is entirely quoted.

6 MV, p. 56 : paramartho hy aryapam tGsnimbhavah.

7 TU, Il 4. 1: yato vdco nivartante apripya manasi saha; KU, IIL 3;
BS, l11. 2. 17; The Basic Conception of Buddhism, pp. 19 ff.
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Thus the Buddha did not say anything in fact, yet the
people according to their own dispositions think that he did so.
We read therefore in a text, Tathagataguhyasiitra, quoted in
MV, p. 539, just after the passage (ii) cited above :

atha ca yathabhimuktih sarvasattva nanadhatvatayis tam
vividham tathagatavacam nifcarantim samjananti. tesam eva!;l
prthak prthag bhavati. ayam bhagavan asmabhyam iman;
dharmam defayati. vayam ca tathagatasya dbarmades’anﬁr;l
$mumah. tatra tathagato na kalpayati na vikalpayati sarva‘-
kalpavikalpajélavésanéprapaﬁcavigato hi ¢ntamate tathagata iti

vistarah.®

Continues MV :

yadi tarhy evam [na] kvacit kasyaci[t kaéci]d dharmo
buddhena deitas tat katham ima ete vicitrah pravacal;avyavahéré
jiayante. ucyate. avidyanidranugatanam dehinam  svapna-
yamananam iva svavikalpabhyudaya esah ayam bhagavan

sakalatribhuvanasurasuranaranatha imam asmabhyam de¢ayatiti.
The following may also be quoted here from the LA, p. 194 .

na ca mahamate tathagati aksarapatitam dharmam de¢ayanti.®
punar mahamate yo 'ksarapatitam dharmam defayati sa pralapati.
niraksaralvad dharmasya. ata etasmat karapan mahamate uktam
dedanapathe mayanyaié ca buddhabodhisattvair yathaikam ap;r
aksaram tathagata nodaharanti na vyaharantiti. tat kasya
hetor yad utanaksaratvad dharminim. na ca narthopasamhitam
udiharanti. udﬁbaranty eva vika]pam 11p5d5y5nupad5y5n
mahamate sarvadharméném éésana]opab syat.®

And the conclusion arrived at here is that one should rest
on the sense and not on letters, for one who rests on letters
not only ruins oneself, but also cannot make others understand :

arthapratisaranena® mahamate bodhisattvena mahasattvena
bhavitavyam na vyaijanapratisaranena. vyafijananusari mahamate
kulaputro va kuladuhita va svatmanam ca naayati pararthamé ca
navabodhayati. Op. cit., pp. 194-195.

8 In Buddhist Sanskrit texts we have often ®$arana for °sarapa in such cases
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The second ground is this: The Buddha has said nothing,
because what he is reported to have said was from the past.
Nothing depends on the birth or absence of birth of the
Tathagatas, the true nature of elements of existence remains
always the same. This is meant by the statement that the
speech of the Buddha is no speech (avacanam buddhavacanam).
Taking both the grounds together the LA, pp. 143-144, says :

yad idam uktam bhagavata yam ca ratrim tathigato
"bhisambuddho yam ca ratrim parinirvasyati atrantara ekam apy
aksaram tathagatena nodahrtam na pravyaharisyati avacanam
buddhavacanam iti. kim idam sandhayoktam.® bhagavan zha.
dharmadvayam mahiamate sandhaya mayaitad uktam. katamad
dharmadvayam. yaduta pratyatmadharmatam ca pauranasthiti-
dharmatam ca.® utpidad va tathagatanam anutpadad va
tathagatanam sthitaivaisam dharmanam dharmata dharmasthitita
dharmaniyamata paurananagaramahapathavan mahamate.® tad
yatha mahamate kascid eva puruso ’tavyam paryatan paurapam
nagaram anupaéyed avikalapathapravefam. sa tam nagaram
anupraviet tatra pravidya pratiniviéya nagaram nagarakriyasukham
anubhavet. tat kim manyase mahamate api nu tena purusena
sa pantha utpédito yena path:’a tam nagaram anupravisto nagara-
vaicitryam ca. 3ha. no bhagavan. bhagavin 3ha. evam eva
mahamate yan maya taié ca tathagatair adhigatam sthitaivaisa
dharmata dharmasthitita dharmaniyamata tathata bhitata satyata.
ata etasmiat karanan mahamate mayedam uktam yam ca ratrim
tathagato ’bhisambuddho yam ca ratrim parinirvasyati atrantara
ekam apy aksaram tathagatena nodahrtam nodszharisyati.

The following may also be quoted here from the VCh,
p. 243 just after the passage (viii) cited above :

tat kasya hetoh. yo 'sau tathagatena dharmo 'bhisambuddho
deéito va agrahyah so 'nabhilapyah. na sa dharmo nadharmah.
tat kasya hetoh. asamskrtaprabhavita hy aryapudgalah,

It is thus quite reasonable that ihe author should declare
at the end of his discussion the transcendental truth of jiana
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and jieya or dharma which he begins the chapter with and
discusses it throughout.

In the last karika of his work the author pays his homage
to the highest truth to be realized, i.c., nirvana of the Buddhists,
and Brahman of the Vedantins ;

100

durdaréam atigambhiram ajam samyam vi¢aradam I
buddhva padam ananatvam namaskurmo yathabalam 1

iti gaudapadiya agamasastre ’lataantyakhyam
calurtham prakarar}am samaptam.

‘Having understood that state which is difficult to be seen,
very deep, unborn,” equal,” fearless,* and free from variety,”
we salute it according to our power.

Here ends, in the Agamasastra of Gaudapaiad a,
Book Four called the Cessation of the Fire-brand.’

The word pada ‘state’ in Buddhist literature is used also
to mean nirvana.’ But though it cannot be taken as a peculiarity
in that literature, for the word is employed in the similar sense,
i.c., moksa or Brahman also in Brahmanical works,” one is
inclined to take it in the sense of nirvina considering all that
is aiscussed in this chapter. The two epithets durdaria and
atigambhira sticngthen the view. In Buddhist literature

1 See IV. 93d which is the same as b of the present karika,

T L16; NI 1,19, 26,33, 43,47, 1V. 11, 12, 13, 38, 46, 48, 57 €0, 74, 80,
93, 95, 96.

¥ 1L 2, 38; 1V. 77, 80, 93, 95.

4 1V. 93. Cf. abhaya, V. 78; nirbhaya, IlI. 35.

5 1L 13; IV.91; BU, 1V, 4. 19; KU, IV. 10-11.

6 AP, 819: padam thane parittane nihbanamhi ca karane.

7 For instance, KU, 1. 15, IlI. 7-9.

1201B—28
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sudurdria (Pali sududdasa) is given as a synonym for nirvana
(AP, 7) and the words durdrsa (Pali duddasa) * difficult to be
seen’ and gambhira ‘deep’ are frequently used in connection
with it.®?

The word bala ‘power’ in yathabala refers to the well-
known five-fold bala in Buddhism, viz., (i) $raddha-bala,
(2) virya®, (3) smyti®, (4) samadhi®, and (5) prajia®, or the power
of faith, energy, recollection, contemplation, and wisdom
respectively.” By using the word it is implied that nirvana
is realized by the exercise of the five-fold power referred to.

In the colophon for alata ‘fire-brand’ see 1V. 47-50. The use
of the word alatasanti ‘cessation of the fire-brand’ is very
significant and appropriate indicating the quintessence of what

is discussed herein.

Poussin has traced (JRAS, 1910, p. 135) the simile of
the firebrand (alatacakra) in the MU, V1. 24."" But this simile
can in no way be connected with the name of the present
chapter, alatasanti. For the use of the simile in that Up, is

8 See nirvanaripo dharmo gambhiro durdréaé ca, LV, pp. 509, 513, 515;
gambhiram durdatéam siksmam dharmacakram, Ibid, pp. 422, 436 (gambhiro
durdréo mama); ASP, p. 341: gambhiram iti subhiite $inyataya etad
adhivacanam® viragasya nirodhasya niivanasya vigamasyaitad adhivacanam
yad uta gambhiram iti; MVg, 1. 5. 2. 8 : ayam dhaimo gambhiro duddaso. CJ.
KU, . 12 where durdaria is used as an adjective of the deva referring,
according to the Commentators, to alman.

9 AN, 1. 12; DN, I1. 120; etc., DS, XLVIII. These five are well-known
also in the system of Yoga (YS, . 20), though these are not described here as
bala. According to scholiasts $raddha implies the clearness (samprasada,
prasida) of the mind. Vasubandhu (AK, VIII.9) is of the same
opinion. See ibid. also 1. 25.

' Maitrayana Brahmana Up. is another name for it. But it does not show
any Vedic traces. From its language, style, and contents it appears that it
belongs to a considerably later period.

11 Jtruns: alalacakram iva sphurantam adityavarnam irjasvantam brahma
tamasah paryapaéyat. Cowell (Bibl. Ind.) translates it: ‘‘he beholds
Brahman flashing like the circle of a whirling torch, in colour like the sun,

full of vigour.”
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not for showing any unreality of Brahman but simply for
indicating his splendour. On the other hand, here in ou work,
as well as in Buddhist works, frequently, and in every case,
so far as goes my information, it is used as one of the numerous
symbols of unreality.”” The following may be quoted here from

Cs, 325 :

alatacakranitmfnasvapnamayambucandrakail |

dhiimikantahpratisrutkamaricyabhraih samo bhavah ||

Poussin observes (JRAS, 1910, p- 136) that the title of
the fourth Chapter, alatadanti, cannot be said so far to be
Buddhist, as the phrase aldtatanti has not been traced in
Buddhist books. We cannot however, think so. For, it may
equally be said that it is not traced in any Brahmanic work
older than the AS." Now, it may not be traced in Buddhist
works, but the word alita as a symbol of unreality according
to the Buddhists, of which their works are full,™ 1s very well-
known. Gaudapaida himself has used it as such in his
AS not less than four times (IV. 47-50). e has shown taking
the stand of a Buddhist, the unreality of the visible world
comparing it with aldfa, and finding out the cause of its
appearance and showing thereby as to how it ceases. And if
it is so, we cannot say that the title of the chapter is not

Buddhist.

12 Such as marumaricika, gandharvanagara, khapuspa. See MV, 139, 21,
B A similar phrase, mygatrsnajalabhrantisanti, occurs in YV, 111, 6. 2.

14 See among others LA, pp. 9, 96, etc.

Fints.
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I
MANDUKYA UPANISAD
A

TEXT

om ity elad aksaram idam  sarvam lasyopavyakhyanam’
bhitam bhavad? bhavisyad® iti sarvam onkara eva. yac canyat
trikalatitam tad apy onkara eva.

2

sarvam  hy etad’ brahmayam itma brahma so’yam atma
catuspad.

3

jagaritasthano bahisprajfah saptango ekonavims’alimukhab
sthillabhug vai$vanarah prathamah padah.

4

svapnasthino ’ntahprajiiab saptanga ekonavims’atimukhab
praviviktabhuk taijaso® dvitiyah padal.

' ChaU, L. 1. 1: om ity aksaram® tasyopavyakhyanam; ¢f. TU, 1. 8. | :
om itidam sarvam.

2 Afomits it,

3 C/.BU,IIL.8.3,1V. 6. 7. yad bhiitam ca bhavac ca bhavisyac ca.

! For hy etad A tad.

5 A%adds hiranyagarbho after it.
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5

yatra supto® na kaiicana kimam kamayate na kaficana svapnam
pasyati’ tat susuptam. susuptasthana ekibhitah® prajianaghana
eva'nandamayo hy anandabhuk cetomukhah prajiias titiyah

pédab.
6

esa sarvesvara’® esa sarvajia’' eso 'ntaryamy'’ esa yonih
sarvasya'® prabhavipyayau'* hi bhiitanam.

7

nantahprajiam na bahisprajiam  nobhayatahprajiam na
prajianaghanam na prajiiam naprajiam adistam avyavaharyam
agrahyam alaksapam acintyam avyapadefyam ekatmapratyaya-
siram'® prapaficopaamam $intam $ivam advaitam caturtham

manyante. sa itma sa vijiieyah.

8 Al susupto for supto, adds tu before kaficana, and omits eva after
°ghana.

7 BU,IV. 3. 19.

8 Cf. ekibhavati, PU, 1V. 2; BU, IV. 4. 2.

9 BU, IV. 5. 13: atmanantaro 'bahyah kitsnzh prajianaghana eva.

10 BU, IV. 4. 22: sa va esa mahan aja ama yo ‘'yam vijianamayah pranesu
ya eso 'ntarhrdaya akasas tasmiii chete® esa sarve¢varah®.

1 MuU, 1. 1. 9: yah sarvajiah; PU, IV. 10: sa sarvajiiah.

12 BU, lll. 7. 3: esa ta atmantaryami.

13 Cf. bhitayoni, MuU, 1. 1. 6 : yad bhatayonim paripasyanti dhirah.

1 A? prabhava®, D? prabhavo® for prabhava®. KU, II. 2. 11,

15 Al reads niantahprajiiam na bahisprajiiam after naprajiem, and has na
prajiiam naprajiam na ghanam na ghanaprajiiam na prajianaghanam for na
prajiana® naprajiam. Al omits na prajianaghanam. Aflter alaksanam A!
anigamano (? aliigam) adding to it bahihprajiam (S reads in his commentary :
alaksanam alifigam ananumeyam ityarthah) nantahprajiam and reading cintyam
for acintyam. D'and D? add alingam before acintyam. At ekantam for
ekatma-°, T¢ and V" aikatmyapra® for ekatmapra®.
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8

) so yam atma 'dhyaksaram onkiro 'dhimatram padi matra
matras ca pada akara ukaro makara'® jti.

9

jagaritastha i$va 'ka
Jagaritasthano vaisvanaro ‘karabh'’ prathami matrapter'®

idimattvad vapnoti ha vai sarvan kaman adi¢ca bhav

ati ya evam
veda. ’ .

10

svapnasthanas taijasa ukiro dvitiya maitrotkarsad ubhayatvad

votkarsatiha vai jiiznasantatim samana$ ca bhavat; nasyabrahmavit
kule bhavati ya evam veda.

i

susuptasthanah prajiio makaras trtiya matra miter apiter vi

L I o
minoti ha va idam sarvam apiti¢ ca bhavat; ya evam veda

12

- ’ .
amatra$ caturtho 'vyavaharyah prapaificopasamah $ivo "dvaijta
evam onkara atmaiva. samvisaty dtmanatmanam'® ya evam veda

iti manditkyopanisat samapta.

16 A2 A31O °raf ceti for °ra iti.
17 Al omits ‘karah.
Al prapter(?), 10 aptor for apler.
¥ VS, XXXIL I ; stmanstmanam abhi sam vivesa.
“tmanam. K'Ch M* repeat ya evam veda which follows,
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A? adds pafyati altes
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TRANSLATION
|

Om, this syllable is all this. Its further explanation is: the
past, the present, the future—all this is verily om. And
whatever else that is beyond the thiee times, that, too, is

verily Om.
2

Verily all this is Brahman; this self (atman) is Brahman,

This same self has four fourths.
3

‘The first fourth is the Vaiévanara ‘common-to-all-

men,’ i.e., universal, (active)in the waking state, cognitive
’ . ” 0 2 . .

outwardly, having seven limbs' and nineteen mouths® enjoying

the gross.

1 According to § who follows here ChaU, V. 18. 2, these seven limbs are
described thus: The very bright one (sufejas), i.e., the heaven is th? head.
One with various forms (viSvariipa), i.e., the sun is the eye. That which ha's
various paths, i.e., the wind is the breath. The extended space (l‘uahula) is
the body. Wealth (i.e., water) is the bladder. And the earth is the feet.
Heie in the ChaU the number is more than seven.

? Je., the means for experience of objects. According to S these are fhe
following : The five organs of sense (buddhindriya), the five organs of aclhon
(karmendriya), the five vital breaths (prana), the mind (manas), lh? inte!lect
(buddhi), egoism (ahaskdra), ard thinking (citta). For an explanation of the
last four one may be referred to the following :

mano buddhir ahaikaraé cittam karagam antaram |

. saméayo niécayo garvah smaranam visaya ime fi ‘

. These are‘regardcd as ‘mouths,” because these are the instruments with

which one experiences the objects.
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4

The second fourth is the T ai jasa ‘brilliant,” (active)
in the dreaming state, cognitive inwardly, having seven limbs
and nineteen mouths, enjoying the subtle.

5

That is deep sleep in which one asleep desires no desire
whatsocver, nor does he see any dream.

The third fourth is Prajia ‘wise.’ He is in the sphere
of deep sleep, and just unified, a cognition-mass, consisting
of bliss and enjoying bliss having the mind as mouth.

6

This is the lord of all, thisis the knower of all, this is the
controller of all. This is the source of all, for this is the origin
and end of beings.

7

Not inwardly cognitive, not outwardly cognitive, not both-
wise cognitive, nct a cognition-mass, not cognitive, not non-
cognitive, not seen, not to be dealt with, not graspable, having
no distinctive marks, not thinkable, not to be defined, the
essence of the consciousness of the oneness of the self, the
cessation of the expression,” quiescent, blissful, without a
second—(such) they think is the fourth. He is the self. He is
to be realized. '

8
The same self is om from the point of view of a syllable,

and from the point of view of its measure, the fourths are
measures and the measures are fouths, and they are A, Uand M.

3 Or, the expansion of the universe, as explained generally.
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9

Vaiévinara ‘common-to-all-men’” who is (active in)
the waking state is the first measure, A, on account of its
obtaining® (apti), or on account of its being the first. Verily,
indeed, he obtains all desires and becomes first, who knows

thus.
10

Taijasa ‘brilliant’ who is (active in) the sleeping state
is the second measure, U, on account of exaltation or inter-
mediateness.

Verily, indeed, he exalts the continuity of knowledge,
becomes equal,” and none who does not know Brahman is
born in the family of him who knows thus.

11

Prajia ‘wise’ who is (active in) the state of deep sleep
is the third measure, M, on account of measuring and
immerging.

Verily, indeed, he measures all this and becomes (its)

immerging—he who knows thus.
12

The fourth is without any measure, with which there can
be no dealing, it is cessation of expression, blissful, without
the second. Thus om is the self, indeed. Enters he with his

self into the self—he who knows thus.

Here ends the Upanisad called Mandiky a.

4 Or, pervading.
5 See the notein Hum e *s translation.

1
VARIANTS

Book |

I.a. All excepting A* bahihpra;iio for bahisprajio. d. A*
PU' PU® smytah, N Th matah for sthitah.

2. a. A* daksinagni®, V* daksineksi® for daksinaksi®; D?
°mukho for mukhe. b. T* °§ca for °s tu. ¢ and d are omitted
in A?,

3.a and b excepting praviviktabhuk are omitted in A, d.
A? adds tan before nibodhata.

4. b. A’ ca for tu which is omitted in A'. ¢. A' A’K’ IO
anandam for ananda$; V* A" tu for ca; 10 prajiah for prajaam.
d. A’ trividha for tridha; A® trptam for irptim; A' A2 A'K?
vijanata, KN vijanatha for nibodhata.

5. a. A' dhamastu for dhamasu. b. K* yas tu for yas ca.
c. D* V" vastu for yas tu.

6. a. K? °bhatanam for bhavanam. b. D' D? °jty cva niscayah
for “iti viniscayah; D* sa niscayah for viniScayah. c. D! sarve
for sarvam; D' D? prana, A' pranam® for prana®; A' °§ cetostana,
D?® PU? °$ ceto’msin for °$ celo’msan.

7.a. A" D® vibhati pra®, A’ vibhatih pra® for vibhatim pra®;
KN, prabhavam for prasavam; K' pravadanty anye for prasavam
toanye. c. A" °saripeti for °svaripeti. d. V° vikalpyate, 10
vikalpitah for vikalpita.

8.b. A® omits vi of vinicitah; V* srstir vi® for srstau vi°,
c. K" adds bhatim before bhatanam. d. A' matyante, K* mante
for manyante.

9. At the end of the karika 1O adds the first two ¢lokas

of $’s commentary, viz., prajaanam$u® and yo visvatma.°
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10. a. A’ niorttih, T* nivrite for nivrtteh. c. A° °bhatanam
for °bhavanam. 10 omits the karika here, but reads it just
after kanka 12.

1. aa A" A A’D* °buddhau for *baddhau. d. A" M" V*
D* V* A" K® dvau tau, PU? and the MSS ABCDF of NSi
(pp. 194, 246) dvau tu, A' A? D! dvaita, PU" dvaitam, K* PU?
dvau tu for dve tu, while for this line K* reads dvau turye na tu
sidhyatah.

12. a. V7 parai® for param®. b. V¥ canr® for canr®, PU? capi
nanrtam for napi canrtam. d. K* A* A’ A A* D' D* V" turyam
tat (cf. S), KN turiyam for turiyah.

13. d. K® tu for ca.

14. c. svapnam tu for ca svapnam.

15. a. D? PU" grahnaiah for grhnatah. c. A" "nayoh for tayoh.

16. b. A" sa bu®, A* svabu® for prabu®. c. D' asuptam for
asvapnam. ¢ and d. A" advaitam asvapnam for asvapnam
advaitam.

17. a and b. A’ vidyate vivartate for vidyecta nivarteta. c.
A* sarvam for dvaitam.

18. a. K® na nivarteta for vinivarteta; K' omits it. b. K!
vikalpito for kalpito.

19. a. A" °syadivi® for °syatvavi®.

20. a. All excepting A° V" V¥ vijaane for vijiana. b. A" A?
A" sphutah for sphutam. c. A’ saprati® for samprati®. d. A’
°vidhim for °vidham.

21. b. D* PU® manam sa" for manasa®. c. A? saprati® for
samprati®. d. A* laye sa°, D* layah sid® for layasa®.

22. a. All excepting PU’ yat for yah supported by $. b. D!
I0 PU* veti, K® ceti for vetti; A* tadvatah, K* niscitam, PU!
nicittah for niscitah. c. M* sampa® for sa pa°. d. M* °caisa

- for °caiva.

23. a. D? nayati for nayate. d. M and KN ‘galih for

gatih. :
24. a. A" onkaro for onkdaram.
25. a. pranavo for pranave.

)
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26. a. For this K" pranavo brahmaparah brahma. b. A' A?
A" D' D*M" V' V" parah for param; 10 parah smriah for
param smrtah.

27. d. A? °tarah for °taram.

28. a. A" omits hi before isvaram. b. A’ A’ Gh Ch JNV~
hrdaye sthitam for hydi samsthitam.

29. b. A" smytah for sivah.
Colophon :

A" mandikyopanisat samapta.

D' D* mandikyopanisadvyakhyane gaudapadabhagavatah
krtau orikaranirnayah prathamam prakarapam.

10 iti mandikyopanisat samapta.

K' iy mandikyopanisadgaudapadavyakhyine oikarakhya-
prathamam prakaranam samaptam.

K? iti mandikyopanisat samaptam (sic). hare krsna hare krsna®.

PU! prathamam prakaranam.

PU? it érigovindapiijyapadasisyasya paramahamsaparivréjakf-
caryasya {aiikarabhagavatah krtav agamaéastravivarane prathama-
prakarane mandikyavyakhyanam samaptam.

V7 mandikyopanisat samapta.

V" iti mandikyakhyam prathamam pralaranam.

Book 11

I. a. A® “bhiitanam {or °bhavanam. c. A" A® Conc. bhedanam
for bhavanam.

2. b. V? D” dehan for defan. c. V7 prabuddhas for
pratibuddhas.

3. Before this karika B? reads here the karika 4 once more.

4.b. A A° B* IO K' M* PU? tasmat for tatha. d. All
samortalvena for samurtatvam na; A’ vidyate for bhidyalc.

5.a. A® omits svapna®; A° A" B* D' D* 10 PU2 Ve yn
rilasthane for “rite sthane.

7. b. PU? svapno for svapne; V' ca prati®, all others viprati®
for 'pi prati.”
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8. a. A*> A® B apirvasthanidharmo, A' B'D'D*M* PU!
PU2 V7 V" apirvam sthanidharmo for apirvah sthanidharmah.
¢. V" matva for gantva. d. K V" yadaive® for yathaive.®

9. a. A' °vrttav ayam tv anta®, A’ °vatiav arthesv ant”, B!
JJh V" corttav apy anta®, Gh C °urttapy anta®, 10 °vrttav apy
anta® for Curttav api to anta®; K' °svanta® for °tv anta®. b.
V? kalitam for kalpitam; B'D' D* Gh J Jh K* asat, A* 1O tad aslat,
Al tad idam asat for tv asat. c. A'A’B'CD'D?10 JhK'N
PU? V* °% cetasa for °§ ceto®, A' A* B' 10 add hiand C th N
add ca after grhitam. d. V" vaitathyam ubhayor api omlttmg1
drstam, A' K' sadasator vaitathyam omitting drstam, B' C D
D2 10 J Jh N sadasator vaitathyam distam, A’ sadasator

vaitathyam yuktam.
10. a. A’D"' D? anta®, V" hy anta® for tv anta”. b. B' D’

D? Gh J Jh K'V" asat, A' A® tad idam asat for tv asat. c. A"

Az B' D' D* Gh J Jh K' PU' PV? V" °§ cetasa for °$ ceto?,
A'A? B! 10 add hi, the last one omitting sat, C J Jh N add
ca omitting sad, A' A?> B' Gh ] Jh add hi after grhitam. d. A* A?
sadasator vaitathyam drstam, B' D' D* Gh ] Jh V" sadasator
vailathyam yuktam, K' saiyadator vaitathyam for yuktam
vaitathyam etayoh. 10 and P omit the karika entirely.

1. a-b. A? adds tad after vaitathyam, V" bhedanam
vaitathyam for vaitathyam bhedanam. c. V* ekatin for ka etan. )

12. a. P aimani as a different reading for atmanam. b. K M"
dtmadehah for atma devah. c. V7 bhogan for bhedan.

13.b. .All except P vyavasthitin for 'vyavasthitan. c. A’ A’
B' 1O °§ cittam for °§citta, B* first °$ cittam then the anusvara
is struck off. q

14. a. B' °la$ cafor °la hi, K' yetas for ye’ntas. b.D?ya
for ye.

15. d. A? visesa manyahetukah (evidently for vifeso nanya-
hetukah) for visesas tv indriyantare. After that reading the
MS reads asti tv indriyantare.

18. d. A* A2 B' D' D? PU" atmavi® for atmavi®.

19. a. A* A2 B' M* V" °§ ca for °s iu. b. D* kalpita for
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kalpitah. d. A* A*B' B* 10 K' PU' sammo”, V? yan mo° for
'yam mo” supported by §.

20. a. A A" B* D' K'IO PU' PU* V" prana for prana.
b. D* bhata iti for bhataniti. c. B' guna for guna. d. K tadvivah
{or tadvidah.

21. b. A" visaya i bhitaniti ca, A* bhavisayati ca for visaya
iti; PU' adds ca after iti. c-d. A? veda iti vedavido yajia®
(i.e., a and b of the next karika) for loka it: lokavido.

22. a-b. A® loka iti lokavido deva iti ca tadvidah for the
whole line. M" adds ca after iti in a. c. A? omits ca. d. M¢ V?
°jya for “jyam. K' omits ¢ and d.

23. d. V” amiirta for "miirta omitting ca after iti.

24. a. 10 kdla for kila. c. V¢ pata iti vata® for vada ili vada®.
d. B' V" bhuvanini ca for bhuvananiti.

25. a. V"’ ca tadvido, Gh C Ch mana® for mano°”.

27. a. D' D’ lokaloka®, 10 lokal loka® for loka lloka®. b. 10
adds ca after iti. c. D' D? “napumsakapumlingih for °pum-
napumsakam laingah; PU' lingat, PU* linga for laingah. d. D! D*
parasparam for pariparam; B' atho® for atha®.

28. d. A* M* V" sarve for sarvam; V" tehe tu samyatah
for ceha tu sarvada.

29. a.K' yad for yam. b. tad for tam; /A\? san for sa. c. A’
vavam vipra bhii for cavati sa bhii®; vavati for cavati.

30. d. V* °yed yo vi°® for °yet so ’vi°.

3Z. Before this karika A" B' and V" read :

tamah svapnanibham drstam varsabudbudasamnibham |
nafaprayam sukhaddhinam na¢ottaram abhavajam |i

{a. C nabhasy abhra® for tamah svapna®; A’ svabhra’ for
svapna®. d. A’ B' cbhavagam, V" abhavatah for abhavajam).
It is quoted by S in his commentary on the preceding karika
as from the Vydsasmrti. P takes it as one of the verses
included in the text and comments upon it.

b. V” baddho and sadhyakah for tandho and sadhakah

respectively.
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33. c. A' atha dva®, A? artha dva® for upy adva®. d. A*
yasma® for tasma”, $ivah for $iva.

34, a. A* natmabhavena, all others natmabhavena {or
nanyabhavena; ] nabhedam for nanedam. c. A prthaktvat prthak
ki°, A® prthaktvat prthaktvam ca, D' prthan naprthat ki°,
D? prthaktvaprthak ki® for prthan naprithak ki°.

36. b. B? yojayot for yojayet.

37. a. PU nihstutir for nistutir, A* "stuto for °skaro.

38. a. K' matattva® for tattva®.

Colophon :

B' iti érigovindabhagavatpijyapadaéisyasya paramahamsa-
parivrajakacaryasya $ridankarabhagavatpadasya kitav agama-
éastravivarane dviliyam prakaranam vaitathyakhyam samaptam.

K iti érimandikyopanisadgaudapadavyakhyane vetadhasa (sic)
dvitiyam prakaranam samaptam.

PU? iti érigovindabhagavatpiijyapadadisyasya paramahamsa-
parivrajakacaryasya éridankarabhagavatah krtav agamagastra-
vivarape dvitiyam prakaranam vaitathyakhyam samaptam.

V7 °3sgamaéastre vaitathyakhyam dvitiyam prakaranam
samaptam.

V?* °vaitathyakhyam dvitiyam prakaranam.

Book 111

1. a. A’ upasasri® for upasanasri®. b. A' A? A* Gh N ] jaite
for ‘jate.

2. b. D? °sajati for °m ajati; A’ A? 10 yatha for gatam.
c. A' A’ tatha for yatha.

In D' the leaf containing kirikas 2-7 is missing.

3. c. K' ghatarvahavac ca for ghatadivac ca. d. °tav cvan ni°
for °tav etan ni°.

4, b. V"’ °kasoda® for °kasada®. c avd d ave omitted in V7,
d. M* jiva for jiva.

6. a. For it K' niiparagasamasmac ca; V" °s tu for 5 ca.

7. c. V? naivanmanah for naivatmanah. d. V? °ravayau for

°ravayavau. c and d are omitted in V",
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8. b. A' gagamanam for gaganam; A® malino for malinam.

9. c. All sthitau for sthitahin V. c.d. V? Jh °riresu hy aka®,
A'V" “riresv aka® (but on margin °riresu aka°) for °riresu aka®.
d. A? °vicaksanah for °vilaksanah.

10. b. A" A’ B! (on margin visa®) 1O vivarjitah for visarjitah;
V? atma® for atma® and *rjitah for °rjitah. d. A’ bhidyate for
vidyate.

1. d. A? svayam ya, A° B' B? [0 PU' PUz v+ kham
yatha for sa-yatha; A' A? kham samprakirti, D' D? V" khar;l
prakasi® for samprakasi®. .

12. d. 10 °kasapra® for ‘kasah pra®; V7 prakisam for
prakasitah. ‘

13. a. A’ "tmano for “tmano®, A’ ajanyatvam for ananyatvam.
c. A" 10 bhidyate for nindyate. d. A* B2C D' D*M* eva for

evam,

(4. c. Ch. gaunatvam for gaunam tan. d. A' A? B' B2 D' D?
IO.JN PU' PU? V? V* hi na for na hi.
15. a. A" A? °lingais tu for lingidyaih. b. A? vodita for codita.
17. a. A? susi® for svasi®; A” sumiddhavadicasthastu for a,
18. b. sad for tad. c. 10 ubhayata for ubhayatha.
19. ¢c. °mano for “mane.
21. b. yatha for tatha. See IV. 7".
" 22. d. A sthisya viniscitam for sthasyati niscalah.
23. a. K? bhato 'bhuta® for bhitato 'bhuta®.
24. a. A’ A? casriyat for camnayad.
25. c. A" A’ kas {v enam for ko no enam.

26. ¢ and d are omitted in A?. Th inati f K2
shows that the order of the karikas Nos. 25,626e::;lnlzl}aisloar::tc:la{1(y

the same as in other MSS, but owing to a mistake of the scribe
in copying the commentary that order has been changed, they
being copied as Nos. 25, 27 and 26 respectively.

27. a and b are omitted in A2,

28. c. A'"CD'D?P V" °suto for “putro.

3l. a. A" A® “mukha® for °driya”; B! sarvam for dvaitam.
c. A® manasa for manaso; B unmani® for amani®. .
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32. c. A® amanaskam for amanastim. d. D? grahyabha® for
grahyabha®.

33. b. A" A? jieyam bhi°® for jieyabhi®; pracaksyate for
pracaksate.

34. c. A’ pravarah for pracarah.

35. a. Ch susuptau for susupte. b. V? susuptasya ni° for
susupte tan ni®; A' A’ na ni® for tan ni°.

36. c-d. K! sarvajiiopacarah for sarvajiam nopaciarah.

37. a. A* A® °bhimanavimatah, 10 V" °bhilasavigatah for
°bhilapavigatah. b. V? °mujjhitah for °mutthitah. d. A' "bhavah
for *bhayah. . .

38. b. B? citd for cinta. c-d. A' jaayam ajnatih, A*jiayanajatih
for jaanam ajati. '

39. a. IOV’ °yogo nimayam, A' A* °yogi namayarn, PD’
°yogo namaisah for °yogo vai nama. d.A' bhayadariatah, A
tattvadarsinah for bhayadarsinah.

40. a. A' 10 nigraho yat tad, A’ nigraho yat tam for
nigrahayattam.

43. b. A’ A’ °bhogam for bhogan.

44. b. PU' samayet for 3amayet. d. B? samam priptam,
all others samapriptam for $amapraptam (=°t sama®) in VeS,
§ 33 and supported by Vidvanmanorafjani; C vicalayet for
calayet. o ‘

45. a. VeS with Subodhini and Vidvanmanoraijani, loc. cit.,
rasam for sukham. c. A' A? niscitam ci®, 10 niscitam ci®, B?
niscaram$ ci” for niScarac ci®. 2

46. b. A' A’ PU' manah for punah. c¢. A' aningita®, A
anangita®, B' D? dlingana® for aningana®. d. K M* tatha for
tada. . .

47. d. A' A’ sa sarvajiah partksite for sarvajiiam paricaksate.

48. b. B' sambhavo for sadbhavo.

Colophon :

B! PU? iti érigovindabhagavatpijyapadasisyasya paramahamsa-
parivrajakicaryasya faikarabhagavatah kytav agamagastravivarane
advaitakhyam trtiyam prakaranam samaptam.
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PU'" iti  ¢rigaudapadacaryaviracitam advaitakhyam titiyam
prakaranam.

V7 dgamasastre advaitékhyam trtiyam prakaranam samaptam.

V" gaudapadiye advaitanirnayo nama tytiyam prakarapam.

Book 1V

I. c. A" samorddha®, A? sambhinna® for sambuddha®. d. PU?
°ntaram for varam.

2. d. V7 darsata® for desita®.

3.a. V7 jita® for jiti®. b. B' first sarva then corrected to
kecid as in the text.

4. a. All excepting D" GP M* dvaya for 'dvayah. d. A'A?
na jatim, V'’ °ajatam for ajatim.

6. d. A? martya nu for martyatam; A'A” isyati for esyati.

7. a. D! mariye for martyam. b. D'D? mriyu® for martya“;
A'A? jh V7 yatha for tatha. See 1. 217,

9. a. A" nisvabhaviki for svabhaviki. b. 10 krta, B' B2 K' GP
Me V7 akria, A' A? amrta, Jh krtaka, C °py akrta for °py akrta;
Jh yatha for caya. c. A' °% ceti, A’ sveti, A °s seti for seti.
K* reads only d omitting other lines altogether.

10. 6. A" A? sarva® for sarve. d. A A’ tanmaya api for
tanmanisaya.

It is to be noted that in D' kirikas from 10 to 53 are wanting.

1. d. B' nityam bhinnam for bhinnam nityam; A! A?
for tat.

12.a. A"A*A"B'B*M* D? vV* yady ananyatvam, A? yayam
ananyatcam, VY yad anyatvam for yad ananyatvam. As the
word yadi occurs in b here in a one should read yad as
actually found in V7 though it reads in b tava for yadi.

13. c-d. A? "manas tasya vyavatha for °mdnasya na-vyavastha,
d. VvV prajayate, PU' PU? prasajjate for prasajyate.

14. a. A* °di samam for °dih phalam. 10 omits the karik.

15. b. V? adihetuh for adir hetuh; A' A2 10 phalam ca yat
for phalasya ca. d. A' putra’ for putra;®.

yat
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16. b. V7 °esitah, B K' °isitavyah for ‘esitavyah. d. A’
visayavat for visanavat.

17. a. B? phalatanupa® for phalad utpa®. b. A' A® to for te.
18. b. A' hetuh, A® hetusu for hetutah; C Jh phalasiddhil:

for phalasiddhih. ¢. A' A® param fat for katarat.

B? gives the number of the karika as |6 instead of 18 and
henceforth the scribe counts the following karikas accordingly,
ie. 17,18, etc.

19. a. A’ atrokti® for asakti’; A' A* °pavijianam for °pari-
jaanam. d. A' A? °jati for °jatih ; A °vapita for °dipita.

20. b. A' A? °tamo for °samo; A’ A' A2 A* B' B° D' IO PU'
PU? V? V" sah for nahin CD® c. A* A’ B' B* 10 PU' PU* V”
V" hi for ca in A! A? supported by S.

2l. a. Gh °parapari® for °parapari®. b. V* °dipikam for
dipakam.

22. a. 10 omits va after svato.

23. b. A° A! A’ A’ B! B2 D' 10 M* PU' PU® capi for vapi.
d. PU! on the margin jatir for hy adir.

24.d. A' A* paratam nasti nama ta {the former °tah for °ta)
for the line; V" °matam for mata.

25. a. A' A’ prajiapte for prajiapteh. b. A'  bhukti®
for yukti®; A’ °anyathi dvayanasatah for b; K' bhata® for
yukti®. ¢ and d are omitted in K.

26. al V7 °arthan for °artham. b. A? nibhasam, V? arthabhasas
ta® for narthabhasam ta®. d. A? 10 °bhasam for °bhisas; A' tata,
C tatha for latah.

27. a. A* saha for sada. b. paiicasu for °ty adhvasu. c. A!
viparyitsah for viparyasah.

28. b. cittam for citta®. c. A’ jati, A’ yanti for jatim. d. V" te
for khe and khe for ie.

29. a. A? tasmad for yasmad. b. A' A’ D? tatha for tatah.
c. A? 'nyatha for °r anyatha.

30. c. A! anantabhavadimato, A’ anantata vidimate, C D*

ananlata adimato for anantata cadimato.
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31. c-d. A? santyevi®, A" D? santo vi® (in the latter between
sanfo and vi® there is an avagraha mark above the line and
it seems to have been struck off) for santo 'vi®; A? D? laksila
for laksitah.

32.b. All excepting D? vipratipadyate for 'pi pralifadyalc.
See ll. 7.

33. a. All sarve dha® for sarvadha® in A'; PU? mysah for
mysa. b. A*V? kiryasya® for kayasya®. c. B' B> M” V" samortte
for samurte. : .

34. a. A® jaatva for gatva. b. A® kalalaisya® for kalasya®.
d. 10 darse for dese.

35.b. A A"B' B2 K' M* sambuddho for prabuddho. ¢. AY
D? vapi for capi.

36. b. D* °s tadartanat for “sya daréanat.

37.c. A B' B PU! V7 “tvat tu for “tvac ca. d. A' A D?
sajaga® for sajjaga®.

38(39). b. A’ tanmaya for tanmagah. c. A' A® drstic ca fzr
drstva ca. N

39(41). b. A* “ciniyat for “cintyan. c. Gh yatha for tatha ;
A' A* viparydsam for viparyasat. d. A' A’ tatra ca for
tatraiva.

41(40). c. B? sa for sac.

42. a. A’ upalambhat for upalambhat. d. A' A® ° ca salam,
B' °s trasyatam for °s trasatam.

43.a. A' °s to asatyam, A’ °s tu satam, D* susatim, B' ‘s
trasyatam for °s trasatam. b. A' D? te for ye ; V7 first te then
corrected to ye.

45. a. A" A’ vastvabhasam for vastvabhasam. d. A' santim,
B? santam for santam ; D? avyayam, V" sadvayam for advayam.

46. a-b. B® cittacintam for cittam cvam. c. V" °m a’ananlc.
PU? jananio, C vijiato na for vijananto. d. A' tapati, A? A*
tapanti for patanti.

47. d. All excepting B' C Jh PU" vijianaspa® for vijianam sfa’

48. a. A® A* D' IO M* PU' PU* alatam for dlatam.

. .
In A" @ and b are omitted. c. A' “mana vi° for “rnanam vi°.
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A? reads c-d as a-b, and a-b as c-d with the following variants :
c. °mana vi° for °manam vi®, and °prajam for °m ajam. V7 is
damaged here.

49, b. D? B? nabhisa for n&bhc’ls'd; Al A? A® Kh Gh J N
°§ canyato for anyato. c-d. A’ nispandam na®, A* nispanda na,
Gh nispandan na” for nispandan na°. ) 1

50. a-b. B® °nirgatilata dra® for nirgata alatat te dra®. cd. A
°pasya nabhasasthavi® for °va syur abhasasyavi®.

51. ¢c. A' A? A? nispandam na for nispandin na.

’ ' a0 e ” O g

52. a. K Jh “rgata vijaa® for “rgatas te vijaa ; KJhM?* V7’ “ta
vijianat te, B' °ta vijianas te, B® “ta vijrana te, PU' °1 te vijianat
for °tas te vijnanad. b. A' A* A" dravyatvam bha® for dravya-
toabha®. c-d. A' "yogadanovittah, A* yogad ato cittah for °bhavad
yato "cintyah ; A® cintya for ‘cinlyah ; A" A” hi for te.

53. ¢. A? °m anyathabha® for °m anyabha®.

54 b. A2B2D'V? capi for vapi; A’ dharmajah for dharma-
jam. c. A? °jatih for “jat'm. ) ' ) ‘

55. a. V" yad dhetu®, PU" yava hetu” for yivad dhetu®. c. D

2 “hetuh for hetu®.
P 56e 1:1 Ac A®* B' B* D' D* M*¢ PU' V7 V™ samsaram na
prapa;iyate, A? samsdran nopapadyate for samsdro nopapadyate
in A' and 1O. r 1 .

57. a. A' A? svapnam for sarvam. b. A° B' B* M- PU' PU
ndsti tena vai for tena nasti vai. c. All sadbhavena for

svabhavena. d. A’ nasmi for nasli.
58. b. All excepting V" jayanie for samourtya supported

> ?9 a. A? °ya jata® for "yad bija°. c. A’ A’ nasa for nasau;
A bocche® for cocche®.

60. a. A' nadyesu, A? najyesu for najesu. b. A' §&s'vaf’d
nasti  dhiyate, A? $asvatasasvalo’bhidha for this line. c. V*
°nyamidyante vartante for na vartanle.

62. a. V7’ iu for ca. b. A’ A* B' D' D* manah for
cittam. c. V? tu for ca. d. A' jagram na, A? jagrena for

jagran na.
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63. a. A" A? pracalan, C koicaran for pracaran. b. A' disam
uithitin, A? disamurcchitan for dasasu sthitan. c. A’ aijanan for
andajan ; B? svapne for vapi.

64. a. D' svapne for svapna®; A' A? °kim na, A® D! °kit{a®
for “citta®. b. A' A? bhidyante for vidyante. c. A® na dréya®
for taddrsya®, A' “m etedam for “m evedam. d. A' kim ta®, A®
kam ta®, A* D' kitta® for citta®; K' jagratas$ ci® for svapnadrk ci’,

05. a. A' A? varam for caraii. a-b. V"’ tasma diksu corrected
to tac ca tyaksu for jagrad diksu. b. A? dasmuithitin for dafasu
sthitan. c. D' capi for vapi.

60. a. D' “ksiniyas®, V" “ksaniyam® for °ksamiyas". b. A!
bhidyante, A® bhidyanti for vidyate. c. A’ drsyam idam vedam
for tad drsyam cvedam. d. B’ jagrac for jagratas.

67. c. C °disycta for “disye te. b. A' A2 A" B' B C Ch D' D?
G 10 K M*? PU' PU? V7 ca for na. After this kariki
D? adds :

pramanasinyam ubhayam cittam caittam dvayam yatah |
tanmatenaiva tac cittam tayaiva ca tad grhyate ||

There are different readings for which see §’s commentary
(A) from which it is taken. Here d is defective of metre:

68. d. Kh Gh N Jh na bhavanti for bhavanti na.

69. A' A’ omit it. In A® itis notin the body but on the
margin by a second hand. b. K’ mriyate jayate for jayaic
mriyate. d. Kh Gh N ] na bhavanti for bhavanti na. '

70. A* V" omit the kariki. a. A'K' V"~ nimittako, B' B?
nirmitako for nirmitako. b. A° D' D? M" va for ca. .

71. c. A’ ya ctad u® for etat tad u”; A* V" sarvam, K' patram
for satyam.

72. a. Forthis A" A? cittam spandati me sarvam. b. D' D?
grahyam gri” for grahyagra®.

73. c. All paratantrabhi® for parataniro "bhi’. d. For
this V* paramarthena ndsly asau, Then again it has

c and d.
1201B—31
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74. a. A' °samorttah for °samortya. b. A’ °rtho na for °ril1enf1.
c. A A A2 A’ B! B2 D' D? V? V" paratantra® for paratantro’”
in K M*. o
" 75. c. V7 dvayabhasam for dvayabhavam. d. A' A* tannimitto
for nirnimitto. )
” 72). a. PU' labhyate for labhate. c. A’ tam for tada.
d. hetubhave for hetvabhave.

77. c. A? pirvasya for sarvasya.
78. a. A? satyam for satyam. b. For this A® hetunyapyagate

bruban; V? hetu - thag®, 10 hetuprathag for hetum prthag®; Y"
°napnuyat, others °napnuvan for napnuvat in D?. c. All excepting
A2 V7 tathd for tada; A® M* kamam for "kamam.
79. a. A! °nivesyadbhih, 10 °nivesyaddhih for “nivesad dhi.
c. Al'yastva®, A? yat tva®, B! vastva®, V" dvaya® for va.stva";
all excepting A' and A’ sa buddhvaiva, Al subuddhyawa,'A
subudhyeva for sa buddhvaiva ; A’ addfs ca after buddhvaiva.
1 na niva®, A? hi niva®, V" ca niva” for viniva®.
: A80.mza. Gh niscalam for niscala. c¢. A’ D' V7 s for sa; A’ A?
V" tu for hi. d. KM? svamya® for samya®; V" °jadvayam
°j dvayam.
o letfma’.l Azy unnidram for anidram. b. A' A’ prabhavam
for prabhatam. c. A? vibhanto for vibhato. d. A’ B V¢
dharmo dhatusva®, Gh dharmo dhatum sva® for dharmo dhatuh
8.2. a. A' A? aérayate for avriyate. b. A’ va vriyate, B’
vriyate, D? va vriyate for vivriyate ; A’ tada for sada. c-d. For
this A' A? 10 yasya dharmasya grahanam bhagavin api so

sva

*$nute.

83. b. V7 vai tor va. c. A' A? °bhasair for *bhavair.

84. a. A? catasro for calasra; A' A* °$ ca, B' °su for °s tu;
C °$ ca tatparaya® for °§ catasra eta®. b. A’ grhai® for grahai®;
C °s tasam for °r yasam.

85. a. D? krsnakrtaim (corrected by a second hand to
sarvajiialam) sarvam for sarvajiiatam krtsnam. b. A’ agrayam, D' D*

- —o
avyayam for advayam. c. A’ anna® for ana®.
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87. a. A" avastu, A* suvastu for savastu. c and d are omitted
in K’,

88. a. V" °palar for °palambham.

89. a. B! dvividhe for trividhe. b. D' vindate, D? vidate
for vidite.

90. a. A" A? “jieyasya vikyani, 10 “jreyapavikyani for
*jiieyapyapakyani. d. D? “lambho® for “lambha’.

9. a. A'A*A?® ‘vijiieyah for °vaj jieyih. a-b. Ch reads
sarve before jieyah. b. All sarve dharma excepting A' V7 which
read sarvadharma. c. V? ca for hi.

92. b. All sarve dharmah excepting V7 which reads sarva-
dharmah.

93. b. A® prakrtau va for prakrtyaiva ; A? ] sunirmitah, V*
sunicitah for sunirortah. c¢. A?> V’ sarvadha® for sarve dha®.
d. A' A? syamam for samyam; A’ °radam for “radam. For d B?
prakriyaiva sunirortih repeating ¢ and d as in the text.

94. c. A" vedabhinnah, A® vedabhinnah, V" bhedanistha for
bhedanimnah. -

95. a. A' A? ajam for aje; A’ samyam for samye. b. A' A?
vipascitam, 10 viniscitaih for suniscitah.

96. a. A" ajetyojam, M* aje 'py ajam for ajesv ajam ; D? ajam
krantam for asamkrantam. D' and D? add here :arvabhitatma.
bhitasya sarvabhatahitasya ca which is found in $'s com-
mentary on the preceding karika.

97. a. 10 vaidharme for vaidharmye. d. A’ udéharane for
utavarana® ; D' “varana® for °varana®.

98. c. A" budhas, A® buddhas for buddhas ; A’ yukta, A?
yukta for mukta. d. A® budhyanti, 10 budhyante for budhyanta.

99. a. A" budhasya for buddhasya. b. A" no manah, A? first
bodhinah then corrected to vyapinah, D' D? K* M* PU? tapinah,
A’ tapi(yi)nah for tayinah. c. All excepting A' A? sarve dha®
for sarvadha®. d. A' budhena for buddhena.

100. a. V" durdasam for durdariam. b. A’ $yamam for
samyam; A’ °radam for °radam. d. A' manah kurmo, A’®
manaskurmo, A®* D* V" namah kurmo for namaskurmo.
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Colophon :

A! A? ity upadefagranthe ’latasintyakhyam prakarapam
samaptam.

A? adds to the above only caturtham after prakaranam.

B'B? iti sri govindabhagavatpﬁjyapﬁdaéigyas’aﬁkarabhagavatab
krtav agamasastravivarape alatadantakhyam caturtham prakarapam
samiptam (B? sampiirnam).

D' D? iti érigaudapadabhagavatah krtau agamagranthe
upadeéagranthe vedantamile gaudapadiyam caturtham prakarag?m.

IO ity alatikhyam caturtham  prakarapam  upanisat
samaptam (sic). éiva éiva ... (17 times).

K' iti mandikyopanisadgaudapadavyakhyane.

PU' iti érimadgaudapadacaryakitau mandukyavarttike alata-
¢antyakhyam caturthanmi prakarapam samaptam. prakarana-
catuslayatmakam ¢astram sampiirpam. )

PU® iti #igovindabhagavatpiijyapadasisyasya ifaikara-
bhagavatah  krtav alataéantyakhyam
catmtham prakarar}am samaptam.

V7 iti érigaudapada-agamaéastre alataéantyakhyam caturtha-

agamasastravivarane

prakaranam samaptam. ]
V" iti érigaudapadiye upadesagranthe alatagantyakhya-

caturthaprakaranam.

11
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akalpakam ajam jfianam, 111, 33
akaro nayate visvam, 1. 23
ajah kalpitasamvrtya, 1V. 74
ajam anidram asvapnam, II.
36; 1V. 81
ajatam jayate yasmat, 1V. 29
ajatasyaiva dharmasya, IV. 6
ajatasyaiva bhavasya, I11. 20
ajates trasatam tesim, 1V. 43
ajad vai jiyate yasya, 1V. I3
ajesv ajam asamkrantam, 1V, 96
aje samye tu ye kecit, IV. 95
anumatre 'pi vaidharmye, 1V, 97
ato vaksyamy akai panyam, IlI. 2
adirghatvic ca kilasya, 1I. 2
advayam ca dvayabhasam, [I1.
30; 1V. 62
advaitam paramartho hi, 111, 18
anadimayaya supto, . 16
anider antavattvam ca, V. 30
animittasya cittasya, IV. 77
aniécita yatha rajjub, I11. 17
antahsthanat tu bhedanam, 11, 4
anyatha grhnatah svapno, I. 15
apiirvam sthanidharmo hi, 1. 8
abhavas ca rathadinam, II. 3
abhiitabhinivesad dhi, 1V. 79
abhiitabhiniveso ’sti, IV. 75
amatro 'nantamatra¢ ca, |, 29

a]abdhévaraqéb sarve, IV. 98

alate spandamane vai, IV. 49
avastv anupalambhamca, IV. 88
avyakta eva ye 'ntas tu, II. I5
adaktir aparijiianam, V. 19
asaj jagarite drstva, 1V. 39
asato miyaya janma, IlI. 28
asti nasty asti nastiti, [V, 83
aspandamanam alatam, [V. 48
asparfayogo vai nama, llI. 39 ;
V. 2.
étmasalyﬁnubodhena, 1. 32
atma hy akasavaj jivair, 1. 3
adav ante ca yan nasti, Il. 6;
V. 31
adibuddhah prakrtyaiva, 1V. 92
adi¢anta hy anutpannah, 1V. 93
aéramas trividha hina-, 1. 16
icchamatram prabhoh spstir, 1. 8
utpadasyaprasiddhatvat, [V. 83
utseka udadher yadvat, 111. 41
upalambhat samacarat, V. 42,
44
upayena nigrhniyat, 111. 42
upisanasiito dharmo, 111. |
ubhayor api vaitathyam, Il 11
ubhe hy anyonyadréye te, IV. 67
rjuvakradikabhasam V. 47
etair eso 'prthagbhavaih, 11. 30
evam na cittaja dharma, 1V. 54
evam n 1 jayate cittam, IV, 46
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omkaram padaso vidyat, I. 24
kalpayaty stmanatmanam, 1. 12
karanam yasya vai karyam,
V. 11
karapad yady
V.12
karyakaranabaddhau tav, I. 11
kala iti kalavido, 11. 24
kotya¢ catasra etas tu, [V. 84
na hi buddhasya,

ananyatvam,

kramate
V.99
khyapamanamajatim taih, IV. 5
grahanaj jagaritavat, [V. 37
ghatadisu pralinesu, III. 4
carafi jagarite jagrat, IV. 65
cittakala hi ye 'ntas tu, 1I. 14
cittam 'na samspréaty artham,
V. 26
cittaspanditam evedam, IV. 72
jaramarapanirmuktah, IV. 10
jagraccitteksaniyas te, IV. 66
jagradvittav api tv anta$, 1I. 10
jatyabhasam calabhasam, IV. 45
jivam kalpayate pirvam, Il. 16
jivatmanoh  prthaktvam yat,
11, 14
jivatmanor ananyatvam, IllI, 13
jiane ca trividhe jiieye, [V. 89
jianenakasakalpena, 1V. |
tattvam adhyatmikam drstva,
I1. 38
tasmad evam viditvainam, 1I. 36
tasman na jayate cittam, 1V. 28
taijasasyotvavijiane, 1. 20
trisu dhamasu yat tulyam, 1. 22

[Append Il

trisu dhamasu yad bhojyam, 1. 5

daksinaksimukhe viévo, 1. 2

dubkham sarvam
111. 43

durdaréam atigambhiram, V.
100

dravyam dravyasya hetuh syat,
IV.53

dvayor
1I. 12

dvaitasyagrahanam tulyam, I. 13

dharma ya iti jayante, IV. 58

na kaécij jayate jivah, I1I.48;
V.71

na nirodho na cotpattir, II. 32

na nirgata alatat te, IV. 50

na nirgatas te vijianat, IV. 52

na bhavaty amrtam martyam,
M. 21; V.7

na yuktam daréanam gatva,
V. 34

nakasasya ghatakaso, I11. 7

nijesu sarvadharmesu, 1V. 60

anusmirtya,

dvayor madhujfiane,

natmanam niparamé caiva, l. 12
nanyabhavena nanedam, I1. 34
nasty asaddhetukam asat, V.40
nasvadayet sukham tatra, I11. 45
nigrhitasya manaso, 111. 34
nimittam na sada cittam, 1V, 27
nivrttasyapravittasya, IV. 80
nivitteh sarvadubkhanam, 1. 10
niécitayam yatha rajjvam, II. 18
nistutir nirnamaskaro, 1. 37
neha naneti camnayat, 111. 24

paiicaviméaka ity eke, I1. 26

Append. 111]

pada iti padavido, II. 21
purvaparaparijfianam, 1V. 21
prakrtyakasavaj jiieyah, 1V. 91
prajiiapteh sanimittatvam, V.
24, 25
pranavam hi§varam vidyat, . 28
pranavo hyaparam brahma, 1. 26
prapaifico yadi vidyeta, 1. 17
prabhavah sarvabhavanam, 1. 6
prana iti pranavido, II. 20
pranadibhir anantai$ ca, 1I. 19
prapya
V. 85
phalad utpadyamanahsan, IV. 17
bahisprajiio vibhur vi¢vo, I. |
bijankurakhyo drstantah, 1V, 20
buddhva
V.78
bhavair asadbhir evayam, II. 33
bhiitato ‘bhitato va’pi, 1. 23
bhitam na jayate kificit, 1V, 4
bhiitasya jatim icchanti, IV. 3
bhogartham systir ity anye, 1. 9

sarvajiiatam  krtsnam,

nimittatam satyam,

makarabhave prajiasya, 1. 21
mana iti manovido, II. 25
manaso nigrahayattam, 1. 40
manodr§yam  idam
11. 31

marane sambhave caiva, Il1. 9
mayaya bhidyate hy etat, I1I. 19
mitradyaih saha sammantrya,

IV. 35
myllohavisphulingadyaih, I11. 15

dvaitam,

yam bhivam darfayed yasya,
iI. 29

INDEX OF THE KARIKAS 247

yatha nirmitako jivo, IV. 70
yatha bhavati balanam, IlI. 8
yatha mayamayad bijat, 1V. 59
yatha mayamayo jivo, IV. 69
yatha svapnamayo jivo, 1V. 68
yatha svapne dvayabhasam, IlI.
29, 61
yathaikasmin ghatakage, 1. 5
yada na labhate hetiin, IV. 76
yadi na liyate cittam, III. 46
yadihetoh phalatsiddhih, IV. 18
yavad dhetuphalavesah, V.
55556
yuiijita prapave cetah, I. 25
yo’sti kalpitasamvrtya, V. 73
rasadayo hi ye koéa, 11, 11
ripakaryasamakhyié ca, I11. 6
laye  sambodhayec
111. 44
liyate hi susupte tat, III. 35
loka'l lokavidah prahuh, 1I. 77
vikaroty aparan bhavan, 1. 13
vikalpo vinivarteta, 1. 18

cittam,

vijiiane spandamane vai, V. 51
viparyasad yatha jagrat, IV. 41
vipranam vinayo hy esa, V. 86
vibhiitim prasavam tv anye, I. 7
vidvasyatmavivaksayam, 1. 19
vi$vo hi sthalabhun nityam, 1. 3
vitaragabhayakrodhair, II. 35
veda iti vedavido, II. 22
vaitathyam sarvabhavanam, II. |
vaifaradyam tu vai nasti, [V, 94
sa esa neti netiti, I1l. 26
samvrtya jayate sarvam, IV, 57
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sanghatah svapnavatsarve, l11. 10
salo hi mayayi janma, 1Il. 27
saprayojanalatesam, 11.7 ;1V. 32
sambhave hetuphalayor, IV. 16
sambbhiter apavadac ca, III. 25
sarvasya pranavo hy adir, 1. 27
sarvabhilapavigatah, 111. 37
sarve dharma miysa svapne, V.
33

savastu sopalambhamca, V.87
samsiddhiki svabhaviki, IV. 9
sukham avriyate nityam, 1V. 82
suksma iti sﬁk§m;vidah, 11. 23
srstir iti sistivido, 11. 28

sthillam tarpayate visvam, I. 4
svato va parato vapi, 1V. 22
svapnajagarite sthane, 1. 5

[Append. 1]

svapnadrkcittadréyas te, V. 64

svapnadrk pracaran svapne,
V. 63

svapnanidrayutav adyau, 1. [4

svapnamaye yatha diste, II. 31

svapnavrttav api tv antas, 1.9

svapne  cavastukah kayah,

IV. 36

svabhavenamrto yasya, 1llI.22;
V.8

svasiddhantavyavasthasu, 111. 17

svastham éantam sanirvapam,
111. 47

hetur na jayate nadih, 1V. 23

hetor adih phalam yesam, IV.
14; 15

heyajieyapyapakyani, IV. 90

v

INDEX OF THE PASSAGES OF THE
MANDUKYA UPANISAD

amatraé caturtho, 12

* esa sarveévara esa sarvajiiah, 6
om ity etad aksaram, |
jagaritasthano bahisprajio, 3

jagaritasthano vaiévanaro, 9

yatra supto na kaficana, 5

susuptasthanah prajio 11

\ sarvam hy etad brahma, 2
so’yam atmadhyaksaram, 8

svapnasthanas taijasa, 10

nantahprajiiam na bahisprajiiam, 7 svapnasthano "ntahprajiah, 4

\Y%

INDEX OF IMPORTANT WORDS
IN THE KARIKAS

amsu, 1. 6.

akathya, llI. 47.

akalpaka, 1. 33.

akama, 1V, 78.

akara, 1. 23.

akarpanya, lll. 2.

akgta, V.9,

aksaya, III. 40.

aksimukha, 1. 2.

agrayana, V. 90.

agrahyabhava, Ill. 26.

ankura, 1V. 59,

acala, Il]. 37.

acintya, 1V. 39, 52.

aja, 1. 16; lI. 1, 19, 26,
33, 36, 47; IV. 11, 12,13,
40 (38). 45, 46, 48, 57, 60, 74,
80, 81, 93, 95, 96, 100.

ajata, I11. 20 ; 1V. 6, 21, 29, 42,
43, 77.

ajati, 111, 2, 38; IV. 4, 5,19, 29.

ajanat, I. 15.

ajayamana, Ill. 24,

atigambhira, 1V. 100.

advaya, II. 33, 35; 1lI. 30;
V. 4, 45, 62, 80, 85.—ta,
I1. 33.

32-~1201B.

advaita, I. 10, 16, 17 1I. 18,
36 ; Il 18.
adhvan, 1V. 27.
ananta, II. 19,26 ;—t3, 1V. 30;
—mitra, I. 29.
ananyatva, IIl. 13; IV, 12,
anapara, l. 26.
canadi, IV. 14, 30, 91.—mays3,
1. 16.
ananatva, IV. 100,
anipannadimadhyanta, [V, 85.
anapnuvat, V. 78,
anabhasa, I11. 46 ; V. 48.
anamaka, Il]. 36.
aningana, Ill. 46.
anitya, 1V. 59.
anidra, I. 16; 11. 36 ; IV &1,
animitta, 1V, 27, 77, 78.

anidcita, II. 17.

anukampa, IlI. 16.

anutpatti, IV, 77.

anutpanna, 1V. 93,

anupalambha, 1V, 88.

angta, . 12,

anta, I. 2, 27; 1I. 6,9, 10, 13,
14, 15; IV, 3l.—vattva, IV,
30.
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antar, 1. 2; 1. 9, 10, 13, 14,
15, IV. 33.—prajia, 1. |;
sthana, II. 1, 4.

anya, 1. 7, 9; IV. 36, 53.—
bhava, Il. 34; 1V. 53.—
hetuka, I1. 14.

anyathabhava, Hl. 21; 1V. 7,
29.

anyonyadréya, 1V. 67.

apara, 1. 9, 26; 1. 13, 26, 27
V. 3.

aparikheda, 11I. 41.

aparijiana, V. 19.

apavéda, 1. 25. )

apirva, 1. 26; 1l. 8.—sthani-
dharma, 1I. 8.

apekss, IV. 18.

apracyuta, 1. 38.

apravrtta, IV. 80.

aprasiddha, V. 17.—tva, IV,
40 (38).

abshya, 1. 26.

abuddha III. 8.

abhaya, 111. 37,39, 40 ; 1V.78.

abhinispatti, 1V. 74.

abhinna, IV. .

abhilapa, I11. 37.

abhisamvrti, 1V. 73.

abhita, 1lI. 23; IV. 3, 4,26,
40 (38). —abhiniveta, 1V. 75,
79.

abheda, I1I. 13.

amanasta, 111, 32.

amanibhava, III. 31.

amatra. 1. 23, 29.

[Appendix V

amiirta, 1. 23.

amrta, 1. 19, 20, 21, 22; V.
6,7, 8.—tva, IV. 92.

aripaka, 111. 36.

artha, 1V. 26.

alabdhavarana, 1V. 98.

alata, 1V. 47, 49, 50. cf. alata.

alpa, 1V. 43.

v av, avati, 11. 29.

avatara, IlI. 15.

avastu. 1V. 87, 88,—ka, IV. 36.

avitatha, II. 6.

avipaécit, 1V. 97.

aviruddha, IV, 2.

avilaksana, 111. 9.

avivada, IV. 2, 5.

avisankita, 1. 30.

aviéesa, 1V. 50.

avyakta, II. 15.

avyaya, 1. 10, 26.

avyavasthita, 1I. 13.

Vv aé, aénute, 1. 15, 1V. 78.

adakti, V. 19.

adasvata, 1V. 60.

V as, asti, 1. 6.—ta, IV. 24.—
nasti, 1V. 83.—vastutvavadin,
V. 42.

asamkranta, 1V. 96.

asanga, 1V. 72, 96.—ta, IV. 97.

asat, 11. 9, 10; IV. 22, 38, 4]
(40).—hetuka, 1V. 40.

asambandha, IV. 16.

: asbandaména, 1V. 48.

asparéayoga, IIl. 39; IV. 2
asprsta, V. 84,

Appendix V|

asvapna, . 16; IV. 8] .—nidr3,
1. 14.

akasa, 1. 2; 11I. 6,9, 12.—kalpa,
IV. I.—vat, III. 3.

atman, I. 12; 1. 12,17 ; 1Il. 3,
7,8, 11 .—mayavisarjita, 111,10.
—viniécaya, Il. 18.—samstha.
I1I. 38.—satyanubodha, 111. 32.

adi, 1. 14, 19;11. 6; IV. 14,
15, 23, 31, 98.—antavattva,
I1.7; IV. 32.—buddha, IV.
92.—mat, 1V. 30.—5’5nté. V.
93.

adhyatmika, 11. 16, 38.

ananda, I. 4.—bhuj, 1. 3.

aptakama, 1. 9.

iptisamanya, 1. 19,

abhisa, 1V. 26, 49, 50, 51.

ayata, 1V. 56.

ayatta, I11. 40.

alata, 1V. 48. ¢/. alata.

avaranacyuti, IV. 97,

asrama, 1. 27 ; II1. 16.

aéraya, IlI. 16.

icchamatra, 1. 8.

indra; Il1. 24.

iéana, I. 10.

i$vara, 1. 28.

ukara, [. 23.

uccheda, IV. 57,

ucchedin, 1V, 59.

utkata, 1. 19, 21I.

utkarsa, 1. 20.

uttama, IIl. 47, 48; IV.71.—
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utpatti, II. 32; 1ll. |, 14; 1IV.
18.

utpada, 1V. 40 (38).

utsarga, IIl. 38.

utseka, 1. 41,

udadhi, 1lI. 41.

udara, II1. 12.

udsahta, IV, 40 (38).

upacara, Il1, 36.

upadeéa. |. 18.

upapatti, 111, 10.

upa-/labh, upalabhyate, III.
31.

upalabdhi, 1V. 24,

adhamamadhyama, IV. 76.

upalambha, 1V 42, 43, 44, 90.

upaya, I11. 15, 42.

upasana, IIl. 16.—érita, HI. 1.

ubhaya, 1. 5, 13; Il 11; IV,
67.—tva, 1. 20.—tha, II1. 18.

rjuvakradikabhasa, IV 47.

ekatrimsaka, II. 26.

onkara, 1. 24, 28, 29.

kalpita, I, 18; 1I. 9, 10, 14, 5.
—samvrti, 1V. 73, 74,

kama, I1I. 42.—bhoga, I1I. 42.

kaya, 1V. 33, 36.

kirana, M. 25; IV. 11, 12—
baddha; I. I1.

karya, IV. 11, 12.—karapata-

bhava, IV. 52.—karanabaddha,

I.11.

kala, 1. 8; 11. 2, 24; IV, 34—
cintaka, I. 8.—vid, II. 24.

kudagra, Il1. 41.

l{{taka, 1. 22, 1V. 8.
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krtsna, IV. 85.
krpana, Il 1; 1V. 94.
koti, IV. 84.
kosa, HI. 11.
v kram, kramate, 1V. 96, 99.
krama, 1V. 16, 89.—kopa, IV.
19,
kridartha, I. 9.
ksanti, IV. 92.
gagana, lII. 8.—upama, IV. 1.
gandharvanagara, Il. 31.
guna, 1. 20.—vid, II. 20.
gauna, lil. 14,
graha, Il1. 38, IV. 82, 84.
grahana, V. 37.—gr§hakébhésa,
1V.47.
g1ahyagrahakavat, 1V. 72.
grahyabhava, 1. 32.
ghatakata, 111. 3, 7.—adi, 11I. 4.
ghanaprajiia, I. |.
catuskoti (for kotyas catasrah)
1V. 84.
citta, I1. 13, 25; 11l. 44, 45, 46 ;
IV. 26, 27, 28, 46, 54, 61, 62,
66, 72, 76, 77.—iksaniya, IV.
66.—ksla, II. 14.—ja, 1V, 54.
dréya, IV. 28, 36, 77.—vid, II.
25.—spandita, 1V. 72.
calacalaniketa, 1I. 37.
calabhasa, 1V. 45.
cinta, 111, 37, 38.
cetas, I. 6, 25; 11.9, 10.—amsu,
1. 6.—g[hifa. 1. 9. 10.
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jaramarana, IV. 10.—nirmukta,
IV. 10. :
Vi3, jayate, lIl. 2, 24, 27, 28,
48 1V. 4, 11,13, 21, 22, 23,
28, 29, 46, 57, 59, 70, 71, 74,
75, 76.
jagarita, 1. 4; IV. 37, 38, 65.
—vat, 1V. 37.
jagrat, 111,29, 30 ; IV. 39, 61, 62,
65, 66.—citteksaniya, IV. 66.
jata, HI. 1, 27, 43; 1V.13.
jati, M. 20; IV. 3, 6, 23, 28,
42.—dosa, 1V. 43.—abhssa.
IV. 45.
jiva, I. 165 11165 1.3, 7, 11;
1V. 63, 65, 68, 69, 70.—atman,
HI. 13, 14
jaana, 111.33, 38 ; IV. 1, 88, 89,
96, 99.—aloka, II1. 35.
jieya. 111, 33, 47 ; 1V. |, 88, 89,
91 .—abhinna, lII. 33; V. I.
tattva, 1. 15; II. 20, 30, 38;
H1.-19, 27, 28, 1V. 58.—vid,
H. 34.
tattvibhiita, 11. 38.
tathasmrti, 1. 16.
tad—graha, Il. 29.—diya, IV.
64, 66.—bheda, Il1.18.,—mata,
IV. 67.—maya, IV. 38, 59.
—vid, 11. 20, 21, 22,23, 24,
25, 27, 28.
tayin, 1V. 99.
turya, I. 10, 11, 13, 14,

v jan, janayati, 1. 0.
janman, 11, 27, 28 ; IV. 15, 38.

turiya, 1. 12, 15.
taijasa, 1. 1 ,2, 3, 4, 23,

Appendix V|

taittiriyaka, II1. 11.

daksinaksimukha, 1. 2.

dama, IV. 86.

daréana, 1V. 34, 36.

dubkha, ill. 43 ; 1V. 82.

—ksaya, 111. 40.

durdarsa, Iil. 39 V. 100.

drstanta, 1V. 13, 20.

deva, 1.9, 10; 1I. 12, 19, 21.

desita, 1V. 2, 42,

dravya, IV, 53.—tva, IV.53 .
abhavayoga, IV. 50, 52.

dvaya, IV. 72, 75, 87-—kaila, II.
14.—na¢a, 1V. 24.—abh5va,
IV. 75.—abhasa, JII. 29, 30.
1V. 61, 62.

dvi, 1. Il.—pad, V. | .
vara (for dvipadam vara),
V. 1.

dvaita, 1. 17, 18; 1I1. 18, 31.

dvaitin, 1. 17,

dharma, Il. 25; 1I. 1; IV. I,
6,8, 10, 21, 33, 39 (41), 46,
53, 54. 58, 59, 60, 81, 82, 91,
92, 93, 96, 98, 99.—adharma,
Il 25.—ja, IV. 54._dhatu,
V. 81.

dhaman, I. 5, 22.

dhars, I1. 17.

dhimat, III. 34.

dhira, 1. 28 s V. 3.

na-vyavastha, IV. [3,

ninatva, lI. 13; IV, 91,

aayaka, IV. 98,

asti, V. 83.
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nihsanga, 1. 45 ; IV. 79,
nihsvadhakara, Il. 37,
nigrhita, 111. 34,

nigraha, IlI. 40, 41

nitya, [. 3; 111. 33; IV, 11, 72,

82.—yukta, 1. 25.

nidaréana, II]. 3.

nidra, 1. 14, 15.

nimitta, 1V, 25, 27.

niyata, II. 13,

niyama, 1V. 34,

nirodha, II. 32.

nirnamaskara, 1. 37,
nirnimitta, 1V, 75.

nirbhaya, I. 25 ; 1iI. 35.
nirmitaka, 1V. 70,

nirvikalpa, II. 5 ; 111, 34.
nirvisaya, 1V. 72.

niécarat, Il. 45.

niscala, 111. 22, 45; 1V. 8. 80.
niécita, 1. 14, 22; 11. 18; 111, 17, 23
nispanna, Il. 46,

nistuti, I, 37.

nispanda, 1V. 49,
nyayapiirvaka, II. 3.

pada, V. 100.
paficaviméaka, 1. 26.
paratantra, IV, 24, 73, 74.
paramartha, 1. 17; 1I.32; III.

18; IV. 73, 74.

paridipaka, 1V, 21.
plrvapardparijiana, [V, 2.
prakrti, I, 21 1V. 7, 9, 29,
92, 93.—dantatva, IV. 86,

—nirmala, 1V, 98.
(



254 | AGAMASASTRA

prajiapti, 1V. 24, 25,

prajia. 111, 45,

pranava, 1. 25, 26, 27, 28.

prapaiica, |. 17.—upasama II.
35.

pra-4/ budh, prabudhyate, 1.
16.

prabuddha, IV. 35.

prabhava, 1. 6.

prabhu, 1. 8, 10; II. 13.

pralina, lII. 4.

pravivikta, 1. 4.

pra-/ safij, prasajyate, IV. 13.

prasava, l. 7.

prasiti, 1. 8.

prajiia, 1. 1, 3,4, 11,12, 13, 14,
21, 23.

prapta, 1. 3.

prapya, 1V. 85.

phala, 1V. 14, 15, 17,18, 23,
76.

bahis, 1. 14, 15.—citta, 1. 13.
——cetas, ll. 9.—prajiia, 1. 1.

bija, 1. 13; 1V, 59.—nidrayuta.
I. 13.—ankurakhya, 1V. 20.

buddha, 1V. 19, 42, 80, 88, 98,
99.

buddhi, II. 25,—(tad) vid, 11. 25.

brahman, 1. 25, 26; Ul. 1, 12,
33, 35, 46.

bhava, 1. 1, 13, 16, 17, 19, 29,
33, lil. 20, 22.

bhita, 1. 8 111. 23; 1V. 3, 4.

manas, 1. 2; 1I. 25; 11l. 29, 30,
31, 34, 40, 41.
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maya, 1. 19, 31 ; 1II. 19, 24, 27,
28.29,1V. 58, 6|.—upama,
IV. 58.—maya, IV. 59, 69.
—matra, 1. 17.—hastin, IV.
44,

vajiia, I, 22.

yati, 11. 37.

yathavidya, II. 16.

yugapad, IV. 16.

yogin, Il1. 39, 40.

laya, I1. 28 ; Ill. 42,44.—samanya,

1. 21.

v 1i, liyate, 1I1. 35, 46.

loka, II. 21, 27, 36; IV. 95—
uttara, -1V.88.

laukika, V. 87.

vandhyaputia, I11. 28.

vara, V. 1.

vastu, 1V. 22, 44.—abhasa, IV.
45.

vi- o/ kr, vikaroti. 1. 13.
vikalpa, I. 18 ; II. 18.
vikalpita, 1.7 ; II, 17, 19.

vi- v ksip, viksipyate, Il1. 46.
vijiiana, 1V. 47, 48, 50, 51, 52.
vijieya, I11. 34 ; IV. 9, 88, 90.
vitatha, 1. 6; IV.31. ~
viniécaya, 1. 6.

viparyaya, 1V. 46.

viparyasa, 1. 15; 1V.27, 41.
vipascit, IV. 97.

vipra, IV. 86.

vibhu, I. 1, 10.

vibhati, 1. 7.

viveka, IV. 60.
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visarada, 1V. 93, 100.

videsa, Il. 14, 15,

vidva, 1. 1, 2, 3,4, 23. 11. 31,
—taijasa, [. 1.

visanavat, V. 16.

veda, II. 22, 30.—paraga, II. 35.
—vid, 1. 22.

vedanta, II. 31 .—niscaya, II. 12.

vaitathya, II. 1, 3,9, 10, 11.

vaidharmya, 1V, 97.

vaidaradya, 1V. 94.

vyavastha, 1V. [3.

vyavasthita, 1.2 ; 11. 13,

dama, IV. 86.—prapta, 1. 44,

danta, 1. 47 ; 1V. 45.

¢anti, 111. 40.

$aévata, IV, 57.—agdasvatabhidha,
IV. 60.

$iva, 1. 29 ; II. 33.

$ruti, 111, 23.

sadviméa, 1. 26.

samvrta, 1V. 33 ;—tva, 1. |, 4.

samvrti, IV, 57, 58, 74.

saméaya, 1. 17, 24 IlI. 30; IV,
62.

samsara, 1V. 30, 56.

samsthita, 1. 28.

samklesa, 1V. 24.

sanghata, II1. 3, 10.

sambhava, 1V. 40 (38).

sat, 1.6 11.9; Ill. 27, IV. 22,
37. 41 ; (40).—asat, 1V. 22.

sattva, IV. 2.

satya, I. 12; 11]. 48 : IV. 71, 78.
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sama, [ll. 23, V. 77, 93.—
ta, II. 2, 38.—tva, II. 5,

samacara, 1V. 42, 44.

samadhi, 111, 37,

sambuddha, IV. |.

sambhava, 11I. 9, 25, 48 1V.
6, 71.

sarvajiia, Ill. 36, 47.—t3, IV.
85, 89.

sadhya, IV. 20.—sama, 1V, 20.

samanya, |. 19, 22.

samya, V. 80, 93, 95, 100.

vsidh, sidhyatah, 1. |[] ;
setsyati, 1V. 30, 43.

siddhi, 1V, 18, 20.

sukha, I11. 45, 47 ; 1V. 2, 82.

sunirvyta, 1V, 93.

susupta, 1. 34, 35.

siksma, I]. 23,

sisti, 1. 7, 8,9; 11. 28 ; 111, 15;
—cintaka, I. 7.

sthana, 11. 5, 11,

sthanidharma, II. 8.

sthila, I. 4; 1. 23._bhyj, I. 3.
—(tad-) vid, II. 23.

v spand, spandate, III. 29,

spandamana, 1V, 49, 5]

spandita, IV. 47.

smrta, . 10, 26; 1. 4, 7 HI.
I 1V. 32, 46, 88, 90, 94,
svapna, 1. 14, 15; 1. 1, 3, 4,

5.7,31; 1. 29,30; 1V. 32,
33, 36, 37, 38, 39 (41), 61, 62,

saddhetuka, 1V, 41 (40).

63.—maya, 1V, 68.—maya,
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hetu, 1. 1, 5; llIl. 26; IV. 14,

. 31.—vat, ML 10.—vtti,
I1. 9.

svabhava, I. 9: IlI. 22;IV.8, |

57. ,
svamaya, 1l. 2.

svastha, Il 47,

VI

[Appendix VI

15, 17, 18, 20, 23, 37, 53, 76,
78 .—abhava, IV. 76.—phala,
IV. 16.—phalazjati, 1V. 54—
phaléves’a, V. 55, 56.—
phalodbhava, IV, 55.

INDEX OF TEACHERS AND WORKS
QUOTED OR REFERRED TO
IN THE KARIKAS

N.B.—Words with a hyphen indicate that they are not
actually used, but reconstructed from the contexts. Buddhist

works may be taken with discretion.

Advayas, 1V. 4,
Anyas, 1. 7.
Aparas, 1l. 26, 27 ; IV. 3.

Abhidharmakosavyakhya, V.

13,
Amiirta-vids, 1. 23.
Astasahasrika  Prajiiaparamita,
1V. 13,91,

Asrama-vids, 1. 27.
153 Upanisad, 111, 25.
Ekas, 1l. 26,

Katha Upanisad, 1. 28, IIl. 13,
24.

Kailacintakas, 1. 8.

Kalavids, 1I. 24,

Gunavids, 1. 20.

Catuhsataka, IV. 59.

Cittavids, II. 25.

Chandogya Upanisad, . 13,
15.

Tattvavids, 11. 34,

Taittiriyaka (=TU), 1. 11.
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Trimsika, 111. 32.
Deva-vids, Il. 21I.
Dvaitins, 111. 17.

Dharmadharma-vids, 11. 25.
Padavids, 11. 21.
Pranavids, 1I. 20.

Brhadaranyaka Uganisad, 1. 1,
2,9 12;11. 3, 5; U 12,
13, 15, 24, 25 26.

Bhagavat, II. 38 ; V. 71.

Bhuvana-vids 1I. 24.

Bhoktrvids, II. 32.

Bhojya-vids, 11. 22.

Madhyantavibhangasiitra, V.
75, 90, 92.

Manovids, II. 25.
Mahayanasitralankara, I11. 16, 44.
Miirtavids, 11, 23.

33—1201B;
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Milamadhyamakakarika, 11. 6,
31,32, 35; L. 21 ; 1V. 7, 10,
16. 17, 18, 19, 22, 29, 31, 41.

Yajiia-vids, II. 22.

Laikavatarasiitra, II. 31, 32 ;
1V. 24, 44, 72, 82, 83,

Laya vids, II. 28.

Loka-vids, II. 21, 27.

Laingas, 1. 27.

Vijasaneyi-samhita, 111, 24.

Vadavids, 1. 24.

Vadins, I11. 20; 1V. 3, 6.

Vedapiraga, II. 35.

Vedanta-vicaksanas, 11. 31.

Vigrahavyavartani, IV. 15.

Siksmavids, II. 23.

Srstivids, 11. 28.

Sthitivids, 11. 28.

Sthila-vids, 11, 23.



VII

INDEX OF WORDS IN THE KARIKAS USED
IN PARTICULAR SENSES ORIGINALLY
OR MAINLY IN BUDDHIST WORKS'

agrayana, 1V. 90.

adhvan, 1V. 27.

abhilapa, I11. 37.

abhisamvrti, IV. 98.

alabdhavarana, 1V. 98.

asparfayoga, IIl. 39, IV. 2.

. adibuddha, IV. 62,

adisanta, 1V. 93, -

ksanti, 1V. 92.

catuskoti, (for kofya$ catasrah),
V. 84.

tayin, 1V. 99,

dedita, IV. 2, 42.

dharma, IV. I, 6, 8, 10, 21, 33,

39, (41), 46, 53, 54, 58, 59,
60, 81, 82, 91.93, 96, 98, 99.
nayaka, 1V. 98.
nirmitaka, 1V. 70.
paratantra, 1V, 24, 73, 74.

paramartha, 1V. 73, 74.

paridipaka, IV. 2I.

paridipita, IV. 19,

pacya, 1V. 90.

prakrtinirmala, IV, 98.

prajiiapti, 1V. 24, 25.

prapaiica, I. |7.—upasama, II.
35.

buddha, 1V. 19, 42, 80, 88, 98,
99.

mayahastin, 1V. 44.

lokottara, 1V. 88.

latikika, 1V. 87.

viéarada, 1V. 93, 100.

vaiéaradya, IV. 94.

samvrta, 1V. 33.

samvyti, 1V, 57, 58, 74

samkleda, 1V. 24,

sunirvrta, 1V, 93,

1 See the Annotation. It is to be noted that all the words excepting only

two or three are in Book IV.

VIl
INDEX OF TIBETAN VERSES

dios. med. dnos. med. mi.
skye. ste, 148.

ji. Itar. thag. pa. nes. rtogs. na,
29.

ji. Itar. bum. pahi. nam. mkhah
cig, 52.

ji. Itar. bum. sogs. tha. dad.
kyan, 52.

ji. ltar. byis. pa. rnams. la. ni, 53.

ji. ltar. mun. khui. ma. rtogs,
te, 28.

giiis. min. yid. ni. rmi. lam. na,
304.

bum.pa.la.sogs.shig.pa.ni, 5.

srog. du. rig. pas. srog. ces.

brjod, 30.

srog.la.sogs.pa.mthah.yas.pahi,

29.

IX

INDEX OF TEACHERS, SCHOLARS
AND PLACES, ETC.

N.B.—Teachcrs mentioned in Appendix VI are not
included here.

Abhinanda, Ixvi

Abhinava, or

Abhinavagupta, Ixxix, Ixxx,
Ixxxii, Ixxxiii, lxxxiv,

Advaitist, cxxviii.

Advayas {= Advayavadins),

cxxxxii, cxxxxiii, 10, 102.

Advayavadins (= Advayas ;
Tib. giiis. su. med. pa. gsui.
pa ; Chinese pu-érh yii), 102,
107, 108.

Agamikas, 33.

Alara Kalama(=Adara K3lapa),
100,
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Alexandria, Ixxiv.
Amalananda, cxii.
Ananda, 99.

Anandagiri, xxxiii, I, lIxviii,

Ixxxxi, Ixxxxv, cxi, cxii, |75

25, 30, 31, 33, 36, 110.
Aniruddha, 28.
Anuruddha, 99.
Apalinya (=Apollonius), Ixxiii.
Apollonius (= Apalinya), Ixxii,
xxii, Ixxiv.
Appayya Diksita, xIvii.
Aryadeva, Ixxvii, 90, 128, 148.
Asanga, Ixxvii, 98.
Asita, cviii.
Aémarathya, cviii.
Astivastutvavadins, those who
hold that the (external)
things are real, 149,
Astronomers, 3.
Asévaghosa, 91.
Atmabodha, Ixxii.
Atmabodhendra, Ixxii.
Atreya, B. L., Ixxxvi-lxxxviii.
Audulomi, cviii.

Aupanisadas  (Tib. gsan.ba.

pahi. rjes. su. hbran. ba. dag),
Ixxvi, 3.
Aupanisadikas, Ixxvi.
Ayarcya (= larchas), Ixxii.
‘Badarayana, civ, cvii, cviii, cxi.
Badari, cvii.
Badarika (a hermitage), Ixxiii.
Bagchi, P. C., 306.
Baudhayana, 32.

[Appendix IX

Belvalkar, S. K., xlvii, Ixxi,
Ixxix, cvii.

Bhagavat, cxvi, 47, 213, 306.

' Bhartrhari, cv, cix.

Bhartrprapaiica, cxi, cxii.
Bhiruci, cix.
Bhaskara, Ixxxv.

| Bhaskararaya, Ixxxix.

Bhasyakit, cxi.

Bhattacarya, Gadadhara, Ixvi;
—GQGurunatha Vidyanidhi, 181.

Bhavaviveka(=Bhavya, Bhavya-
viveka, Tib. legs.ldan.hbyed),
Ixxv.

Bhavya, 52. See Bhavaviveka.

Bhojaraja, 208.

Bhrgu, cviii.

Bodhayana, cviii.

Bodhisattva, 69.

Brahmadatta, 301.

Brahmanancin, or Brahma-
nandin, cx.

Brahmananda, xxxiii. cx.

Buddha, 84, 93, 148, 149.

Buddhaghosa, cxxxviii, cxxxx,
71, 89, 96, 99, 138, 162.

Buddhapalita, 107.

Buddhists, cxliii, cxliv, 101, 107,
132, 141.

Burnouf, E., 208.

Candrakirtti, Ixxv, 8, 43, 105,
106, 109, 111, 115, 117, 120,
122, 126, 142, 149, 150, 214.

Chakladar, Haranchandra, Ixiv.

Chindogyavakyakara, cx.

Appendix 1X]
Childers, R. C., 97, 208.

Chintamani, T. R., xxxii.
Cidvilasa, Ixxii.

Cordier, P., 28, 128.
Cowell, E. B, 218.
Daksa, 36.

Damis (=Damisa), Ixxiv.
Damiéa (=Damis), Ixxiii.
Deussen, Paul, xli.
Devala, cvii.
Dharmakirtti, 85.
Dharmapala, Ixxv.
Dhimat, 69,

Dinnaga, 18, 85, 193.

Dravidacarya {Dramila®), cx, cxi.

DUi'gzicérya, 298.

Ekas, 35.

Fuhrer, A. A., Ixxxviii.

Gauda (Gaudapada), Ixiv, Ixxi.

Gauda (country), lxvi.

Gaudacarya, Ixiv, lxxi.

Gaudadesa, Ixvi.

Gaudapada, =xxxi, xxxiii-xxxv,
Ivin. lix, Ixiv, lxvii, lxviii,
Ixix-Ixxvi, Ixxviii, Ixxx-lxxxiii,
Ixxxvi-lxxxvii, Ixxxx, Ixxxxiv,
lxxxxvi, Ixxxxvii, cii-cxiii,
CcXV, CXVi, CXXi-cxxlil, cxxvii,
cxxvill, CXXX-CXXXII, CXXXI1v,
cxxxvii, cxxxviii, cxlii-cxlv,
43, 46, 64, 77, 105, 107, 111,
118, 123, 163, 217, 219, 291,
295, 298, 302.

Gaudapidicarya, Ixiv, Ixix.

Gaudas, xxxiv.
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Ghosa, Rijendranatha, Ixxxx.

Ghose, Sachindranath, 291.

Glasenupp, H. Von, 304.

Govinda (=Govindapada), Ixix,
Ixx.

Govindananda, Ixviii.

Guhadeva, cix.

Gur)aratna, 34.

Hall, C. F., Ixvii.

Haray, S.. 208.

Haribhadra, 193.

Harimiéra, lxxii.

Hemacandra, 43.

Hiraravati (a river), Ixvii.

Hiriyanna, M., Ixxiv, cvii, cxii.
301.

Huet, G., 208.

Hultzsch, E., Ixxiii.

Iévarakrsna, Ixxxix, 111,

lyenger, Ixxx.

Jacob, Colonel, G. A., Ixv,
cxvil.

Jaimini, cvii, cviii.

Jayaratha, 70.

Jayatirtha, xxxii, cxli, 70.

Jianottama, Ixv.

Kalidasa, 181.

Kamaladila, xxxviii, Ixviii, Ixxvi.

Kine, P. V., cxiii.

Kapardika (Kapardin), cix.

Kadakstsna, cvii.

Kaéyapa cviii, 103, i39.

Kaviraj, Copinath, Ixxii, Ixxiv,
lxxix, lxxxx, cxi.

Kaviratna Syamzcarana, 181,
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Keilhorn, F., cvii.

Kern, H., 100.

Kosambi, D., cxxxvii.
Ksemarija, xxxiv, xxxv.
Ksirasvamin, 102.

Kullika, Ixxxiv.

Kumarila, cxii, 130.
Karanarayana, xxxii, 3, 4, 9.
Kuruksetra, Ixvi.

Leumann, E., 46,

Lokayatikas, 30, 31, 33, 34.
Madhavacarya, Ixxii.
Madhusiidana, sece Sarasvati.
Madhva or Madhvacarya, xxxi-

Xxxiil, XXxXvil, Xxxviil, XXXix,
: . . ,
Pousin, Louis de la Vallée,

xl, xlvi, I, 4, 33, 64.
Madhyamikas, 3, 176, 191.
Mahabhasyakara, cix.
Mahamati, 133, 169. 192.
Mahidhara, 64.
Maitreya or Maitreyanatha,

lxxvii, exxxii, 183 189.
Mallinatha, lv.

Manu, lxxxv.

Mathara, 111.

Mimamsists, 34.

N‘litra. Rajendralal, 199.
—Subalchandra, 181.
Nagarjuna, Ixii, Ixxv, Ixxvii, 39,

42, 44, 103, 104, 106. 109, 110-

112, 116, 117-120, 122, 124-

128, 142, 213,

Naiyayikas 89, 101, 104, 107.

Narasir_phécérya, 45,

[Appendix IX

Narayana, xl, Ixxiii, 84, 93.
Narmada, Ixix.

| Narottama, P. Nar'uttama, 84.
| Nilakantha, 73.

| Nimbarka, cviii.

1 Nisaka mystics, lxxii.

| Obermiller, E., 193, 307.

| Pala, Mahesacandra, 102, 174.
'| Pandeya, K. C., Ixxx.

: Panini, xxxvi, 181, 207.

Lévi, Sylvain, 86, 204, 205, 208..

Paraéara, cviii.
Pasupatas, 35.
Pataijali, cvii.
Pauranikas, 37.
Philosophers, non-Buddhist, 89.

Phraotes (= Praviti), Ixxiii.

exxxviii, 47, 85, 170, 175,
203, 205, 209, 218.
Prabhakara Mitra, Ixxv.
Prabhrti (= Phraotes), Ixxiii.
Pragalbhiacarya, Ixxxx.
Prajiiakaramati, lvi, 87, 179.
Priaulx, Osmond de Beauvoir,
Ixxin, Ixxiv.
Punyaraja, cv.
Purusottama, xxxviii, 16, 18, 22,
23, 84,
Rajacidamani, Ixxii.
Rajadekhara, Ixi.
Rimabhadra Diksita, Ixxii.
Ramacarya, xxxiil, Xxxv.
Ramakgspa, Ixvili 75.
Rzminuja, xxxii, xxxili, Xxxv,

cviii-cx, 45, 64,

Appelyd;x 1X]

Ramatirtha, Ixix.
Raigaramanuja, 64.
Ray Govinchandji, 291.
Rosenberg, O., 92.

Rudraka Rémaputra (=P. Ud-

daka Ramaputta), 100.
Sabarasvamin, Ixvi, 86.
Sadananda, lxix, lxxii, 77, 78.
Sadasivabrahmendra, Ixxii.
Samaséramin, Satyavrata, xxxvi.
Samkrtyayana, Rahula, 98;
Sandilya, cviii.
Sankara, xxxiii xxxv, xxxvii,
xliv, xlvini, xlix, 1, lviii, Ixiii-
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Vikyapadiya, cv, cix.

Vitulasitravrtti, Sri, 95.

Varttika {on Panini), 46.

Vedanta, Der ilter, xlvi, 51,

Vedanta Philosophy (Sree-
gopal Basumallik Fellowship
Lectures), xlvii.
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Vedantasara, xlii, Ixix, 78.
Vedarthasamgraha, cix.
Vedas, 32.
Atharva-, Ixxiii, 3, 34.
Re, xli, Ixxiii, Ixlxxxi, lxxxxix,
c, cxiii, exxxvii, 31, 57, 62,
83, 302.
Viajasaneyisamhita, cxxviii. 63.
Vibhaiga, 203.
Vibhavani, 71.
Vidyasagari, Ixvii.
Vidvanmanoraﬁjani, 78.
Vigrahavyavartani, 116.
Vijianavada, Evolution of, 74,
Vijfiaptimatratasiddhi. €8, 73,
130, 178, 188.
Vimsika, cxxxvii, (8, 187.
Viwusahasranémabhéwa, 295.
Visnusahasranizman, 52.
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Visuddhimagga, cxxxvin, 306,
Vivaranaprameyasamgraha, 86.

. Ye.s’es.sﬁih.po.kun.las.btus.pa

(JAianasarasamuccaya), 128.
Yajiiavalkyasmrti, cix.
Yatindramatadipika, cix.
Yogacarabhimi, 90, 98.
Yogasastra, 212, 295,
Yogasiitras, cxxxvii, 77, 79, 92,

95, 171, 206, 210, 218.

Yogavasistha,  Ixvi,  lxxxvi-
Ixxxix, cxxxvi, 8., 82, 142,
154, 173, 219, 293.

Yogavaéistha and its Philosophy,
Ixxxvi.

Yogavésig@haséra, Ixvi.
Zeitschrift der Deutschen Mor.

ganlindischen Gesellschaft,
26.

X1 .
INDEX OF SUBJECTS

P.=Pali, S.= Sanskrit

akalpaka, indeterminat e,
cxxxvi, 68.

aksara, imperishable, cxxxviii.

aksipurusa, eye-person, Ixxxxvii, '
Ixxxxviii.

aksipta, not distracted, |

CXXXVI,

35—1201B.

agra, first, 124, 141,

Agrayina, same as Mahiayana,
cxxvi, 199.

acittata, mindlessness, cxxxvi.

. acyuta, stable, cxxxviii.

ajarjara, not decaying, cxxxviii.
ajata, unborn, 140,
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ajati, non-origination, cxlii, 100,
140. See anutpatti, anut-
pada.—vada, theory of
non-origination, cxliv, cxlv,
49, 50, 72, 104, 105, 107, 115,
127, 147-149.

attaditthi  (P.), S.
theory of individuality, 20.
—vada (P.), S. stmavada, 26.

atyanianulpéda, absolute non-

atmadisti,

origination, 49.

advaya, non-dual, 41, 42, 44,
67: same as advayavadin,
Buddhist, 101-102; free from
the two, 153, 166, 184-185 ; not
two, i.e., the two extreme
views, such as the existent
and non-existent, 102-103. See
drastavyopaama and prapaii-
copaéama.—jiiina, knowledge
of, cxxxix,—ti, non-duality,
41, 44.—vada is different
from advait.avida. 102, 103.

-advaita, 4, 7, 29, 59.—vada,
102.—Vedinta, 177.

adharma, 34,

adhyisavada, cxlv.

anigara, homeless, 46.

anantavat, endless, c.

anagama, not coming, 103.

beginning,
without

anidi,  without
cxxxii.—nidhana,
destruction, cxli.

anabhisa, having no appear-

ance, cxxxvi, 79, 89, 155, 172.
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anamaka, without a name, 70.

ananartha, not diverse, 103.

anasrava dhatu, undefiled ele-
ment, cXxxix.

aningana not moving, CXXXVvi,
79, 80.

anidra, without sleep, cxxxvi,
70, 71, 79.

animitta, having no cause,
synonymous with dharma-
dhatu, q. v., 189, 194.

anirodha, having no suppres-
sion, 103.—anutpiada, having
neither  suppression, nor
origination, 194.

anilaya, homeless, 46.

anirgama, not going out, 103,

anuccheda, without annihila-
tion, 103.

anutpatti, non-origination, 73.

anutpanna, not born, 206.

anutpida, non-origination, or
without origination, 49, 103,
111, 161, 162. Sece ajati.

anuditahoma, sacrifice before
sunrise, civ.

anupubbavihara (P.). S. anu-
pitva®; a particular kind of
yoga, 109.

anupirvavihara, P. anupubba®,
q. v., 100.

anekartha, not one thing, 103.

anta, extreme, 103, 104,

antarjiieya, knowable inside,

103,
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anyathatva, change, 109. Sec
anyathébhéva.

aparijiana, complete 1gnorance, -

121-123.  See purvaparapari-
jfiana.

apalokita, cxxxviii.

aprthak, not diverse, 41.

apragalbha, not bold, 207.

apratibha, not ready-witted,
207.

abhavakalpana, assumption of
the absence of a thing, 133.

abhinivesa, adherence, 159,
160, 220.

abhilapa, expression 72, 132,
133.

abhiita, that which has not
been, unreal, cxxi, cxxii,
135.—abhiniveéa, adherence
to, cxxv, 180, 182, 183, 186
—parikalpana, supposition
of, 136, 183.

abhiitva bhavah, coming into
being having no existence
before, I11.

amanasta, mindlessness, 67.

amanibhava, = becoming non-
mind, cxxxvi.

amiigha, not stupefied, cxxxvi.

amgta, immortal, 108-110.

arundhati, the star alcor,
Ixxxxviii—dar§ananyaya,

the maxim of seeing, Ixxxxviii.

aripaka, without a form or re-
flected image, cxxxvi, 70, 155,
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artha, object, is unreal, 135.
—abhasa, appearance of,
135, 136.—krama, order of
sense, 190.

arpana, P., appana, fxing of
the mind on the object in
meditation, 71.

alata, firebrand, cxxxi; simile
of, 154-156.-—cakravat adi-
madhyavasanavirahitat v at,
142, 308.—4anti, cessation of,
Ixxxxiii.

alina, not sleeping, cxxxvi.

avatara,  descent,
descent, 58.

avatiranasandhi, intention of

causing

causing descent, 150,
avayava, a part, cxxxiv.
avayavin, a whole, 90.
avayavivada, theory of the whole

as distinct from the parts,

129, 130.
avara, last, 124,
avasthiti, enduring, cxl. See

dhrauvya.
aviksipta, cxxxvi.
avidya, 35, 210.
avyakta, the unevolved pri-

mordial element, 35, 36.
avyakrta, unfolded, cvi.—

namariipa, name and form,

cvi.
adakti, absence - of capability
(in regard to origination),

121-123.
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asanga, free from attachment.
i.e., relation to objects,
cxxxvi, 68, 85, 209.—laksana,
characteristic, 68.

asat, non-existent, cxxi; it
does not arise from the non-
existent, nor from the exis-
tent, 147. nirupakhya asat,
false, cvi.

asatkaryavida, the theory that
the effect is not existent (in
its cause), 122.

asamprajiata samadhi, a kind
of yoga, 95.

asambhava, non-origination, 63;
different interpretation of,
64.

asambhiiti, non-origination, 63.

asti-nasti, P. atthi-n’tthi, is
and is not, 103, 104. -t3,
-tva, 103, 109,

asparfa, absence of contact,
305.—yoga (Tib. mi. reg.pahi.
sbyor.ba), a profound and
intense abstract concentra-
tion of mind, ecxxii, cxxxvi
74, 94, 99; discussion on,
96, 100, 305.—vihara, un-
pleasant state, 97.—samvit-
prapti, attainment of contact-
less consciousness, 95.

asmita, egotism, 210.

asvapna, without dream, cxxxvi,

70.
ahankara, 35.
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akasakalpa, like the sky, 83, 84,
88.

akificanya, nothingless, 99.

agama, 171,

acaryasammati, concurrence of
teachers, Ixix.

atman, self, origination of, 50;
springs up as Jiva, 50; it
does not exist, 192: is a
name for Buddha, 202.
—drsti (P. attaditthi), theory
of individuality, 26 ; —na¢a,
destruction of, 75; —nai-
ratmya, the state of non-
self, 103 ;—bhava, the state
of, 13;—vada, theory of,
26 ;—viniécaya, ascertain-
ment of, 29; -—samstha,
resting in itself, 72, 73, 81.

atmiya, relating to atman, 172.

adisanta, quiescent from the
outset, 204, 205.

adrtya, to be preferable, civ.

adhyatmika, relating to self,
inward, subjective, 47.

anifjya, immovable, 99,

animitta, having no cause, 99,
189.

ipya, obtainable, 199,

abhasa, appearance, image,
156.

ayatanavat, having an abode, c.

aryagocara, the scope of the

Aryas, 187. Sece buddha-

gocara.
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alambana, support, 296.

ilaya or slayavijiiana, receptacle
intellect, cxli, 173, 188.

alata same as alata, q. v., 155.

209-211.

—cyuti, disappearance of,

avarana, covering,
cxxvi, cxxxix, 209-210.

aveia (= abhinivesa), adherence
to, 159,

asrama, a stage of religious life,
36.

islaya, recipient, cxxxix, 59.
—paravrtti, revolution or
change of the recipient, i.c.,
layavijiana, cxxxix, 188;
—parivitti, same as °para-
vrtti, 188.

Indha, Ixxxxv.

Indha-Indra, Ixxxxvi.

i$vara, 35, 84.

uccheda, annihilation, cxxv,
160, 162, 165. —nistha, firm
adherence to, 162; —vada,
the theory of, 162.

utkarsa, excellence, pulling up-
wards, 298.

uttrasa, terror, 150, 151,

utpatti, birth, 39, 106.

utpada, birth, 105, 106, 147.

udasariva. an earthen vessel
full of water, civ.

unmanibhava, absence of
mind, cxxxvi, 82.

upacara, a stage of samiadhi,
a figurative application, 70.72.
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upidhi, condition, cxxxiv.

upéya,‘means, cii.

upayakaudalya, skilfulness jn
method, 151. ’

‘updyade$ani, iustruction of the
method, 169.

uditahoma, a sacrifice after
sunrise, civ.

upasana or upasani, medita-
tion, Ixxxxiv, cii, cxx, CXXXV,
44, 295-98. ahamgraha®, 296 ;
pratika®, 296, 297 ; brahma®,

- 296.

upeya, object, cii.

eki—v k[. to make one,.79.

ekibhiita, that which has become
one, 79,

om, 9 12-14. -

karman, action, civ, cvi,
cvii.

kalpita, same as parikalpita,
assumed, supposed, 176, —
samvrti, assumed practical
truth, 174, 175.

kasaya, evil passion, 78.

karana, cause, 114, —abhinna
kirya, the effect is not
different from its cause, 113,

karyakaranatabhava, causation,
158.

karyabhinna karana, the cause
is not different from its
effect, 113,

kala, time, 3, 33.

kusalasrava, good-impure, 130,



kitasthanityata, eternity as un-
changeability, cxli.

ka.iva|ya, the state of being not
connected with anything
else, cxxxvii.

koti, extreme, 141,

kosas, sheaths, cxxxiv.

krama, order. piirva®, prior,
177 ; para®, posterior, 177;
saha®, simultaneous, 177.
—kopa, incompatibility of
the order of cause and effect,
121. f.

klesa, passion (raga, dvesa, and
moha), 130, 210 ; five-fold,
same as samklesa, 131. —
avarapa, klesas as covering,
209, 210.

ksanabhangaviada, the theory
of momentariness of things,
121,

ksanika, momentary, cxli.

ksanti, P, khanti, acquiescence,
201, 262 ; dubkhadhivasana®,
patience accepting miseries,
202 ; dharmanidhyana®,
patience by meditating upon
the elements of existence,
202 ;  parapakaramarsana®,
patience  bearing injuries
done by others, 202 ; ruci,

liking; chanda, desire ;
labdhi, view, 203.
khandha (P.), S. skandha,

g v., 141,
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gaganopama, like the sky, 83,
88.
gandharvanagara, an ima-
ginary town in the sky, cxix,
38.
gambhirajieya, the knowable
that is profound, 176.
gunas, qualities, ingredients, 30,
36 ; identity with dravya, of, 91
gunin, one with gunas not
different from gunas, qua-
lities, 91.
grahanagrahakabhasa, with
the appearance of the perci-
pient and the perceptible,
155.
grahaka, percipient, 24.
grahya, perceptible, 24.
catuskoeti, four points, 191, 192,
calacalaniketa, with an un-
fixed home, 46.
citta, mind, exxx, cxxxiii,
cxxxv, cxlii ; it doesnot relate
itself to an object, 135, 137,
138 ; itis the seedof all, 137;
ithas no origination, 137, 154 ;
it is not found, 139, 168 ;
duality is only it, 172; all
thisisit, 167,172 ; withoutthe
objective cause it is moksa,
187; when without an objec-
tive cause it has no origina-
tion, 184; this non-origination
is unconditioned and always
the same and free from the
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janmasamklega,

two, 183 ; nothing to be
seen by it, 137, 138 ; no
Brahman (creator), etc., ex-
ceptingit, 172 ; nothing visible
excepling it, 173 ; it is in the
form of the subject and the
object, 173 ; it is with and
without movement (spandita),
173 ; the creation is owing to
its movements, 173 ; cessa-
tion of its movements is
Brahman, 79 ; asaiga, with-
out relation, 172 ; skagasama,
like the sky, 169; nirvisaya,
without the object, 172 ;—
abhinive¢a, adherenceto, 167;
—iksaniya,—drsya, (cf. mano
drsya, 67) to be seen by, cxxiv,
145, 166, 184 ;—dhara, conti-
nuity of, 139;—naéa, dis-
appearance of, cxxxi;— mitra,
pure, 186-187, 167 ;—spanda
(or cit®) is expressed by such
terms as jiva, etc., 173.

cinmatra, pure thought, cxxxvii,

chayatman, atman in the form

of a shadow. Ixlxxxvii,

Ixlxxxviii.

chiyapurusa, a person in the

form of a shadow, Ixlxxxvii,
Ixlxxxviii.

Aimpurity
through the birth, 13].

janya-janaka, to be produced

and the producer, 118,
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jagarita, wakefulness, 145-147.
jagrat, wakefulness, 165, 167.
jati, birth, origination, 50, 108 :

dispute on, of the existent,
and of the non-existent, 101 ;
neither of the existent nor of
the non-existent, 10l; of
different things, 149; teach-
ing of and its significance.
149. —vada, theory of. 104.
128, 148; refutation of, 105€.

jiva, cxxy 50 ; neither a transfor-

mation nor a part of Atman,
7 ; nirmitaka, i.e., made
by supernatural power, 170 :
mayamaya, i.e., made of
illusion, 170 ; svapnamaya,
i.e., made of dream, 169.

jidgna, knowledge, civ, cvi,

cxxxv, cxxxviii, 68, 83-85,
88 ; akalpaka, 68, 83 ; aja,
68, 209 ; anutpannapra-
dhvamsi, 85 ; anutpadariipa,
85; (cf. anutpadalaksana
prajiiaparamita, 85 ;) aprapti-
laksana, 85, 198 ; asanga, 68,
85, 209 ; asangalaksana, 68,
85, 172, asangasvabhava-
laksana, 85, 172, 198 . aka¢a-
kalpa, 83,
72-74 ;  alambanam nopa-
labhate, 73 ; alamby am
artham  nopalabhate, 73
jieyabhinna, 68, 83 ; trividha,
viz.,  svasamanyalaksanava-

atmasamstha,
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dhiraka,

and anutpidanirodhava®, 198;
nihsanga, 209 ; vijiaptimatra-
tve sthitam, 73:
matravyavasthitam, 73; not
mentioned by the Buddha,
212.

jieya, knowable, 68, 83, 84.
88, 198, 199 ; referring to
Brahman, 68 ; referring to
the objective world, 83, 87.
—abhinna, not different from,

utpadavyayava®,

vijiiapti-

cxxxvi, 68, 83; is transforma-
tion of vijiana, s.v., 85, 86;
—avarana, covering of, 210 ;
—anupalabdhi, non-percep-
tion of, 210; —upalabdhi,
perception of, 211.

jyotismat, luminous, c.

tattva, category, 30, 31, 35;
truth, 37, 44,47.65,66: same
as dharma in Buddhism, 90-
92. —agrahana, non-grasping
of, 5;—apratibodha, non-
realization of, 6, 7;—avatira,
causing descent or leading
to, 155;—avataranabhisandhi,
intention of leading one to,
150 ;—pratyatmagatika, know-
able only by oneself, 151.

tathata, suchness, highest truth,
189, 193, 194.

tathagata, Buddha, 151, 215.

is advaya jiana, knowledge
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having not the two as its
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object ; is prajiaparamits, the
highest excellence of wisdom;
atman, 193, 194, 202.

tantra, same as paratantra, gq.v.,
176.

tanmatra, a subtle and primary
element, 35.

tamas, darkness, one of the
three constituents of the
primeval cause in the Sankhya,
31.

tayin, one who instructs the
way known to oneself, 212.

turiya, same as turya, qg.v.,

Ixxxxv, lxxxxvi, ci, cxv,
5, 7.
turya, fourth, referring to the
Self in its unconditioned

state, Ixxxxv, Ixxxxvi, ci, cxv,
4,5,6,7, 12.

taijasa. brilliant, referring to the
Self in the dreaming state,
Ixxxxv, Ixxxxvi, Ixxxxviii,
c-cii. cxiv, cxv, 1,2, 4,5, 6,
10-12, 31.

teachers, pre-Sankara, of the
Vedanta, ciii.

trasat, being terrified, 149, 152.

trasa, terror, 150.

trilaksana, doctrine of three
characteristics, cxxxxv.

trisvabhava, doctrine of three
characteristics, cxxxxv.

daréana, view, 130; —marga,
path of illumination, cxxxx.
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dausthulya, bad condition of
the mind, 188. See kleta-
and jiiana-avarana,

dravya, substance. identical
with gunas, qualities, 91.—
tva, the state of, 156.

draslavyopasama, cessation of
the visible, 103.

dvaya, the two, referring to
grahya, perceptible, and
grahaka, percipient, 24, 60,
67, 132, 165, 172, 180 ; refer-
ringtothetwo extreme views,
102, See advaya. —abhava,
absence of, 180: —abhasa,
appearance of, 66, 67, 165-
166 ;—niérita, P.
regarding to, 103,

dvicittata, the state of with tv.o

minds, 139.

nissita,

dvipad or dvipada, biped, man, |

83. ——uttama, —vara, great-
est of men, referring to the
Buddha, 83.

dvesa, aversion, one of the ten
impurities, 210.

dvaita, duality, 67.

dharma, duty, 34, 48; same as
the tattva of the Sainkhyas 92:
an element of existence, a
thing (artha, padartha) 89;
definition and explanation
of, 89; details thereof, 87.
88 ; like sky, 83, 87, 88
anutpanna, not prodnced‘:

36— 12018, '
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204, 206;

without

alabdbévarana,
covering. 211
adinirmala, unsullied from
the beginning, 211 ; adi.
$uddha, originally pure, 211
adiparisuddha, perfectly pure
from the beginning, 2I1;
adibuddha, originally know-
ledge, 201-202, 211; adi¢nta,
quiescent from the outset,
204-206; nihsvabhava, with-
out innate characteristics,
204; prakrtinirmala, naturally
unsullied. 211 ; prakytinivita,
naturally merged in nirvana,
204-206 ; prakrtiprabhasvara,
naturally shining, 211: su-
nirvita,  well merged in
nirvana, 204-205; equal, not
different, without origination
and  disappearance, 204.
205; not mentioned by the
Buddha, 212 ; use of, in the
sense of element of exis-
tence, in Brahmanical works,
93 ; significance of the use
of, in Book IV, 92 same
as bhava in meaning, 93
dharma and dharman are two
different words for the same
thing, 92.—kaya, cosmical body
of the Buddha, 307 —dhatu,
essence of reality, cxxvi,
188-190, 192.194, 199, 200.—

nairatmya, unreality of, 211,



282 AGAMASASTRA

dharmin, according to the
Buddhists there are only
dharmas and no dharminasa
separate entity, 89-90; views
of the Sankhyas, Vaiéesikas
and Naiyayikas on, 90.
dhatu, organs of sense, their
objects, and the conscious-
nesses arising from their con-
tact, [41.—vada, alchemy, 34.
twofold,
of ripa and ariipa, each of

four kinds, 95.96.

enduring,

dhyina, meditation,

dhruva, CXXXVI,
cxxxix, cxl, cxlhi.

dhrauvya, the state of being
enduring, cxl. See sthiti
and avasthiti.

na-vyavasthé, absence of
finality or conclusion, 114,

naman, 129.

nan3, manifold, 41.

nidra, sleep, 6, 7, 294.

nihsaiiga, free from attachment,

cxxv, 79, 180, 186.

nihsvabhiva, without innate
characteristics, 87, 137; —
ta, 189, 204.

nigrhita, suppressed, cxxii,
CXXXV,

nitya, eternal, cxxxviil, cXxxix,
cxli, cxliv. —ti, etermity,
cxli. kutastha®, as unchange-
ability,
as continuance, CXXxxi,

clxxxxi; santati®,
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nitya-anitya, eternal and not
eternal, 103,

nimitta, cause (objective), 131;
$abda®,
gandha®, rasa®, sprastava®,
dharma®, 131, 132; specific
appearance of a thing (ava-
sthavi¢esa), 183; not touched
|37.—grél’lin,
percipient of, 183.

- e k o
ripasamjfiaka,

by  mind,

niralambaviada, the theoy

advocating  the absence
of the suppoit of mind,
86.

nirakara, formless, cxxxvi.

nirabhasa, without any sense-
image, cxxxvi, 80, 81, 172,
187. See anabhasa.

niruddha, completely sup-
pressed, cxxxv.

nirodha, disappearance, 39, 105;
briefly for
nirodha, an intense abstract

samjiiavedita-

a kind of intense abstiact
meditation, 99.

nirnanakaranatmaka, essentially
not diverse, 50.

nirmana, magical creation, 171.
—Xkaya, supernatural body of
the Buddha, 171; —citta,
mind of, 171,

nirmita or nirmitaka, created
by supernatural power, 170,
171.

meditation, 100. —samapatti,.
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nirvana, apravitti, not coming
forth, not arising, cxxxviii,
cxlii, 50, 81, 205.

nirvisaya, objectless, cxxxvi.

nirvikalpa, indeterminate, cxxi,
CXXXVI.

nispanna, = parinispanna,

CXXXV.

nairatmya, the state of being

without atman, i.c., svabhava,

nature, 149, A,
Nyaya, 91.
paiicaviméaka, a collection of
twenty-five, 35.
paiijika, commentary, 43.
padiiatti (P.), S. prajiapti, qg. v.
pada, state, 194.
dependent, 132,

179.—laksana,—

paratantra,
174-177,
svabhava, characteristic of,
nature of, 176, 177, 199, 200.
paranirapeksa, independent of
others, 111,
paramartha, absolute truth, 49,
87, 108, 205, 214.—naya,
view ;—satya, truth, 162, 163,
173, 189; as upeya, to be
approached, 175.
parikalpita, imagined.—laksana,
characteristic—svabhiava,
nature, 176-179, |99, 200.
parinirvana, 99.
parinama, transformation,
cxxxxi.—nityata, eternity as,

cxlxxxi;—vida, theory of. cx.
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parinirvrta, perfectly merged in
nirvana, 204, 205.

nirvrta.

See su-

parinispanna, perfect.—laksana,
characteristic, —svabhava,
nature, 176-179, 197, 200.
paripaka, maturation, 200 :
itma®, of one's own self,
200; sattva®, of the people,

200.

paripacana, maturation, 200.
para”, of others, 200.
pasu, a person in bondage, 35.
pakya, to be made matured,
199, 200.
Pasupata, a
system, 35,
pathakrama, the
reading, 190.
pada, quarter, 9, 3.
pudgalanairatmya, unreality of
the individual ego, 211.
purapasthitidharmats, the nature

philosophical

order of

of the elements of existence,
that remains from the past,
214,

purusa, person, 35.

purvéparakogiparﬂqé, examina-
tion of the first and the last
points of the world, 123.

purvaparakolyaparijiizna, abso-
lute ignorance of the first and
last points of the world and
things, 123.

prthak, different, 41.
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prakaiavat, shining, c.

prakrti; primeval cause of the
Sainkhyas, 31 ; nature, 61, 109,
111, 140, 201, 204.

pracara, state, 69.

prabhu, powerful, 22.

pradhina, primeval cause of
the Sankhyas, 113.

prajiapti, P. paiifiatti, practical
denomination, 130, 131
derivation of, in Pali, 130,
132-134:  there is only
“prajiiapti and not anything
real  (vastu), 134, 135,
137.

prajiiaparamita, asangalaksana,
having the characteristics of
not attachment or relation,
193,

praticchayi, reflection, 80.

pratityasamutpada, dependent
origination, 47, 103, 176.

Pratyabhijna, a school
of Indian Philosophy,
Ixxx.

prapafica, expansion of the
universe, visible world, ex-
pression, 8, 42, 43-45, 47.—
upaéama, cessation of, cxix,
4245, 47. —vilaya, dissolu-
tion of, 43.—vilayavada, 301.

prabodha, awaking, 75.

pravina, clever, 207,

prastha, a special standard of
measure, ||,

[ Appendix XI|

prajia, intelligent, the self in
the state of deep sleep,
Ixxxxv, lxxxxvi, lxxxxviil, c,
ci, cii, cxiv, 1, 2, 4-6, 11, 12.

phassa (P.), S. sparéa, touch,
contact, 97.

phasu (P.), pleasant, 97. —
vihara, state, 97.

bahya, external, 47. —artha,

a thing, is vijianaparinama,

transformation of conscious-

ness. 87.
buddha, same as bodha, i.e.,
advaya jiiana, 201. —gocara,

sphere of the Buddha, 187;
—bhimi, the field or
activities of Buddhas, 187 ;—
visaya, province of Buddha,
187.

bijankuradrsianta, theillustration
of theseed and its sprout, 125,

buddhi, intellect, 34, 73.

bhaktivada, secondary sense of
a speech, 10,

bhaiijika, explanation, com-
mentary, 43.

bhava, object, 17, 23. 26, 28,
29, 41, 60, 61,108. —kalpana,
assumption of, 133 ;—abhava-
kalpana, imagination of an
object and non-object, 133;
—abhavadaréana, the view
of an object and non-object,
104 ;—nistha, irm adherence
to, 162,
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bhavana, meditation, 130.
bhuvanakosa, the system of the

world, 34.

bhiita, existent, cxxi. cxxii;

elements, cxvii, 30, 35;

object, 17, 144. —koli,
highest point of truth, 189,
194.

bheda, object, 17, 18, 22.

Brahman, is the cessation of
the movement of the citta,
173; is the citta when free
from movement and sense-
image, 79; (creator) and
others are nothing but citta,
172.

brahmany a, befitting a
Blahmana, 194, 195.

Mathura, a city, lxvi.

patipada (I’.). S.
madhyama pratipad, middle
path, 102, 104.

Madhu Bizhmana, a particular

majjhima

section of the Brhadaranyaka
Upanisad, 55.
Madhuvidya, a

Brahmavidya, cxxxv, 55.

particular

madhyama pratipad, middle
path, 102, 104.

madhystha, standingon aninter-
mediate position, 10,

manana, thinking, cxxi.

manas, 67,68.—ksaya, destruc-
tion of, cxxxvi; —nasa, ds-

appearance Of, CXXXVI M
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pariksaya, complete, destruc-
tion of, 293;—prasamana,
cessation of, 293; laya, dis-
appearance of, cxxxvi;—
spandita, vibration of, 20.
manovijianavyavrtti, ceasing to
exist of the consciousness of
the mind ; this is nirvana 81.
mantiavada, formulas of
sacred texts or the science
of magic, 34.
108-110.
mabhat, the second tattva in the
Sankhya system, 35, 36.
mahajiiana, with great wisdom,

208.

imahakasa, cxxxvi.

martya, mortal,

mahadhi, one with high intel-
lect, Bodhisattva, 198.

Mahﬁyi\na, 39, 199.

mmat1a, measure, 9, 12.

mana, measure, |1,

maya, illusion, cxvi, cxix,
cxxxl, cxxxiii, 35, 62, 164,
165 ; has no beginning, 7; is
seen, but does not exist, 151,
163.—vada, cxlv ;—hastin, an
elephant called up by, 152,
153,

margajiata, the state of the
knower of the path, 198,

mukti, cxxxvii.

iniidha, stupefied, cxxxvi, 77,294,

mrditakasaya, one with pas-

sions removed, 78.
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moksa, 43, 47.

yuktiyukta, reasonable, cxxvii,
61.

yoga, 35, 77.

rajas, one of the three consti-
tuents of Prakiti of the
Sankhyas, 31.

raga, lust, 210.

laksana. characteristic, 168 ;
not taught, absence of, 169.
laksanasunya, without  any

characteristic, 168.

laksya. to be defined, 169 ;
not taught, absence of,
169.

laya, disappearance, I, 37;
the sleeping state of the
mind, cxxxv, 69, 76, 77,
294.

lingatman, lxxxxvi.

loka, people, 36.—anuafijana,
pleasing of, 36;—avatarana,
making descent of, 150. See
tattvavatara, sattvavatara.—
uttara, supra-mundane, cxxvi,

195-198 ;—uttama,

above supra-mundane, 197 ;

—dhatu, the world, 201 ;—

pakti, maturation of the

CXXXIX,

world, 20! ;—samvrti satya,
practical or empirical truth
of the people, 214.

laukika, mundane, 196, 197,
$uddha®, . pure, 196,
197.
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vastu, a thing, the real, cxxiv,
198.—abhava, absence of,
180.—jiiana, the knowledge
of, 198.

yadrcchika, accidental, 46.

vasani, impression on the mind
of the past ideas, cxxxiii,
cxxxiii, 87.

vikalpa, false idea, creation, 8.

viksipta, distracted, cxxxvi, 77,
79.

viksepa, distraction, 79. 295.

vijiiapti, consciousness, cxxxvii,
68, 153 ; synonymous with
vijfiana, q.v.—matra, 73, 86.
—“ta, cxxxvii, cxxxviii, cxlii.
73, 187, 188 : °vyavasthina
(jaana), 73.

vijiiana, P. vifinana, conscious-
ness, cxxxii, cxxxiii, cxli, 68,
73, 85, 87, 154.57 ; there
is only it, and nothing else,
153 ; utpannapradhvamsi, 85 ;
nimittalambana, visayavaici-
tryasangalaksana, 85 ; syno-
nymous with 3laya, citta,
cesta, tribhava, manas,
vikalpa, vijiiapti, 68, 153-154,
as well as with jiapti.—
nirodha, suppression and
nirvapa, extinction of, is puru-
sartha, 82, 8l ;—parinama,
transformation of, 87;—vada,
cxxxi, cxxxii, cxli, 86, 136 ;
—spandita, vibration of, 155.
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vidya, one of the tattvas in the
Pasupata system, 35.
viparyasa, false notion, 136

137.

vipranasa, disappearance, [62.

vibhu ; all-pervading, I, 4.

vibhiiti, expansion, 3
festation, 35.

vivacana, synonym, CXXXX.

; mani-

Vivartavada, the doctrine main-
taining that the appearance
of the universe is imposed
on Brahman, cx.

viéarada, scholar, bold_,'207.

Visistadvaitavada, cix, cx.

vidva, the embodied self in the
waking state, Ixxxxiv-
Ixxxxviii, cii, cxiv, |, 2, 4-6,
9, 11,12, 31.

visaya, field of activities, 69,
187 ; object of senses, 31.

vihira, field of activity, 69,
187.

vrttiksaya, loss of the action
of the mind, 82.

viddhasammati, approval of
the old teachers, Ixix.

veda-paraga, 44.

vedapara-ga, 44.

vevacana (P.),S. vivacana, q.v.

Vedanta, xlvi, Ixxxiv, 44, 101,
175, 214.

vesarajja(P.), S. vaisaradya, q.v.

vaitathya, unreality, ciii, [5.

16, 47.
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vaidaradya, P.  vesarajja,

intrepidity ; derivation and

meaning of ; four-fold,
206-208.

Vaisvanara, belonging to all
men, Ixxxxv, lxxxxvi, c, ci.

vyaya, change, 158.

. vyavadana, purification, 103,

129.

vyavahara, common use, 129.
—naya, practical point of
view, 162 ;—satya, empirical
truth, 162, as upaya, means,
175.

vyavaharika satya,
truth, 175, 178.

$akti, one of the tattvasin the

empirical

Pasupata system, 35; energy,
91, 121-123; cannot be estab.-
lished in the coming into
being of anything 123.—mat,
one with, 91. No difference
between éakti and ¢aktimat,
91. :

samklega, impurity, 129, 130,

$ama, equanimity, 77.—prapta,
one that has reached, 77.

¢anti, peace, 75.

$arad, autumn, 207.

darada, timid, not bold,
207.

daradya, P. sarajja, timidity, 207,
308.

darira atman, incorporated soul,

Ixxxxii, Ixxxxviii,
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gastra, Chinese lun, Tib.
bstan.bcos, Ixii.

$advata, eternal, always existing,
cxxv, cxl, 160.—agasvatabhi-
dh3, appellation of eternal
and non-eternal, 164.—vada
the theory of eternity, cxliv,
162.

§iva, one of the tattvas in
Pasupata system, 35; cahn,
50. sada®, one of the tattvas
in Padupata system.

Suddhadvaitavada, the theory
of the Pure Monism, cx.

$uddhi-asuddhi,
impurity, 104.

$inya, 47.—ta, 47, 189, 211.

—praveéa, maha-, 95.

purity and

$ramana-brahmana, 194,

érutiprasthana, the Course of
Revelation, ciii.

Sresthayana, same as Maha-
yana, 199.

sadviméa, consisting of twenty-
six, the pbilosophical system
of Pataiijali, 35.

samvitti, consciousness, 86.

samviti, covering, i.ec., empiri-

cal truth, 161, 163, 173, 175.

—satya, empirical truth,
162.  See  kalpitasamvrti,
satya.

samsira, 141, 143, 160, 162,
205.

sakasaya, with passions, 77.

[Appendix X1

sakkayaditthi (P.),S. satkayadsti,
the theory of individuality,
26-27.
samklesa, impurity, 129, 130,
131.—upalabdhi, experience
of, 131, 132.
samkhya, understanding, 129.
sa-ce (P.), in the sense of tac
cet. See sa-yatha, sa-yadi.55.
samjiia, consciousness, 96 ;
129 —vedita-
nirodha, a samadhi in
Buddhism, 96, 99, 100. Sce
safiiavedayita® S. samjiii®,
g.v.. 9, 99, 100. Accord-

ing to Chinese P.samma®, S.

designation.

samyak® for saiifia®.

sati (P.), S. smyti, meditation,

45.

sat, existent, not arising from
the existent or the existent,
cxxi, 147-148.

satkayadisti, P. sakkayadiithi,
q.v..

satkaryavada,  the theory
that the effect exists in its
cause, 101, 102; Buddhist
views on, 101,

sattva, one of the constituents
of Prakrti in the Sankhya
system, 3|; people.—avatara,
causing the descent of, or
leading the, 150.—paripaka,
the act of maturing the,

200.
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satya, truth, 162; vyavahara®,
practical; paramartha” or
paramarthika®, transcenden-
tal, 162, 175, 178 ; pratibha-
sika®, existing in appearance,
178; vyavaharika®, 162, 175,
178 ; samvrti®, empirical, 162.

sadbhava, 161.

sanimitta, with (objective)
cause, [31.

sanirvana, extinct, cxxxvi, 8.

santati, continuance, cxli.—
nityati, eternity as continu-
ance, cxliv.

sandhi, = abhisandhi, intention,
150.

sama, always in the same
condition, 73, 184, 185.—ta,
49, 72, 73, 194 ;—prapta, 78.
See samapriapta.

intense  abstract
meditation, 70-72, 74. vajro-
pama®, thunderbolt like,
307.

sambuddha, perfectly under-
stood, 83.

sambhava, origination, 63, 115;

samadhi,

isnot of the non-existent from
the existent, 147 ; possibility,
171.
sambhiti, birth, 63; various
explanation of, 64.
sammuti (P.), S.
general cousent, 162.—satya,

truth by, 175.
37—1201B.

sammati,
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sa-yatha, in the sense of tad
vatha. Sce sa-ce, sa-yadi.
55.

sa-yadi, See sa-ce, sa-yatha.
55.

sarva, all.—jia, knower of,
omniscient, 70 ;—ta, tva, 194,
195, 198, 199, sarvajiiatva—
vada, cxxxxv. sarvabija, seed
of all, 136 ;—ka, 188.

sahaja, innate, |11.

samvrta, pertaining to samvrti,
g.v., 178.

samsiddhika,
1t

Sankhya, 101, 102.

sidhyasama, that which is

self-existent,

yet to be proved, 125.

samanyadharma, common
quality, 9.
simya,=sama, q. v., 208,

217.

sukhasthiti or sukhavasthiti,
pleasant state, 97.

sunirvrta, perfectly merged in
nirvana, 204, 205.

susupta, referring to Prajiia,
Ixxxxvi; deep sleep, 34.—
stha, one in the state of deep
sleep, Ixxxxviii.

susupti, deep sleep, 34.

sitraprasthana, the Course of
Siitras, civ.

srsti, creation, 37.

stabdhibhava, stiffness, 78.



290 AGAMASASTRA [Appendix XI

sthiti, continued existence, 37:;
the position, of citta, 186;
the niscala or unwavering
position of the citta is

the field of the Buddhas,
186.

sthanidharma, 20.

sthira, cxxxix. See dhruva.

spandita, vibration,’cxxv.

sparféa, P. phassa, touch or
contact, 99; is three-fold,
anifijya, akificanya and 3ni-
mitta, 99.—vihara, (for P.
phasu®, Tib. bde. gnas. pa),
pleasant state.

smrti, meditation, 45; codes of
law handed down memoriter,
45.—piasthana, the Course of
Tradition or Remembered
Texts, ciii.

svadhi, kira, the exclamation
svadha, 46.

svapna, dream, cxix, 6, 7, 15—
19, 38, 66, 67, 143.146, 165,
166, 295.—atman, in the state
of, Ixxxxviii.—dr¢, dreamer,

166.

svabhava, nature, no origination
- of, through cause and condi-
tion, 110; cannot be artificial,
110; is always non-origina-
tion, 111; refutation of, 140.
svariipa, natural state, cxxxvii.
svalaksana, own characteristic,

89.

svastha, restingin itself, cxxxvii,

8l.

svabhavika, natural, 111,

hetu, cause; nirvartaka,
bringing about, 128; nimitta,
objective, 184, —pratyaya,
condition, 176 ;—samagri,

totality of, 179.-- phala, effect
of cause, 159; their relation-
ship is not possible, 115-121 ;
—bhava, causation, cxxiv;
not possible, 125, 158,—
aveda, adherence to, 159,
160;—udbhava, arising of,
159 ;—vyavastha, a settled
rule of, there is none,
126.

heya, that which is to be
abandoned, 199,

ADDENDA ET CORRIGENDA
INTRODUCTION

P. xlix, note 2. Certainly this reason dréyatva is
not in our text,butin Sankara’s own commentary
(II. 4: diéyatvad iti hetuh). It may be noted here in
this connexion that in the later Vedantic works driyatva is
one of the main hetus for inferring that the outward
world is false (4 dvaitasiddhi, Advaitamaiijari ed., p. 2:
vimatam mithya dréyatvad).

P. Ixxxix. As regards the commentary on the
NUTU, | am thankful to Sachindra Nath
G hose of Benares for his kindly sending me a trans-
cription of it made by himself in Bengali characters from
a MS in the library called Malatisiradasadana of R a'y
GovinchandjiinBenares. It is not complete
and runs up to pratyagekarasah of the original text in the
ninth and the last section. Yet, it contains a separate
loose page in which the last portion of the commentary
is copied. Here in some of the colophons it is called
Vivarana, while in others Viorti. According to the
present MS this commentary is by Gaudapada
as is quite clear from the colophons, some reading $ri-
gaudapadiya® and others ©érisukayogindraisyaérigauda-

padacaryakrti®. It begins thus:

ériganeéaya namah. éinrsimhaya namah.

nirastasakalénarthaparaménandarﬁpiqe |
nrsimhaya namaskurmah sarvadhivrttisaksine || |
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yatpadébjarajoleéasamparkét sahasa sak[t |
sarvasamsarahino "ham tan nato 'smi guriin sada || 2
tapaniyarahasyarthavivrti[r] le¢ato maya |

kriyate ’'lpadhiyam tasmat ksantavyam ksatam

uttamaih || 3

tha  piarvasmin  granthe nrsimhakarabrahmavisaya
nirupadhikabrahmavidyaphaladhigata. tatha hy uktam
varttikakrdbhih

nrsimhabrahmavidyaisa vyakrta jianasiddhaye |

And it ends thus :

tapaniyarahasyarthadipika timirapaha |
gurvanugrahalabdhaisa satam astu sukhaptaye ||
saccidanandapiirn| aya | pratyagekarasatmane |
tejase mahate bhiiyan namah pumsimhariipine ||
yasya samsmgtimélrer)a tarant{ bhavaségaram |
tam nato "smi gurum bhaktya dhiya vaca ca

karmana ||

iti  érimatparamahamsaparivrajakacaryaérimacchuka-
munindraéisya-srimadgaudapadamuniviracite uttaratapa-
niyavivarane navamah khandah. $ubham astu. éri-
laksmintsimho raksatu mam. nrsimharpanam astu.
tarane vatsare masi éravane 'sitapaksage |
paficamirevatiyukte tithau kumbhesapattane ||
nrsimhatapaniyakhyatikam gaudabhidham satim |
vyaseévaro 'likhat svast[y]ai

nrsimhas tena nustha(tusya?)tam ||

It is interesting to note that the following passage
from this Vivarana (pp. 25-26) is identical with that in
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Sankara’  scommentary on the MaU, |1, excepting
a few unimportant variations as noted in the foot-notes :

miyate iva hi viévataijasau prajiena pralayotpattyoh
praveanirgamabhyam prastheneva yavah. tathonkara-
samaptau punah punah’ prayoge ca pravi§ya nirgatav
ivakarokarau makare 'ntye 'ksare ekibhitav ivakarokarau.
tatha susupte prajiie viévataijasau®.” minoti jagradadi-
yathatmyam janatity arthah.' apiti§ ca jagatkaranatma ca’
bhavati.

P. cxxxv. Regarding the identity of citla and
Brahman, see YV, IIl. 64.31 ; 65.3; 66.14 ;
96. 56, 66, 73: 1V. 35.20-23, 54. 20. From these
verses we can gather that jia, cit, aman, brahman,
sinya, nairalmya, etc., are the different expressions of
citta. From the same authority (I1l. 122. 35) we also
know that such names are made by the authors of
$astras in order to supply some terms required by them :

sastrasamvyavaharartham tasyasya vitatakrteh |
cidbrahmatmeti namani kalpitani krtatmabhih ||

P. cxxxvi, note 8. For manahksaya there is manah-
pariksaya in YV, Ill. 116. 13. It has also manonasa
(111. 95. 35-36) and manahprasamana (111. 122. 27).

S omits it.
$ nirgacchata.

For susupte “taijasau® $ has visvataijasau susuplakale prajie.

o = W oA —

S minoti ha va idam sarvam jagad.

S omits it.
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5. ltis quoted in §V, p. 27.

6. On the creation from Prana see KtU, lII. 3
and BS, 1. 1. 23, 28. Here in the karika we have an
Idealistic view (Vijianavada).

9. For aplakama see BU, IV. 4. 6. For bhogartham
srstih see Sridharasvamin on BP, IIl. 7. 4:
avidyopadher jivasya bhogartham iévarah srstyadi karoti.

10. See BU, IV.2.4;4.22: 5. 15.

12. The word sarvadri in sense is the same as
sarvgjia “omniscient’ (IIl. 36). His omniscience is,
accordingtoSankara (BS, I. 1. 4), on account of
his capacity for all knowledge (sarvajiianasaktimattvenaiva
sarvajiiatvam abhyupagantavyam), or owing to the
fact that he is never dissociated from his intelligence,
i.e., all-embracing knowledge (Op. cit., 1. 3. 42.
sarvajiiatvalaksanaya prajfiaya niyatam aviyogat).

On this karika as well as on . 15 see Upadesa-
sahasri, XVIII. 26.

13. In this and the following karikas nidré in
sense is, in fact, susupta. Here nidra is said to be bija
‘seed’, i.c., origin, because nidri being non-realization
of truth is the cause of both dream and waking. See
Upadesasahasri, XVIII. 26 as quoted in NSi, 1V. 43 ;
susuptakhyam tamo ’jfianam bijam svapnaprabodhayoh |
atmabodhagnidagdham syad bijam dagdham yathabhavam [l

This explanation of bija slightly differs from the one
given before on p. 6.

14. Seel. 16;111. 35. 36:1V.81. In the fourth stale,

Turya, there is no nidra nor svapna. In such cases

Book 1] ADDENDA ET CORRIGENDA 295

while nidrd means the laya or midha ‘infatuated’ state
of the mind, svapna indicates the state called viksepa
“distraction’. This state of Turya is the state of Brahman.

I15. For b of the karika cf. YS, I.10: abhava-
pratyayalambana vrttir nidra. This kariki is quoted in
NSi, 1V. 42.

16. This karika is quoted ih MnU, 1. 13, with the
reading ajanmanidram for ajam anidram in c.

17. The following is quoted as from G a u d a-
pada in Sankara’s Visnusahasranama-bhasya,
Mysore ed., p. 18:

yad yad dvaitam prapaficasya tan nivartyam hi cetasa |
manovrttimayam dvaitam advaitam paramarthatah ||

19.  The Pranava-upasana referred to here is well-
known in Upanisads, older and later aljke (ChU, 1. 1.1,
4.1; PU, V. 1-2; TU, 1. 8. I MuU, 11. 2. 6; MU,
IV. 4.37). Here a few words are necessary for the
real significance of upasana (sometimes updsana), which
is enjoined (yufjita pranave cetah, 1. 25) and described to
some extent here by our author. The word upasana is
derived, as well-known to all, from upa-\/as literally
‘to seat near at hand (in order to honour or wait upon),’
and figuratively ‘to do homage, worship, be devoted
to’, etc. But in such Upanisadic texts as mano brahmety
upasita (ChU, 1II. 18. 1), or, sa yo nama brahmety
upaste (Op. cit., VII. 1. 5), it has some special meaning.
The first sentence quoted above does not mean ‘Qne
should worship the mind as Brahman,’ nor do we
understand from the second sentence ‘He who worships
the name as Brahman.” In both of the cases upa-/as
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or upasana gives the sense of meditation (dhyana). It is
in the words of Sankara acontinuous flow of one
and the same idea having an alambana ‘support’
recommended by the scripture, unmixed with other ideas.
(BS, IV. 1.7 : upasanam nama samanapratyayapravaha-
karanam. See ChU, I.[. 1 and our text, p.48). The
best alambana for the upasana of Brahman, as in the

present case, is Om. We read in the KU, . 2. 17:

etad alambanam érestham etad alambanam param |
etad alambanam jiatva brahmaloke mahiyate||

The meditation of Om as Brahman, just as the
meditation of an image (pralima) as Visnu ‘the all-
pervading one’, is the means for the realization of
Brahman. It is to be noted, according to Sankara's
school, that while Brahmajiana leads one immediately
and directly to moksa, Brahma-upasana does not do so,
it helps one in gradually attaining to it and to prosperity.
Sankara says, it effects the purity of the mind
and making the truth clear thereby helps us in acquiring
the knowledge of Brahman. Besides, there being an
alambana ‘ support ’ it is easy to make an updsana.

It is to be further noted that there are two kinds of
updsana, that involving the contemplation of the Self
(ahamgrahopasana), and that which is symbolical or
concerned with external symbols (pratikopasana). In
the former, the Self, the Paramatman, is contemplated
in his conditioned form (saguna) with the idea that
‘Il am he’. For instance, we read in the TA, VII. 6:

sa ya eso ntarhrdaya akadah, tasmin ayam puruso

manomayo ‘mrto hiranmayah.
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“It is that space within the heart. Here is the
Person, formed of thought, undying and golden ’.

Here the person (i.e., Paramatman) within the space
of the heart with those qualities is to be meditated with
the thought that ‘ I am the Person ’.

But where a worldly or external thing which is
other than Brahman is contemplated being regarded as
a higher god or Brahman himself that contemplation
or upasana is symbolical (pratikopasana). For instance,
in the case of the text, mano brahmety upasita (quoted
above), the mind is to be contemplated as Brahman.
So here is another instance of pratikopasana. For

details see BS, I1l. 3 and IV. 1.

Now with regard to our own case, Om is to be
meditated as the Self, and so we have also here an
instance of pratikopasana. The three measures (matras)
of Om are to be meditated as Visva, Taijasa and
Prajia respectively. And that Om which hes no
measure (amatra), i.e., the measures of which are not
considered separately, and which is thus immeasurable
(amatra), or which, in other words, is with unlimited
measure (anantamatra) is to be meditated as Turya,

It is said that in an updsana one thing is to be
viewed as another thing ; for instance, here the first
measure of Om, a, is to be regarded as Visva. It
amounts to saying that these two things are identical.
But how can this identity be possible > The answer is
this that such identity is by no means actual, but owing
to some common quality (samanyadharma) of the two

the identity of which is intended. This is a well-known
3812018
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practice among us. We say of a brave lad that he is a
lion (simho manavakah), though in fact he is not so. It is
only on account of the common quality, bravery, of the
lad and a lion that we identify them employing the phrase.
Simply following this method of expression our teacher
has shown some common qualities of the Purusa and
Om (I. 19 ff.) owing to which their identity has been
made possible. Let us remember here the following
line of Yaska in his Nt, VII. 24 : bahubhaktivadini
brahmanani bhavanti. It means that the Brahmanas
have a great deal of bhaktivada. But what is bhaktivada?
Durgacarya says in explaning the above line of
Y aska: bhaktir nama gunakalpani. tena kenacid gunena
bréhmaryar_n sarvam sarvatha varpayati. tatra tattvam
anvesyam. It says that bhakti means assumption or
consideration of a quality by which a Brahmana describes
all things in all kinds of way. But the truth must be

investigated there.

I. 20. Evidently the meaning ‘ subsequence ' of the
word utkarsa as given in the translation (p. 10) is far-
fetched. The explanation as offered in the Vivarana
attributed to Gaudapada on the NUTU, 2 (see
pp. 291 ff.) seems to be better. Besides ‘ excellence’,
the word utkarsa means ‘attracting’ or ‘ pulling up-
wards . Taking this last sense the Vivarana says that
among the three components, a, u and m of Pranava
a is guttural and u is labial. Se while a is pro-
nounced from the lower part (throat) of the mouth, u is
done from the upper one (lips). Such being the case,
in pronunciation u is, as it were, pulled upwards,
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Or it may be that u is higher than a, because the former
is manifested on the lips filling completely or stepping
beyond the throat, and because it is manifested with
an effort more than that required for the latter. Let the
passage be quoted here as it is in the transcription
(p- 25) :

akarad utkarsa ardhvam akrsta iva hy ukara[h]
pranave dréyate. taijasa¢ ca viévatalh]. svapnadisu
akarata utkrstah. uttamo va ukarah vyaptyatidayad
balatiéayac ca.  akarasthanam kantham vyapya ati-
kram[y? ]a osthasthane hi tasyabhivyaktih. tenakaradhi-
kavyaptimattvenokta ukarah viraja iva hiranyagarbhah.
balatisayatvam ca  kharaprayatnavyangyatvat. prana-
vasthokérasya mandaprayatnavyar’xgyam akiram apek§ya.

The utkarsa ‘excellence’ of Taijasa in this respect
in relation to Viéva is this that the former is nearer by
one step than the latter to Turiya.

26. See MU, VI. 5; PU, V. 2: etad vai satyakama
param caparam ca brahma yad omkarah.

28. Note I. Add SU, lI. 13 ; IV. 7.
Note 2. Read 21 for 22.

BOOK 1l

1. The phrase, ahur manisinah, is often used not
only in our text (1.5, IV. 54), but also in an Upanisad
(KU, 111.4) itself and the BG (XVIIL.3).

4. It may be noted that samurtatva is referred to
by $ in his commentary on BS, I1I. 2. 3.
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5. Cf. MnU,I. 8-11 .

~antar asminn ime loka antar viévam idam jagat |
bahirvan mayaya bhati darpane pratibimbitam ||
svapne svantargatam viévam yatha prthag aveksyate |
tathaiva jagratkale 'pi prapafico 'yam vivicyatam [
svapne svasattaivarthanam satta nanyeti niscita |
ko jagrati videso'sti jadanam asunaéinam Il
svapne prakaso bhavanam svaprakasan na hitarah |
Jagraty api tathaiveti niécinvanti vipagcitah ||
For prasiddha see § on BS, 1.1.22.
7. P.20.1. 1. Read ‘That for ‘that.
9-10. Cf. MnU, 1. 7-8.
“21. P.31,117. For 6.3, 8.3 read 6—8.
24. P. 34, 1. 16. Read jyoti® or yoli®.
- 32. P. 41,1 1. Read karika for kanka.
34. For anyabhava see 1V. 53.

A piece of crystal which is naturally white be-
comes red in contact with a red fower, yet, it cannot
be said that it is red either in its own nature (svabhava)
or in the nature of other (anyabhava). It is true that
under the circumstances it looks red, yet it is actually
not so, it only appears to be so, for its innate whiteness
does in no way change. See Sankara on BS,
ML 2.11: na hi svacchah san sphatiko 'laktakadyu-
padhiyogad asvaccho bhavati, bhramamatratvad abhij-
nivefasya, upadhinam cavidyapratyupasthapitatvat.

35. P.43,1 5. Read NPTU, NUTU and RUTU
for NPU, NUU and RUU respectively, and +/paj-paiij
for \/pajpaij in 1. 10.
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For the Prapadcavilayavada showing the rela-
tionship between the karma- and jiana-kandas in
connexion with niyoga one may be referred to
Hiriyanna : Journdl of Oriental Research, 1927,
pp- 109 ff, and the original authorities cited therein.

36. The smrti quoted here is Vasisthasmrti or
Vasistha-dharmasastra. S quotes here also the following
couplet which is not traced :

yam na santam na casantam nasrutam na bahuérutam I
na suvritam na durvrttam veda kaécit sa brahmanah ||

38. For the stanza, $inyam adhyatmikam® see AK,
IX. 250. For pasya the reading is also pasyan,

BOOK 111

I. The upasana mentioned here may refer also to
Pranava-upasana in 1. 19 ff. See Ill. 16. For the true
significance of updsana or upasana see pp. 295 ff., and
modify the Annotation here in accordance with it.

3. See MnU, III. 9:
ghatakaso mahakaso ghatopadhikrto yatha |
dehopadhikrto bhedo jivatmaparamatmanoh ||
and IlI. 25-26 :

dehendriyamanobuddhipranahamkarasamhatam I|

atmasankalanad ajiiair atmatvam pratipadyate |

vahnidhih kasthalohadau vahhisamkalanad jva Il
According to Brahmadatta, one of the

Samuccayavadin Vedantist, Brahman has both origina-
tion (utpalli) and disappearance (laya). See Proceed-
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ings and Transactions of the Fourth Oriental Congress,
pp. 188-89 ; Sribhasya, 1.4.2 ; Mahéanarayanopanisad,
1.4 ; ViP, VI1.40.39.
4, Cf. BP, XII, 5.5:
ghate bhinne ghatakasa akasah syad yatha pura |
evam dehe mrte jivo brahma sampadyate punah ||

6. P.52,1.26. Read Il for 12.

11. This karika supports Sankara’s second
interpretation (idam tv iha vaktavyam®) refuting that of
the Vrttikara in the Anandamayadhikarana of
the BS, 1. 1.12-19. On this see MnU, 1L 27-31

also :
deham annamayam kosam aviéyatma prakasate |
sthilo balah kréah krsno varnasramavikalpavan ||
pranakose 'pi jivami ksudhito 'smi pipasitah [
saméito nifcito manya iti koée manomaye ||
vijianamayakosastho vijanamiti tisthati |
anandamayakosakhye tv ahankare purakrtaih ||
punyair upasanabhi$ ca sukhito "smiti modate |
evam kaicukitah kotaih kaficukair iva paficabhih ||
paricchinna ivabhati vyapto 'pi paramesvarah |

12. Cf. ChU,1.9.1, VI 14.1; BS, 1. 1. 22,

3. 41. .
14. See RV, 1.164.20 ; SU, IV. 6-7; MuU,

. 1. 1-3,
15. P.58,1.18. OmitlV.2.14.
16. P.59,1. 14. Omit etc.

17. See IV. 5.
23. Gaudapada says here that between the
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two statements in the scripture that which is with a
reason is acceptable. Cf. $ on BS, I1. 1. 4:

yatha ca érutinam parasparavirodhe saty ekavaseneta-
ra niyante evam pramanavirodhe 'pi tadvaenaiva érutir
niyeta. drstasamyena cadistam artham samarthayanti
yuktir anubhavasya samnikisyate, viprakrsyate tu érutir
aitihyamatrepa svarthabhidhanat.

On reasoning (larka) see $ on BS, II. 1.11. With
regard to yukti we may remember here what is
said in YV, Il. 18. 2-4 about the two jastras, arsa
“derived from rsis’ and paurusa ‘ derived from men .
The author says that a $astra, though itis a paurusa,
deserves to be accepted, if it is reasonable. One must
follow reason. A speech, if reasonable, must be accepted
even from a child, but that which is not reasonable
should be rejected like a piece of straw though it might
be uttered even by Brahman, the creator. That man
is certainly not wise who rejecting the beautiful water
of the Ganges flowing before him drinks from a well
thinking only that it belongs to his father :

api paurusam adeyam $astram ced yuktibodhakam |
anyat tv arsam api tyajyam bhavyam nyayaikasevina ||
yuktiyuktam upadeyam vacanam balakad api |
anyat trnam iva tyajyam apy uktam padmayonina |

yo 'smattatasya kipo 'yam iti kaupam pibaty apah |
tyaktva gangam purastham tam ko na ¢asty atigarhitam ||

27". Read yujyate for jujyale.
29, P.66.1.19. Add the after with,
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- 30. Here is the Tibetan version :

- giiis. min. yid. ni. rmi. lam. na |
giis. su. snan. ste. the. tshom med |
de. bshin. gifiid. kyis. ma. log. tshe |
giils. min. giiis. snan. the. tshom. med ||

P. 67,1. 5. Read the two for a second.
31. For manodrsyam see cittadriyam, 1V. 28, 36,
77.

P. 67, 1. 13. Read perceptible for perceived.
2. P.68,1.2. Read ViS for Vis. and add 38
after 1II.
35, Note 1. Add 44, 46 after 42.
36. Note 3. Add cf. sarvadss, 1. 12 ; 1V. 84.

P.70,1. 6. Read TAF for TA.

.39. Read vai nama for namaisa.

46. P. 80, 1. 24. Read buddha® for baddha®.

P. 81, 1. 13. S shows here the Buddl’nst views. On
the next line read 549 for 587.

BOOK 1V

1. P. 86, lastline. Read TA'for TA'.

P. 89,1. 6. Add a after is, and sva before laksana®
on l. 14. '

P. 91, 1. 29, 32.° Read SaS for SS.

P. 92, note 30. On the word dharma quoted from
KU see Glasenapp: Buddhismin Kathopanisad in the
New Indian Antiquary, Vol. 1, No. 2, pp. 138 ff., and
Stcherbatsky, Op. cit., p. 68 ff; SMV, pp. 1367,
See also MV p. 355 : nastiha sattva ama va dharmas tv
ete sahetukah.
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2. The word aspariayoga is found at least once
in a Buddhist work. See Bauddha Gana O Doha,
Sahityaparisad Granthavali 55, 1323 B.S., p. 19. Here
the Sanskrit tika which is not edited critically and full
of mistakes reads referring to a yoga aspriayogotvat for
which the Tibetan version (Tanjur, Narthang, ngud,
Tsi, 175". 4) has mi. reg. pahi. sbyor. bahi. phyir. te
clearly suggesting its Sanskrit equivalent aspariayogat.
The only notable difference between the two versions,
Sanskrit and Tibetan, is this that while the former has
aspria the suggested reading in the latter is asparia.
But considering the uncritical way in which the edition
of the Sanskrit text is prepared and the well-known
occurrence of the word sparsa it natura"y occurs to
one’s mind that the reading aspria for asparia is a
misprint or a mistake of the scribe of the MS used for
that edition. Another difference is the use of -tva in
the Sanskrit text, which is not to be found in the
Tibetan one. According to the former the latter should
have been written sbyor. bahi. did. kyi for sbyor.
bahi. But it is often found in Tibetan versions of
Sanskrit texts that aid for -fva- (or eva) is not used even
when it is necessary; on the contrary, itis employed
when it is not required at all.

4. P.102,1.6. For our MS. Me and some read

Me and some other.

11. P. 113, 1 5.

12. Note I.
p. 237

20. P. 125, last line.

39—-1201B

Read k&rapa for karana.

Here ‘ elsewhere * refers to Variants,

Read cakramakah.
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23, Note 1. PU actually has jatir in the margin
for hyadir in d. Read here edition for editions.

P. 130, 1. 31. Read A4S for ASh.

24. P. 132, note 3. Add 62 after 6] and omit 79.

28. P. 138, 1. 26. Read MuU for MU.

30. Note 1. The couplet is from VM, Simon
Hewav1tarane Bequest ed. p. 407 with the variant
khandhanam ca patipati in a as in Bharatiya Vidya
Series ed., Part I, p. 282.

31. The first half of the karika is identical with
that of YV, IV. 45. 45.

33" In such cases (viz., IV. 10, 91-93) one may be
inclined to read with some of the MSS (ie., A",A%, V)
sarvadharmah for sarve dharmah agreeing with Bud-
dhist works.

38. Note I. Inb read pratibuddhavantah as in
Gilgit Manuscripts, Vol. 11, p. 100.

42. P. 150, note 5. Read MSA for MS.

51°. Read nispandat for vijianat.

58. For the first half see IV, 57*. For d see LA,

pp. 28-49: vicitra hi yatha maya dréyate na ca vidyate.
See our text, p. 151, note 8. Read BA for BC on P

164, 1. 5, and krtako for tanmayo on 1. 19.
60°. See IV. 99,

71. Note 2. Itis a speech of Bhagavat.
72". See LA, 1I. 151-152 : vijianabijam spandate”.
74. P.177,1. 16. Read nasti for nasti-

81°.  Read vibhato for vibhati.

E’. !88, Note 2. For the meaning of the word
paravriti see P. C. Bagchi: Studies in the
Tantras, Calcutta University, 1939, pp. 87 ff.

[Book 1V

sl
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Oasli-nastili  nasti-nastiti® for Casli

83"". Read
nastiti nasti nastiti®. _

84%. For sarvadrs cf. savajia (1. 12, 111
sarvajiata (IV. 85. 89).

On thissee E. Obermiller (The Doctrine of
Prajaaparamita, etc., p. 44): ‘“ When the Bodhisattva®
has attained the highest of the Unimpeded Paths in
the Path of Concentrated Contemplation, he is considered

to have terminated his course of training in the path.

36) and

"This last moment of Concentrated trance called the

charac-

¢ thunderbolt-like ’

terized by the removal of the most subtle forms of

(vajropama samadhi) is

defilement and of ignorance. It is simultaneous with
the final momentary lllumination (ekaksana-abhisam-
bodha), and the culmination of the Bodhisattva's intuition
of the absolute. All the factors for the attainment of
the Omniscience of the Buddha are now brought to
accomplishment. Owing to this, the representation of
the Absolute appears in its {ull light ; the differentia-
tion to subject and object ceases to exist, the accidental
obscurations which had hitherto separated the Germ
of the Absolute in the living being now completely
vanish, and the Germ now coalesces with the Unique
Ultimate Essence which is personified as the Cosmical

body (dharmakaya) of the Buddha .’

1 At the second moment we have the last Path of Deliverance (vimukt:-
marga). At that time the double representation f(i.e., of subject and object)
disappears, and the object of Concentration (in its true aspect) becomes one
with the knowledge cognizing it like one particle of water uniting with another
(chu-la chu bshag-pa-ltar=jale jalanikseparat). In the aspect of this intuition
all the things cognizable in their varieties become directly perceived like a
myiobalan (amalaka) fhuit on the palm of the hand (karatalemalukavat).”’
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** The special Omniscience which is peculiar only
to the Buddha (sar'pa-&kﬁra-jﬁ&ta) is the knowledge of
all the aspects of existence as being devoid of an inde-
pendent separate reality and as not being liable to
origination from the standpoint of the Absolute . Op.
cit., p. 64.

See Viacaspatimiéra’s Nyayakanika (Reprint
from the Pandit), pp. 110, 147, 205.

90. See MSA, XIX, 56 : paiicavidham hi vastu

bodhisattvanam aprameyam. paripicyam vastu sat-

tvadhatur  avidesena. visodhyam lokadhatur bhajana-
lokasamgrhitah.  prapyam dharmadhatuh.  paripacana-
yogyam vineyadhétuh. samyagde$anavastu vineyo-
payadhatuh.

94. P. 206, note 2. Read Woods for Wood.

P. 207, 1. 13. The word $aradya actually occurs in
Sanskrit as in parisaccharadya. It means sankoca
“shrinking *.  In Tibetan for it we have bskumps. pa
from skum. pa ‘to contract.’ See MV, p. 46; S,
p. 296.

99. ‘P. 212, note 2,1. 31. Read skyob. pa for
skyb. pa.

100. For durdaria see KU, 1. 2. 12.

For alata see MV, p. 219 purvaparakotyanupalam-
bhad [alata]cakravat (mgal. mehi. hkhor. lo. bshin. no):

p- 221 : adimadhyavasanavirahitatvad alatacakravat.
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