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PREFACE

Prof. Vidhusekhara Bhattacharya published his edition of Gauda-
padakarikas ( or Agamasastra ) some years ago. A close perusal of
that edition clearly showed that Prof. Bhattacharya had allowed
himself to be carried a little too far by his leanings towards
Buddhism, and hence some of his interpretations appeared clearly

to be biassed and forced. While teaching Gaudapadakarika to the
M. A. students, I had occasion to criticise Prof. Bhattackarya’s
interpretations, and I felt that it would be better to present my views
in a book-form, before a larger circle of readers so that a balanced
view of Gaudapada’s philosophy could be taken. The present
edition has been brought forth with such a back-ground.

Fortunately as regards the text of the Karikas, there is no
difference of opinion. Prof. :Bhattacharya has collated a large
number of Mss, but his text does not materially differ from that
published in the Anandasrama series more than fifty years ago. I
also looked into two Mss. specially lent by the Prajiiapathasala, Wai.

(1) Ms. No. ‘—E— — ( ArvzTTEtiE )

This is not a very old Ms, It contains four Prakaranas, and
the colophon at the end of the fourth Prakarana is i Meqrawrga:
FA! ARATY I gAY TGT TFEOE |

16 n
No. 77 — (migFNTRATFHRE AT )

This also is not a very old Ms. It contains the first Prakarana
only, and the commentary of Anandagiri. The colophon reads

T SWWRETIRAAFRITING  qGIATA FAT ARSI
AEFNANATATS THHA T IO | 7

In the Bhandarkar Oriental Institute Collection, there is a Ms.
called agzr=gq which contains only the 3rd and the 2nd Prakarana
of the Gaudapadakarikis. None of these Mss. show any marked
variations of readings. It may therefore be taken for granted that
the text of the Karikas is more or less fixed,



2 Preface

I have in effect stated above that the present edln(e):nlii :;tzrfxc:fi
to show how Prof. Bhattacharya’s Buddhistic 1;1ter.prh e tged
Karikas are not acceptable. I am aware thait hrmg;mmduction’ ,
with having taken a partisan view qusc‘elf. . nt gection weuon
have discussed several important topics in this cc;nv dam;st nd have
tried to show that Gaudapada was a traditiona ) te o ocophs
he took particular care to show now and then tha

differed from that of the Buddhists. |
I have to thank the authorities of Fhe Bhanc.iark;r OGIZV?:Z?;:;?
for having undertaken to publish this work'm their erninen
S | Series. I must also thank Prof. Dr. Miss Su.lochat?a a R
8’1.1:12{?\4 S U.niversity of Baroda, for helping me in various ways.
In the end, I hope this edition would meet the need; o: su:;i:i:ttz
of Indian philosophy, who wish to understand and app

Gaudapada’s Ajativada.

Poona, R. D. Karmarkar
28 August 1953
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INTRODUCTION

I Gaudapada: His Date, Life, Works etc.

In the traditional salutation formula repeated daily by the
followers of Sankaricirya, Gaudapada stands as the grand preceptor

. o o
( paramaguru ) of Sankagacarya. Mg comes afier g, then
nirg=ggiteg whose pupil Sankara was; thus—

(1) =gor
(2) ag:“\qa, the lotus-born one

(3) ar’zi}a—
(4) =z3a

|
(5) gaae

l

(6) =a®

|
(7) =%

|
(8) n??i'wq the great
(9) diFez

|
(10) z1gv

(11-14 ) a@qr3, FTATASE, FiF,
and ANHEFI (GIET),

From Niriyana up to Suka, there is the Rg-gz succession ;
from Suka onwards there is the ms-fsg succession. The tradi-
tional date of Suka would be about 3000 B. C., as he was the son
of Vyasa who lived at the time of the Mahabharata war. Even if
the latest date for the Mahabharata war, viz. 1000 B. C. is accepted,-
and if Gaudapada was a direct pupil of Suka as tradition asserts, the
date of Gaudapada would be not earlier than rooo B. C., and then
Sankaracirya who was the pupil of the pupil of Gaudapada, would

* have to be taken as having lived sometime between 2900 B. C. and



i Gaudapada-Karika

goo B.C. Tradition’ again tries to avoid such a conclusion by assi%n-
ing a long life of thousands of years to .Suka, as vin?ll as 1o [((1;31:1 Ja-
pada. A more rational way to explain the position wou 1;: to
believe that only the chiet names, and not all the names, ha\ie_ een
preserved ' by tradition as lying between Suka and. Sankaracarya.
Luckily some fresh evidence * has recently come to light in res;i;ec(tl
* of the relation between Gaudapada and Sanka‘ra. A wo.rk ca e
«§ri Vidyarnava® dealing with the Sakta doc.trmes PZ Vldyal:anya
( circa t100 A, D.)) says AFfragUAIsT ARAEI FRIEEr lét- at is,
there are five names of Ac;xryas between 'Gaudapifla and Sankara.
The same work says that Sar’xkarﬁcirya’s\dxrect p:lpﬂs were four'te|en
(mgnamninsas Sgi@ FEAar | REARAFT TR fruziggzeaAn: | )d
Of these the names of the four pupils amarg, gva'{;, gEAgE an
Frzx have become more well-known (only THAE'S name is given
in the sfifrarag ). The account seems plausxb!e enough, .b}n tl}e
writer who lived about 1100 A. D. speaks of hufxself' as hv.mg in
the fourth generation from Sankaricarya, which is go} in con-
formity with the generally accepted date 788 A. D. for ankara.

Anandagiri3 in his commentary on 't}?e Gaudapida}-Kiril;i-
bhasya ( that goes under the name of .Sa_n’kara) mentions ¢ at
Gaudapada practised penance at Badankasramfx, and Narayana
revealed to him the Karikas on the Mandakyopanisad.

Sankara in his bhasya on the Svetaévataropanisad says awr =
gHEA MeaErg: . uis true t.hat he.re Gaudapada ls_referreid to
in the singular, but so is Vyasa himself in the Brahmasatrabhasya.

1 The Yogavasigtha describes Suka as the greatest of Yogins who enjoyed
the Samadhi state for more than ten thousand years!

an

S Ri@t A gREIIARFEAT

9 ITELENG AEELIGRAL |
 Zq feaer NAHEEARRFAFHETIT N
4 e (11, 1-43-44).

g 9 See the article ‘A Survey of the dakta School’ (in Marathi) by Prof.
H. B Bhide, in Bharata ltihasa Samsodhaka Mandala Quarterly Vol. XXXIII
Noa. 1& g,-1953. . . . N

3 . Sl B QU AEREER ATAETIEG AET ATIEHEAE

~ e

wﬁagaqa Fal AAARTGAER [@gi NEFE 6Y qUATES JTASILRAT
¥y@:.onIV.. 1.

e,

AT
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The gods, likewise, are often mentioned in the singular, so the
rule about the plural being used honorifically is not without its
exceptions. -

Balakrsnananda (circa 17th century ) in his srirswTRIE™@ST-
arw®, describes Gaudapida as sigwndsrg and as one beingim
Samadhi right up from the Dvapara yuga. S

There is no reason to doubt the historicity of Gaudapada, on
the strength of the above traditional account which could not have
possibly invented him. ' ‘

The Karikas have been quoted by well-known writers, ”Bot‘ht
Vedantists and Buddhists :—

Santiraksita and Bhavaviveka + quote some Karikas as coming
from some Vedantadastra. As both the above Buddhist writers
were concerned with the doctrines and not the name of the author,
the non-mention of Gaudapida need not appear surprising. In
fact, Sanskrit writers normally quote passages from other works,
without specifying the names of the authors. Sankaracarya quotes
the Kariki swr@wragr ... in his satrabhasya (II. 1.9), with thé
remark srEvgR YgreawggaErgoEE:, and Karika 1L 15 in the
bhasya (1. IV. 14 ), with the remark awr = qa=rafasy szfa. ( The
plural used in both the cases is obviously intended to show respect
and refers to only one Acirya and not to many ).

Suredvara in his Naiskarmyasiddhi,s quotes two G. Kirikas
(L 11 and 15), and one from Upadesasihasri of Sankara, with the
remark qF MIIAEH: goavaAd: qurwa: | As zaE: here refers to
Sankara, mMg: must refer to only one individual viz, drzars:
Dr. Walleser misunderstands arg: and grfy2: to mean * representa-
tives of the Gauda and Dravida tradition’. The commentator
grarmsa calls the G. Karikas quoted in the asgwifaig, Mendtaasr:
. Vidyaranya in his qaagsfy refers to Gaudapada’s teaching  which
is characterised as sirard€afe by his commentator,- .. - -~ - -

The Vedantasara of Sadinanda quotes two G. Karikis'(IIL
‘44, 45 ) as being too well-known, with the remark agram. :

4 About the 5th and 8th centuries A. D, . : IR R
o5 IV.4h 4% T, T R b
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iv ' Gaudapada- Karika

~ All this shows that Gaudapada’s work at any rate was fairly
known to authors and commentators and he was referred to in
terms of respect ( though not by name ).

Gaudapida seems to be a nickname and not a proper name,
qrz being used to show respect; and Gauda .apparently refers
to the Gauda territory where the Karikas were written and where
their author became famous.

Bhavaviveka ( 500 A. D.), in his commentary assTr@r on his
own work megaEgzaENTEn, quotes four passages which closely
recemble G. Karikas. Santiraksita ( 700 A. D.) in his aeraseagi-
sifeEr quotes about ten G. Karikas in connection with the srafres
views, which are called Iafaszara by Kamalasila, disciple of
$antiraksita. Gaudapada in all probability cannot thus be later
than §00 A. D.

The Karikis of Gaudapada show more than a similarity of
thought and expression with the Maualamadhyamakirikis of
Nagarjuna ( whose date is accepted as circa third century A. D.)
and with Catuhsataka of Aryadeva who was the disciple of Nagarjuna.

The Karikas of Gaudapada are indebted a lot to the Bhagavad-
gita, and if we believe in the genuine nature of the bhasya by
Gaudapada on the Sankhyakarikas of Iévarakrsna (circa 2nd century),
it is clear that the date of Gaudapada must be somewhere between

300 to 500 A. D.

Alberuni ( 11th century A D.) ( pp. 131-2, Alberuni’s India )
says- ¢ ... the Hindus have books about the jurisprudence of their
religion, on theosophy, on ascetics, on the process of becoming god
and seeking liberation from the world as, e. g. the book composed
by Gauda the anchorite, which goes by his name .. Further on,
Alberuni refers to the book Sarkhya, composed by Kapila, the
book of Patafijali, the book Nyayabhasa composed by Kapila, ... the
book Mimarsa, composed by Jaimini, .. the book Lokayata, the
book Agastyamata- composed by Agastya, ... and the book Visnu-
dharma. It is clear. that Alberuni mentions Gauda the anchorite
as representing the Vedantic doctrine first, because the Vedantic
_philosophy was held in high estimation. Though we do not know
even now anything about Nyayabhasa of Kapila or 4gastyamata by
Agastya, we think there is no reason to doubt the existence of some

Introduction : [ Gaudapada : His Date, Life, Works ete. v
Xork by Gauda as sufficiently well-known in Alberuni’s time:
nyway Gaud.a tl}e anchorite, mentioned by Alberuni, « :
;;sor;(abl.{ be 1%;nnﬁed with Gaudapida, the author of the C;audzn
a-karika. e tradition of Gaudapa i in is
also corroborated by Alberuni. "apaca as being @ great Yogin s

One Sadasivabrahmendra in his strgsvasr re

Eada as having expounded the bhésyagof Patzggalti’, aiiris taz (I?::iia-

een the preceptor of Apolonys. The commentator Atmabodhend .
says Gal.ldapida came into contact with Apalanya ( equated eﬁ.f;
Apollgmu; the Pythagorean philosopher who lived in cioo A lv)m
Even if t.hlS tradition is held to be correct, it would only sh W l :
some Indian philosopber had met the Greek philOSOpheg ngt“ e
:ssarll.y Gaudapada. Again, it is now held that the Grec:k s
in this connection are not at all trustworthy. acc

Works of Gaudapada

ounts

to, hBesxdes the Kirikas, the following works are known traditionally
© L::.ze come from .Gauc_lapida. No definite evidence is available

his point, but it would not be wrong generally to believe in
tradition unless there is evidence to the contrary :— | '

(1) Bhasya on the Sgﬁkhyakgrikg of i‘svarakr;na

Some scholars are of opinion that a |
_Som _ the bhasya on the Sar
karikis is of a very poor quality and betrays no flashes a:;( gya-
'tI}‘]}?ught’ and l?e.nce it c'ould not have been written by Gauda iiiep
- ese same critics, curiously enough, have no hesitation in tﬁinpk' -
1{;g..hkl_y of tl;: }i\’latharavmi ( bhasya by Mithara on the Sir‘xkh'lyx;g
rikas, which is certainly not better in an — )
pada’s bhisya and has so man i o Cauda-
I bhas y passages in common with it ). whj
::, (S:lgp(t);ed tqd:lave ;heh honour of being translated into él:f;:::
¢ e middle of the sixth century. Accordi )
Ma;thara and Gaudapida have drawn upor: a lzogxr:?ms)ome porh
which was known to the Chinese in translation®, " sonree

The bhasya is 2 matter-of-fact ta
; me work, but G: -
really not much scope to show his brilliance here :st Gaudapada had

to follow the Sankhya-karikas. he was required

Perhaps it was his first work when

6 Could it be that Mathara and-
‘ Gaudapada are identi
Matharavrtti and Gaudapadabhagya are but two editions ::;t;z?.:;i ::l: 1 ;h’
S T



vi Gaudapada-Karika

he was attracted to the tenets of th.e Sankhya philosophy. Atzftv&ﬁ]};
we are not prepared to regard this work as not genuine.
end of the 69th Karika-bhasya, we read -
qieq Ffuza™ar ésm’igi‘afaamw f5
T3ar: gEfaTar s T MeTEHan | o
The bhasya designates t'he Kairikas of I§varakrsna as srrats. it
contains the following quotation, |
( Karika 1) qAES ms;:r qi‘mz wAE: |
Arglv: FTFHET g’ T
Fa Hgrov: OIT: AW TIFAT AW W .
where some of the Sankhya philosophers are descrlbed as sons
of Brahmadeva.
TaENRAI Al T aATHT T/ l
21 gUST RE Y gIUF AT FA N
This guosation rom T e Ben i el foom asher
:2312 Ki;nl:;enbl)ltztsyy(zogugve the reader a general idea about
the work. . e
1 - !
(Kamta 1) ?:[;a:::a ;v:‘:::;:?asg aRvgamae |

( This is from SKIRATH, Rgvgda VIIL. 48. 3)

agr FFA e
] fa fagsaw { ALTAS
( Karika 2) 92 FAMA [@AgST+ q:smt T
: C gpanwer IIAIZAN agiae: | o
‘( Mahidhara quotes this in his bhasya on Yajurveda-Sambhita

XXIV). | o N
sgAegagAnS AW I g IAL
. mi3a gRAial F131 § grama: |
© O atf AR . '-H|
( Rartka 4) SR FHTIARTH Tty | |
»  fimAEISTA T1F9 A FmgrERa |
S S S
| aFATIRGE T aggEASE
| giraatRurgATey T @ e

Introduction : I Gaudapada : Fis Date, Life, Works etc. vil
afear qar-

FINANA T [Fqeq qarew I ggmE |
) TR=aIATaRE @ 939 AR
34 - '
(Karika 12)  w&Y faga | geaer ayga = |
IRAT FACAFINYA a7 ISTHF ||
( This is usually taken to come from Fdiuraa )
gorr quig Fdea ( Gita 1L 28 ) zfy agarg |
( Karika 23 ) as anusa frammss qasssiiar | |
AR FIEATRTATITINTET TA: |
ArTgrAAT AT AT faar i
( dinas 30, 32)
( Rarika 61)  wgy wegetstisaea: FEF|IAN: |
SIIARAT Ty RIN TOwHT A0 0l
( merwrea 1L 30-88 )
FT FHTAT §8T AW B Bdar o
IFA T~
FIF: I AT F13: qawa 7ng |
. FS: GHNT AT S@Y 1 ZOAHA: 0
Thus the bhisya quotes from the Mahabharata, Bhagavadgita,-
Purina, Yogasatras etc, A study of the Sankhya philosophy which
preached that agwmiy was sfysfy led Gaudapada to declare that there
cannot be wegarwma of the gxfy, and the doctrine of the Purusa
being a mere looker on, coupled with the statement of the Bhagavad-
gita that the qualities, g+, t@g and aaR are responsible for the

Sathsara ( gor gdiy Fa=r ) was utilised by him to enunciate
ultimately his doctrine of Ajativada in course of time.

There is a strong probability that Gaudapada wrote 2 com-
mentary on the Sankhyakarika and called his own independent
work Eifsr as well. : :

- (2) IquRar— Gaudapada’s commentary on this work is
known from the colophons as stzargiasmrear on the gawitar, and
commences with sigug afaziArgRTnEaTaiTT | ARARTESTITR-
MRESLICEE NI LR AT CEEC T SR —_— TATOY WrAgR -

| ARSI fAeTH e er gearaasd swaes gegfr-, and
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ends with srm@ETARAIEEr WFETERTRM: | § T WAAT AFAFA-
Citeiel

A good edition of this work is still a desideratum. The Vani-
vilas Press at Sri Rangam and the Guijarati Printing Press, Bombay
have published this small work, but the text cannot be said to have
been properly edited. Strangely enough, the Vanivilas editor says
that several translations of this work have been published in English
and other languages. We were unable to find even one after a
search for the same all over India. The one English translation by
Mr. Lahari, published by the Theosophical Society of Madras has
been long out of print and we were unable to see it. We
consulted eight Mss. of this work at the Bhandarkar Oriental
Research Institute, .Poona, and the following cbservations about
them would show why a reliable edition of this work should be
undertaken as early as possible :

Ms. No. 162 gives a total of 241 verses distributed in six
chapters (1-39; 1I-30; Ill-42; IV-37; V-37; VI-s6) and
the colophon reads

s shmgy Wewedl gRctmiet e Syt
sfizwngagarg etc.

Ms. No. 163 gives a total of 137 verses only, distributed in
three chapters (I-54 ; 1I-56 ; I[I-27 ) and the colophon reads

2t sl SeeliarauAe At gurare g
e etc.

Ms. No. 164 gives a total of 160 verses, distributed in three

chapters ( I-65; II-59; 1II-35 ) and the colophon reads
R STHONATRIATEG o oor FOTHITA ov oo EIC

Mss. 165-189 contain the commentary which is called strzardra-
Siftgr or gwwiaEgrEr ( Mgwgradigyi=ar ) or Mzadia=arear.
The text is distributed in three chapters, but the number of verses
varies (@s 110, 116, 112, 123 ).

The name of the commentator however is the same viz.

Gaudapada throughout. The unreliability of the colophons to the’

Uttaragita is clearly shown from the fact that in no versions of the
Mahabharata is the Uttaragita found either in the Bhismaparvan or
the Aévamedhika parvan. Similarly it is not found in the Bhagavata.

 basis for his Karikas, tradition seems to have reg
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'(I;'hlsdraisgs hthe question whether the Uttaragita was written by
audapada himself, along with the comm i i
that Gaudapada who seems to be i o Bhagoegonkely
at Gaudapada . e indebted to the Bhagavadeiti f
gvlszy 1dleas in h{s Karikas, may have thought of emghasis{i;n,gfl tlcx);
U[,,a element in the Giia, by writing a supplement to it. The
taragita, be51'des describing the nature of Brahman, Jivanmukti
etc gives a detailed description of the Nadis, Kundalin’i etc l

(3) gMmegegrig— This is a small Tantric or $akta work of
the Stotra type, containing 52 verses. It begins thus : —

aqrA @f v wAAlEly aiymaTy:
TUERT FATRGAGTARTITESIR |
HIIEIFTA AT HlFAGIONFHloqqay
I TAANS gt |

It refers to(the two schools, gmg and &g of the Saktas and ¢
demns the 1% in N0 uncertain terms ( AFFHFAT AfaTgARGH e
I ITAITE waAty oRarsTgwas | ¥3; ... wdr gamvaraf
wnele g aqr fafrgraist faaleagistraaia ) 43 ). As Ca:a{:‘
expected, it refers to the Nadis, gar, g1, 9%, 4 (;tc Vers ;
as'zm\amrwiﬁ WINNAIGYT [A(@F etc. is sirnilar’to Eras’i{;«xs!riri;
zztr;ahajmre}t{.l AET T FHA FIsA: é;rf%fw%‘f il (Uttaragita). On
ole, this small work reveals poetic talents of a high order.

It is argued by some that the aut i i 3
.work must be some other Gaudapada. hc\’;/eocflodtllljt .tI;iI:)tl:l:hoz Sgkm
is any rFasonable ground for such a supposition. As the aa ht o
thc? Karikas had interested himself in the Sankhya and Il3n 51):;1}10f
philosophical works, he could have been equally interesteda?n tli:

Sakta school whi

ich artached so much i
: mportance L
practical aspect. P to Yoga in its

y (4) | sifrmyeggs is another Tantric work attributed to Gauda-
pada, as also commentaries on ('s ) Durgasaprasati, (6) Anug.iti
and on ( 7 ) Nrsithhottaratapaniyopanisad. :

The Mandakyopanisad has much in ¢ i ‘
. Lhe Manduoxy $ ommon with the Nrsirmhot-
taratapaniyopanisad, and as Gaudapada had used the Miidﬁf;:};:ta

» _ arded him as th
author of the commentary on the Nrsithha as well e
2 ' ,



X Gaudapada- Kartka

It appears to us that Gaudapada’s authorship of the Sankhya-
Karikabhasya, Uttaragita and Subhagodayastuti can be reasonably
aécépted_tobe correct. Gaudapada appears to have been attracted by
the Sankhyakarikas in the beginning, from which hfe learnt of the
Purusa being entirely different from the Prakrti \ZVthh alone was
i'csponsible for the evolved world. Then he was influenced by t'he
'Mﬁlamad_hyamakiriki of Nagitjuna, which advocated .thc? unreality
of the world, and this enabled him to advocate his Ajativada based
uponthe cardinal doctrine of the Upanisads, the oneness of B.rahman,
and he wrote his own Karikas to preach his Vedantic doctrine, and
especially to controvert the teachings of the Lankavatara where the
Buddha teaches a large number of doctrines, but fails to grasp
the most important one which fact Gaudapada proclaims by saying
daggga wiivag in [V-99.

II The Contents of Gaudapada-Karika

" Pprakarana 1 :— There is only one Paramiauman who is all-
pervading, but he, in association with the various Upadhis or limit-
ing-adjuncts, functions in different ways in different states.

“Thus—"

(1) He resides in the body in the right eye, is known as Vidva,
experiences the gross world ( by means of the sense- organs and the
mind ) in the waking state.

" 7(2) Heis known as Taijasa, residing inside in the mind and
experiences tbe subtle or non-gross in the dream state.

i} (3) He is known as Prajfia, residing in the heart-Akasa, and
experiences bliss in the state of deep sleep.

-~ “This all-pervading Paramatman is known as Turya, the Fourth,
being immutable, non-dual, where no duality which is the source
of a]l' miseries has any scope.

- _Viéva and Taijasa are bound down by the relation of cause and
effect, perceiver and perceived, subject and object etc., under the
influence of duality, Prajfia only by the cause ( Ajidna ) and they
function accordingly ; while the. Fourth is-beyond all this and is but
consciousncss ‘or Jiiana, and is all-seeing and beyond all duality.
In the case of both Prajfia and Turya, there is no experience of
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duality, but the Prajiia remains influenced by the basic Avidya or
Ajnana which is absent in the case of the Turya.

Some philosophers who believe in a real process of creation
regard the creation as the manifestation of the Lord, or as resembling
the dream or magic phenomena, or as due to the will of the Lord,
or as coming from Kala ( Time ) or as serving the purpose of
enjoyment or sport for the Lord, or as being the nature of the Lord.

But all these theories are wrong. If the highest is known to be
Aptakima ( whose desires are fulfilled ), how could he be associated
with creation in any capacity, without changing his own nature ?

So, the correct position in this matter is that all duality is but
illusion and Advaita the only reality. When the soul, who is, so
to speak, asleep under the inftuence of ( Avidya or ) Miya is
awakened and frees himself from the clutches of Avidya, Advaita,
unoriginated, uncontaminated by the experiences in the waking,
dream or deep sleep, flashes forth. If the creation were real, it
would ever remain real, for none can ever change his nature, The
various theories of creation have their use in gradually making
the soul realise the Advaita which is extremely difficult to grasp,
especially by people of ordinary intelligence. C e

The realisation of Advaita can be achieved by the worship of of
meditation on the sacred siig.

Corresponding to the three states (wiga, ww and gufy ) we
have fsq, &wg and sz forms of Atman and these can be taken
to resemble or as equated with @, 3 and &, the three @rans of
sirgrv.  For the purposes of gqraar, the symbol sirm is very useful
as.it enables the @ra% to get a proper idea of the Paramatman easily.

g e
(1) Has three migrs-a,

( 1) Has three .ms—ﬁsa‘,_:%aﬂ
3, " A and wrz ( respectively con-
: : B cerned with "arag, g and

8w states ) IR

-~

(2) wisthe first of the  ~ (2) fsq - deals Wlth thegross
wiphaber, and | ~ which is first perceived and
thus resembles 3t~ " -7
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2 is all-pervading fisg can be equated with
@r; as he also experiences
all out-side world.

[ So by meditating upon = as resembling fsa or as identical
with frsg, the wrg® secures pre-eminence and all his
desires . '

(3) s represents gigzar and (3 Similarly ¥=a also is geze
links =1 with & as he is able to perceive the

gxd, and is also the link

between the waking state

and the state of deep sleep.

By meditating upon 3 as resembling =& or as equated with
y g up 8
aww, the g% secures excess and equanimity ].

(4) = represents ¢ measur- (4 ) wa similarly lays down the
ing’ and ¢ merging . limits of fysg and &ww,
For, 7 represents the and after ggi&r comes again
limit of =¥ and 7 merges the sryg state.
into % and g to give a
complete idea of .

[ By meditating upon s as resembling s or as equated with
aisr, the graF secures omniscience and the idea about merg

ing into the highest ].

The meditation on the three arars of A as the three quarters
of the qermrma however does not lead to the highest knowledge
which is to realise g7 or the siremg as without any quarters. This
would correspond to the & known as one unit ( the arzzgws
FT ). \

The meditation on the Maitri-less simw makes the qras free
from fear, for Aix is nothing but the immutable Brahman which is
the beginning, middle and end of all, all-pervading, and All-
Controller, auspicious and non-dual, One who has known g in
this way is alone Muni par excellence ; other Munis are called gfas
by courtesy. " '
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Prakarana 11

It is admitted by all that the objects seen in dream are false
be'cat']se they are seen within the limited space of the body a;ld’
within a very short time. One sees mountains and rivers and goes
to distant lands, even though one’s body is lying motionless onithe
bed. Again, the gegvsaar ( the ability to serve a purpose ) of objects
in the dream is vitiated in the waking state. One who has en'cJ> ed
a f.ull meal in the dream feels still hungry when he wake]si '
Qb]ects seen in the waking state have similarly their W}mqg}
vitiated in the dream state. So, there is no reason to suppose that
they are in any way different from the objects_in the dream
An object which is geg must retain its state under all circumstance;
and can never change its nature. Again, the truth of the dictum
‘ whatever is not there before and is not there in the end, must
not be existing in the present as well’ is self-evident, ’Judged
in the light of this dictum, objects experienced beth in  the
waking and the dream states are false and can be spoken
of as being only imagined. This means that the Paramatman
himself by his Maya imagines himself as Jiva or individual soul
.who in turn creates a world of his own for himself, Nothing
is really originated. The objects in the dream are real only to the
dreamer ; the objects in the waking state are likewise real to the
person who has experienced them. Objects in the dream are
Cittakala (lasting as leng as the mind imégines them ), objects
in the waking state are Dvayakila ( imagined by the n;.indland
also related to the external objects which are also imagined ); but
both are equally false. Objects in the waking state rec,lilire
in addition, the use of sense-organs for being perceived, but 'tba;
does not make them real. Just as, in darkness; one. su,perimpdsés
the snake upon the rope, people superimpose upon the Paramiatman
all kinds of ideas, shapes and forms. There is naturally no: limit
to one’s imagination ; different people (‘as long as- they have ‘not
secured the right knowledge ) indulge in the pastime of describin
the Paramatman in various ways. Thus the Atman is taken to bi
( v) Prana, { 2) Elements, ( 3 ) Gunas, ( 4 ) Tattvas, ( s ) Pada,
( 6 ) Objects of sense, ( 7) Worlds, (8 ) Gods, ‘,( 9 )‘Védas’
( 10) Sacrifices, ( 11 ) Enjoyer, ( 12 ) Object of enjoyment ,(12;
Subtle, (13) Gross, ( 14 ) Possessed of form, (15) Forrn-les;, ('16')
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Time, (16) Quarters, ( 18 ) Topics for discussion, (19) Univérse-
divisions, (20 ) Mind, ( 2t ) Intellect, ( 22) Citta, (23) Merit
and demerit, ( 24 ) Twenty-five principles, ( 25 ) Twenty-six
principles, ( 26 ) Thirty-one principles, ( 27 ) Infinite, ( 28 ) People,
( 29 ) Asramas, (29 ) Man and Woman, ( 29) High and Low,
( 30 ) Creation, (31) Dissolution, ( 32 ) Stability, (33 ) All-
existing and so forth. In short, whatever one is pleased to imagine
about or to superimpose upon Atman, that becomes that Atman’
for him. But people well-versed in the Vedanta know the so-
called creation as nothing but a castle in the air, as false as objects
in the dream or as the creation by magic. The Highest truth can
thus be summarised as:— ‘ There is no annihilation, no birth,
no one bound down to Sarhsira, no one trying for liberation, no
one desirous of liberation, no one liberated’. For, only Advaira
exists and it is unoriginated, and there is nothing distinct or non-
distinct apart from Atman.

Sages free from passion, fear and anger, well-versed in the
Vedic lore, realise the Atman as non-dual, auspicious, free from all
distinction and where there is the sublation of Sathsara. One who
has realised the Atman in this way has no use for prayers to
deities or sacrificial offerings to Pitrs; he is beyond all Vidhi er
Nisedha rules, he stays or wanders at will and goes on with his
daily avocations like an automaton. Having realised the Advaita
in this way, the sage should take care to see that he does not fall
down from that state, till the body comes to an end.

.. Prakarana ll— When it is proved that there cannot be any
origination or change associated with the Paramatman, all talk
about the individual soul or Jiva having recourse to the Updsana
or meditation on the Paramatman is really meaningless.  For, the
Jiva is Paramatman himself, and it is scant’ courtesy shown to Jiva
if we narrow his ‘functions and powets by calling him inferior to
Paramitman. Really the Paramatman is like Akasa, infinite and
subtle and Jivas are like Ghatakasa, Patakasa etc. which are nothing
but Akasa associated with the Upadhis, Ghata, Pata etc. "When the

- Upadhis vanish away, Ghatikaéa is merged into’ Akasa, similarly
the Jivas, with the Upadhis, body etc. gone, are merged into the

Paramatman. So long as the Upadhis are there, the Jivas retain
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thfeir individualities, names and forms and experience happiness or
misery. Akasa is not changed or divided by Ghatakasa etc. ;
similarly the Paramatman undergoes no change on account of tl.n;
j.ivas.. Gharakasa is not a part or transformation of Akasa, so Jiva
likewise is not a part or transformation of the Paramitman who
has these Upadhis superimposed upon him by the ignorant.

:I‘he Taittiriyopanisad clearly points out how Paramaitman is
-the inmost, unchangeable in the five sheaths of the Jiva; similarl
in the Madhukinda we are told how the Atman is one Iike Ak‘s’y
in thc' Adhyatma and Adhidaiva pairs, The oneness of Atman ai]c;il
]1va. is always acclaim’ed and their manifoldness decried by the
Sruti. Sometimes the Sruti describes creation as something arising
frorn‘ the Paramatman ( like sparks {rom fire, or jar from earth Ocl,'
a pair 'of scissors from iron ), but such passages must not be taken
at their face value. In this world, there are different orades of
1qtelligem people ; some are too dull-witted to unders:and the
l}xgh.est truth of Advaita all at once; it is for their sake that the
Sruti, out of pity for them, speaks in a manner which can be

understood by them. Passages speaki ;
peaking of dualit g
stood metaphorically only. 8 ity are to be under

Advaita is the highest reality which can be only one; those
vs‘zho believe in Dvaita have ample scope for their imaginalion’ to run
riot, with the result that they put forth all sorts of theories (for
who can curb their imagination ? ) and are always quarreling amon .
Fhemselves. Advaita looks on amusedly, pitying these Dvaitinséﬁ,r
it can possibly have no quarrel with them, There cannot be an ’
dispute about imagined things. d

I.: then, there exists only the unoriginated Paramatman ‘the
creation that is experienced can be explained only on the th’eo
tl‘nft it is due to Maya and not real. A real creation is an im os;i)t
bility. When a thing is produced, that means it was un rogu d
before, that is, its nature was ‘to be unproduced . 'Nowp ndth?rexg

can ever change its nature. An un i
. produced thirg must ever remai
unproduced. s e

) There are some Sruti passages that speak of creation from g
others from stya.  We shall have to decide the question as to whic};
passages are authoritative by strict logical reasoning, and should not
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accept blindly what Sruti says. ¢ There is here nothing manifold’
“Indra acts with his Maya powers’ — these passages clearly point
out-that -production or creation is due to Maya. Some passages
directly condemn production, others like ¢ Who could possibly create
him’? deny the existence of ¢ cause ".

The production or birth of an existent thing caa only be due to
Maiya, never in. reality ; if the production were to be real, it would
be tantamount to saying that a thing already produced is being
produced! A non-existent thing, it is obvious enough, cannot be
produced either in reality or through Maya; the son of a barren
woman cannot be there even through Maya !

So, just as the mind vibrates in dream to produce false objects,
it acts in the same manner in the waking state as well ; the mind
remains the same non-dual throughout. This duality is thus
brought about by the mind-vibration; when the mind ceases its
pranks, duality disappears. When the mind ceases to function,
there is no perceivable,and pure, cternal, unoriginated consciousness,
that is, Brahman, flashes forth. This is how the mind free from
vibration, and under proper control, acts. In the state of deep sleep,
the mind is still under the spell of ignorance, and has its mischief-
making tendencies only lying dormant ; but the properly controlled
mind enjoying the Samadhi is nothing but Brahman itself, all light,
and omniscient. Thisisa true description of such a mind, not a
metaphorical one. In such a state of Samadhi, there is no desire,
no anxiety, all is peace and quiet, light and fearlessness. There is
self-realisation, unoriginated aud unchangeable consciousness.

This state can be achieved by what may be called the * Free-
from-touch yoga’. Ordinary vogins cannot reach it. Most of them
are afraid that thereby there would be 'annihilation of the Atmas,
The greatest self-control, and petseverance are required before one
can reach this goal ('some may find the task as difficult as to empty
the ocean by means of taking out drops of water with a Kusa grass
blade ). Desire and enjoyment would lead the gra® away from his
goal now and then; éven the temporary pleasure in the Samadhi
may delude him, but he should strive with all his might against
such temptations, set his face against Kama: ( desire ) and Bhoga
( enjoyment ), concentrating his mind upon the unoriginated
Brahman alone. He should awaken ‘the deluded mind in the

R

Lo

Introduction : IT The Contents of Gaudapada-Karika  xvii

Samidhi, put it on the proper track when distracted, and see that it
does not swerve from the stable path ; when he is able to do this, he

has reached his goal, the mind has become Brahman, calm and
eternal bliss. ‘

The highest truth, therefore, is :—The doctrine of non-origina-
tion is the only true one, no individual soul is born, there is na
cause that can produce him. Nothing is originated. -

Prakarana IV : —

The individual souls are not different from - the Paramitman“
being_all-pervading, subtle and incapable of being _comaminated’
like Akasa—this is known by Jiana which is also like Akaéa and
not different from the Paramatman. The * Free-from-touch Yoga’
which enables one to secure the right knowledge is beneficial to all

creatures, conducive to their happiness, beyond all dispute and
free from opposition. T

Some disputants ( the Sankhyas ) declare that an existent is
produced ; others ( the Vaidesikas ) declare that a non-existent
alone can be produced. Thus they carry on dispute with one
another, and they controvert their opponents’ position, with the
result that they both help in establishing the non-origination theory.
The swmrfqaiiga is. thankful to the gerdanims ( Sankhyas) for
showing how futile the arguments of the waemrdaigas ( 33fems )
are, and to the latter for controverting the former. Both the BT
angas and srwemigiiyas forget the basic principle that nothing can
change one’s own nature. If a thing is srga, it would ever remain
wa|g, it can never be changed into g and vice versa. Itis the
nature of all souls to be free from old age and death, but they
imagine themselves to be-subject to these ills and suffer accordingly.

Accotding to the gegraag, the Freu itself (sqra) is transformed
into #rd ( sorg ), which means that what is being produced is the
wraor ( aura ) itself 5 if so, how can they assert that qara ( which is
capable of being changed ) is @ ? Further, they say s is not
different from #ror; if so, then mF  would be sy like wor, and
o would be subject to change and decay like the #§! No
illustration can be given which can prove to us that an us thing
can produce any rg ; and there would be the fault of endlessness

if it is assumed that a sra w@wreor produces further sra w1,
3
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The view of the sygesmanzas that stwg ( wrw ) produces §7
( ®1& ) is untenable on the face of it. An wag coulfi produce qnly
stga, never a g. 1f the wz is non-existing before its production,
where can the st ( the potter, wheel, etc. ) work upon ?
If the grsT is worked upon, then we will have to say that gfasr
is being produced and not gz !

Some try to account for the creation of the world and #gwwa-
wrT in general on the strength of the argument of sarf&ea. Thus
they argue : — gqarad is the cause of FgrEswm, and FguFEmA is in
turn the cause of yaigs and this series has no beginning. But this
argument cannot stand. For, according to these srarfyar@as, both
aatas and ¥zrdara are &%, and as such both must have another
anfy or wor; the whole gqag or §arx must also have an =ziix in that
case.

To say that the wi¢ Fgu¥wam ( which is the wd of waram )
produces the ®rrm qATg#, is as absurd as to say that a son produces
the father !

To prove that there exists a FrgwErumwra between two objects,
you ought to be able to indicate clearly what the order is in respect
of #rg and Hrro:—

(1) =g and wwor cannot obviously come into existence
simultaneously ; otherwise, we will have to admit FFEwowIE
between the left and right horns of a cow !

(2) =g cannot produce Fwor, for the gwa has to be there
first to produce the .

(3) The mere statement that 1§ and Freor are interdependent
and mutually produce each other would not do. You must tell us
which of these is the smar ( which must necessarily be g ) and
which is the ®r ( which must be srex ).  But this you are unable
to do.

Thus the mig®ronng stands unproven. Nobody can say, which
comes first, 14 or Fwur; and without the gatqewrs, FrAFHEOWE
cannot be proved, for %1 and ®rur cannot be produced simultane-
ously. Taking all these difficulties into consideration, the wise
philosophers have decreed that non-origination is the only true
doctrine !
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(4) The maxim of the seed and the sprout ( where mutual
FWHENROTA(T is seen ) cannot help the srfFarza, for unless you first
prove the Hrgwmorwig between sfimw and sgt independently, you
cannot make use of this illustration.

(s ) The very fact that you are not able to say, which comes
first, ®d or FTor, proves the non-origination theory; for, if a thing

is being produced, you ought to be able to say what is there prior
to its production.

So, the upshot of this all is that nothing is produced of itself
or from another. Nothing is originated, whether it is existent,

non-existent or existent-non-existent. Whatever has no beginning
can have no origination.

If then only Brahman ( which is gsriawa, massed consciousness)
exists, how do we get the experience of the particularity of
knowledge ( of Ghata, Pata etc. ) ? So, the existence of external
objects of knowledge will have to be admitted on the strength of
logical reasoning ( so argue the srgrefardms ). To this the reply
would be (in accordance with the views of the frsraariras ) that
reasoning must give way to facts, The existence of external objects
is not necessary to produce Prajipti (or srafydry ), for without
them, we get that kind of knowledge in dreams. The Citta ( or
mind, Vijiana) of its own accord, without contacting external
objects or appearances ( Arthabhisa ) can produce that knowledge.
Arthabhasa and Artha both are really non-existent. Citta knows
no independent object at any time.

. The Vijdanavadi Bauddhas however believe in some kind of
transformation of the Citta, Gaudapada lays down his proposition
against them as under :-— Neither Citta, nor perceivable by Citta is
originated; those ( like the Vijianavadins ) who admit their origina-
tion see the foot-prints of birds in the sky ( thatis, they make an
absolutely impossible claim ).  To believe in the origination of the
Aja Citta or Cittadrdya is to believe in the change of one’s
nature; to say that Sariisara is beginningless means that Sarthsara can
never end-and Liberation, if it has a beginning, would never be
eternal, Like objects in dream, objects in the waking state also

. are false. The Citta sees in' dream things by means of another body
(the body of the dreamer lies on the bed all the time ) going to
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different regions; all admit that this- body of the dreamer is false.
Applying the same argument to the waking state, the Citta can be
proved to perceive false objects in the waking state as well ( Besides,
these objects are perceivable only to the particular Citta ). So, we
have to admit that nothing can be really originated; a non-existent
thing can never come from gg. An wrgg can not come from srad,
|q cannot come from sga, @a can not come from g and &
cannot come from ®g. In the waking state ( asin dream ), one
percexves thmgs 1magmed by the Cita,

For those who cannot grasp - this phllOSOphlcal truth, the wise.
have enunciated as a temporary phase, the doctrine of origination
and the existence of external objects on the ground that such objects
are perceived and can be put to practical use. But ultimately such
people come to realise that the external objects are like the magic-
clephant unreal, and that Vijiana which creates these objects or
appeardnces is unoriginated, without any duality, unmoving
and unruffled. - ' )

The Citta can be aptly compared to a fire-brand. Wken the
fire-brand is whirled about, it produces various forms, straight,
crooked etc. which are not seen- when the fire-brand is at rest;
these forms do not come from outside, nor do they enter the fire-
brand when the brand is at rest, or go out. No ®FHoTarx can be
seen between the fire-brand and these forms which must be declared.
to be unreal and inscrutable.. In the same manner, the vibration
of the Citta appears to give rise to various objects or Dharmas which
are unreal and mscrutable.

Qo, these Dharmas are not orlglnated by the Cltta ‘nor is the,
Citta ergmated by the Dharmas ( the Baunddhas do believe .in_some
kind of origination for the Dharmas ) and so the wise phllosophers
proclaim the doctrine of ¢ non-ongnnatlon %

.80 long as the obsesswn about the 3 ggqraura’ conunues, there
would be no freedom. from the _results of the causal relation, and
fwm- the Sarhsara;. when the -obsession - ceases, the Sarhsira-also-
comes.to maught. .. Everything.is- originated by Maya and -thatis
eonsequently not permanent ; ‘unoriginated g tan -have no end.
‘The Dharmas -that. are. spoken- of. as originated by-some, are not-
really 503 thelr production is due to Mayz which has no real existence.

:
1
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A magic sprout produced by a magic seed, can not be described as
either eternal or non-eternal; the same is true of Dharmas. In the
case of originated things, the expressions eternal or non-eternal
are meaningless.

JIn dream we find the Citta active and producing duality on
account of Miya, though it is non-dual ; in the ‘waking state also,
the Citta acts likewise. In dream, the dreamer sees all kinds of
objects which are really not different from his Citta, and are percei-
vable by him alone ; the same thing "happens in the waking state.
Both Citta and Citta-dréya are interdependent and are not different
from each other. As the objects in dream or those created by
magic or yogic power are born and perish, so also all these Dharmas
are born and perish due to' Maya. The Highest truth can once
more be stated.as : No Jiva is originated, no origination is possible,
nothing is originated—this alone is the true do:trine.

All the duahty involving the relation of percelver and percei-
vable is but the vibration of the Citta which is itself void of contact
with ob;ects and is unchangeable, What exists on account of Maya
does not exist in reality ( other schools of philosophy may postulate
to the contrary ). A thing imagined as unoriginated by Maya can
not be really unongmated When the absence of, duality is realised,
there is no cause for ¢ origination’. This state of the Cma unori-
ginated, is always same and free from duality ; having reallsed this,
one secures the highest place ( Brahman ) free from grief, desire and
fear. Once it is realised that there are no independent Drsya things,
the Citta turns back from its wrong obsession and the calm. natural
state of the Citta, unoriginated and non-dual is realised by the
enlightened ones. The Citta flashes forth in all its eternal glory and
light. But the Citta ( or Brahman or Atman ) is wrongly taken to be
associated with any dharma involving -duality -and ideas about ¢ is
is not, is and-isnot, is not.is not,’. by the: ignorant-and only: he
who - realises that the Citta -is unconnected - with. duality, .can be
said to be all-knowing. ‘What more can a person want.after he has
secured this -omniscience and - the- highest-.place aimed at. by.the
Brahmanas,. non-dual, without -beginning,~ middle-or..end-l..~This
realisation is-the goal of the " training of- the Brahmanas- thxs is. the
natural self-control and calm. - :
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The wise have described what is Jiiana, Jieya and Vijieya ;
this should be properly grasped.

In Laukika Jiiana, there is duality where the external objects are
believed 10 exist, along with their perception.

In Pure Laukika Jfiana, there are no external objects but their
perception is admitted.

In Lokottara Jiiana, there are neither external objects, nor their
perception and in course of time, the wise one would be entitled to
have omniscience.

All dharmas are by nature without beginning, like Akasa ; there
is nothing manifold about them in any way. All are enlightened
from the very beginning; all are likewise tranquil and pure from
the very beginning. Every thing is thus unoriginated and same.
Those who believe in manifold nature of Jivas or Dharmas are
parrow-minded and dull-witted ; only those of large intellect can
realise the unoriginated eternal. The unoriginated Dharmas have
this Jiana by nature ; it is not transferred to them, hence Jiidna is
said to be contactless. Even if there is the slightest idea of mani-
foldness, the person comes to grief, for his Jfiana ceases to be
‘Asanga’. All dharmas are thus naturally pure, enlightened from
the beginning, and liberated,—so realise the wise ones.

The highest Jiana as described above is natural and cannot be
transferred. Gautama Buddha did not preach this.

The highest place ( or Moksa ) is thus unoriginated, same, pure,
free from duality, very difficult to grasp and to realise.

III Was Gaudapada a Buddhist ?

Prof. Dasgupta in his ‘A History of Indian Philosophy’
( Vol. I, pp. 423-429 ) has discussed the question whether Gauda-
pada was a Buddhist, in great detail and his conclusion is ““** that
there is sufficient evidence in' the Karikas for thinking that he was
possibly himself a Buddhist and considered that the teachings of the
Upanisads tallied with those of Buddha ** Gaudapida assimilated all
the Buddhist Sanyavada and Vijfianavada teachings and thought
that these hold good of the ultimate truth preached by the Upanisads.
It is immaterial whether he was a Hindu or a Buddhist, so long as
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we are sure that he had the highest respect for Buddha and for his
teachings which he believed to be his ”.

Prof. Vidhusekhara Bhattacharya is another. great champion of
Buddhism and has endeavoured in his edition of Gaudapadakarikas,
to prove that Gaudapada was merely reproducing Buddhist philo-
sophical ideas in his work and no more. While Prof. Dasgupta does
not appear to have made a detailed study of the Karikas, and so
confines himself to a few salient points in his criticism, Prof,
Vidhudekhara goes all out to uphold his thesis that Gaudapada was
a Buddhist. In our Notes, we have shown in detail how the inter-
pretations put on the Karikis by Prof. Vidhuéekhara, do not bring
out the meaning he wants to extract from them. Here we would
be discussing the problem in a more general manner.

To begin with, it must be made clear how the two Professors
have chosen to ignore some basic facts in their enthusiasm for
glorifying Buddhism :—

(1) The following verse is traditionally regarded as giving
the Guruparathpara of Sankaracarya,

ARV aF9T IEY [ie T qgITOT ¥
W PF ASIE7 Agled NFrzrTRATET fasax |
MAGUIMAAS FNE T FAWTF T frsd
A A2 AMFERAAAEGET FAqATARNSRA 1
Here Gaudapada is mentioned as either the teacher’s teacher ( or,

at any rate a predecessor ) of Sankaracarya. Itis simply unthink-
able that, if Gaudapada were a Buddhist, he would have been so

solemnly seleeted every day in the Sarkarapithas that undoubtedly Ad»tmm

stand for the traditional Hinduism. Traditions are often, it is true,
not quite trustworthy, but traditions involving daily practice can
not be ignored.

(2) Sankaricarya in his Satrabhasya, quotes Gaudapadakarika,
with the remark s IpFaddaaffzaas: ¢ JANTHTAGT. GRAY ete.
(I. 16 ). He thus refers to Gaudapada, most respectfully as a great
Acirya who knows the traditional Vedanta teachings. Such a reference
would be quite out of order, if Gaudapada had been a1 Buddhist,

7 Same as :‘ﬁgmg; the use of g3 for qg is perhaps due to the exigence of
the metl’ev
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‘(3) The state of Moksa is called srrzua oz ( IV. 85 )in the
Kirikas. Would a genuine Buddhist' refer to Moksa in terms of
.a rival philosophy ?

(4) The Karikas have as their basis the Mandukyopanisad
( in the First Prakarana ), quote Taittiriyopanisad by name, and are
indebted to the Brhadiranyaka, Chandogya, the Bhagavadgita, etc.
for its doctrines. All these are Vedantic works. No Buaddhist would
_have shown such reverence and preference for non-Buddhist works.

(s ) After having enunciated his doctrmcs, Gaudapada at the
‘end of his work categorically says that his philosophy. has not been
-taught by Buddha (Faggge wiiwaw 1V. 99 ). It is true that attempts
have been made to explain away this passage, so as not to be regard-
ed as anti-Buddhistic, but these carry no conviction.

(6 ) Gaudapada in II-2§; refers to the Bauddhas ( #a sfa war-
43y gigitfe = afgg: ) for the purpose of combating them. InIV. 54,
he comes to the conclusion aF 7 fF=ar Wﬁﬁ;aﬁ FIiq 7 wAwa, thus
'showing that he does not hold the Vijianavada of the Bauddhas.
Similarly the Bahy1rt11avad1ns are also shown to be wrong in
their views.

In the face of the above positive pieces of evidence, it appears
strange to us, how the question of Gaudapada bemg a Buddhist
could have been ever taken ap seriously.

- We shall now brieﬁy consider the arguments put forth by
Dasgupta and V. Bhattacharya.

() - It is. contended that the expression [gqqr -ﬂqs inIV. 1.
..refers to tnamgq. We have shown in our Notes on the Karika in
:question.-how the Mahabhirata  uses the expression a number of

times and that fgqzt aw was never accepted as a peculiar epithet of
_Buddha. There is a greater probability of the expression referring
10 Narayma or Suka

- (2) - There are various terms current in Buddhistic phxlosophy,
used in his Karikas by Gaudapada, such as 9#, arg, SrPTRT, aNET,
iy, %mzq,'éra:{a etc. This however might at the most prove that

8 Bee B. O. R. I. Annals Vol. XXXII pp. 166-173 Dv1pad§m Varam by
R.D. Karmarkar,

etdan e BT R b b e
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Gaudapida had studied Buddhistic philosophy very well, which no
one denies. We have shown in the Notes, how Gaudapida uses
some of the above terms ( u#, g3 etc. ) in a more or less Vedantic
sense. Gaudapada did accept the Buddhistic terminology; in order to
be in a better position to contradict the Buddhist tenets successfully.

(3) wwagigw referred to  so respectfully in IV. 2, is a
characteristic feature in Buddhistic philosophy.

The expression sreagiaar is not actually found used in Buddhist
literature. Gaudapada owes that expression to the Bhagavadgita
which refers to mrarast as zi@dv ( AIFRTRRG FiAT A WE-
giwmgr | ... 1L 14, V. 21 ) and consequently srevziqiar is the panacea
to end all misery. :

(4) The simile of the fire-brand (amra) is peculiarly
Buddhistic.

Gaudapada need not have gone to the Buddhists for the simile.

s1@ra is found used in Ramayana (Kiskindhikanda)?, Mahabharata
(Karpaparvan)® and Yogavasistha'*. The idea of whirling the
fire-brand could have been easily suggested by the -expression
HRTFETEAIT gerean argar in the Gita ( XVII-61 ).

(s ) Thereis a large number of passages in' Gaudapadakarika
which seem to be the echoes of the Mulamadhyamakankas of

Nagarjuna, such as

~ .

q& ] AT FAIA A asrmal(IV-4)
=t a1 awAt Ay 7 Reiageg A | ( IV-zz)

9. SEAGEPIN qat ¥ gt Aar | o SR
mmﬁxmam AU ﬂf‘q’ﬁtﬁﬁl ] Klskmdhakznda XLVI 13,

10 SFFAITFIRA agr A9 amﬂ | Karpaparvan, 86. 42 -

11 JuBlaIRE=E =% 524Ea |
:ﬁqa;a agrite faaeegEd s 0 V.18 1 o ;
mmr & fygenfa diwar agarga: | e
SSATEIRE: giEAeAt: | V8228 .

The major portion of the Yogavdsistha can be assigned to the penod
later than that of Gaudapdda, but thete are undoubtedly some stra.ta in that
work, which belong to the earlier period.

4
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~ There need be no hesitation in admitting that Gaudapada has
borrowed several ideas from his predecessors, both Buddhists and
Vedantins, Various passages in the Paramarthasara and Yogavasistha
cat be shown to bear striking similarity with those in Gaudapada’s
work.

(6) The expression gz in its various forms ( T gAt et )
has been used to refer to the Buddhists and Gautama Buddha is
directly mentioned in 1V-99,

It has been shown in the Notes, how the expression gg isin
most cases used by Gaudapada merely in the sense of ‘the wise one’
and it is unfair to read too much in it,

(7) The srgesirzs idea mentioned in (IV-83, 84) is borrowed
by Gaudapada from Sarhjaya Belattiputta, a pre-Buddhist heretic.

Even if Gaudapada is taken to have been a borrower as suggested
above, that does not prove anything.

 (8) Agrayina in Karika 1V-90 means Mahiyana.,

It may very well mean ¢ the Parvamimadisi ’.»

It would thus be seen that the attempt of certain scholats to

- ptove that Gaudapada was a Buddhist and that he preached
- Buddhistic philosophy or that he incorporated Buddhistic ideas in

the Upanigadic philosophy, can not be said to be successful in the
least. “There is no doubt that Gaudapada studied very carefully
the various philosophical systems current in his own time ( such as
the Sankhya, Buddhistic, Gita ) in addition to the Upanisads and
evolved his famous doctrine of Ajativada, which is certainly far
removed from the main tenets of Buddhist philosophers, viz.
( 1) Momentariness ( ksanikatva-} and ( 2) Dependent origination
( pratityasamutpada ) which all schools of Buddhistic philosophy
accept. The teachings of Gaudapada can under no circumstances be
described as identical with or approximating to those of Sanyavada
of Nagarjuna. ‘ '

Gaudapada thus seems to have been neither a Buddhist nor a

‘,_Buddhist in disguise, but one who had a profound respect for

o 12 See notes p. 142,

BT TVR]
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Vedantic tradition and who evolved his doctrine of non-origination,
after having studied the different systems of philosophy current in
his time, and having found that they could not stand the test of
logical reasoning. He was, in short, a Vedantist, both by tradition
and conviction ; hence it was possible for Sankaricirya and other
Vedantists to take his philosophy as their firm basis to build their
detailed theories upon.

IV The Title of the whole work and the severai R

Prakaranas thereof

The two hundred and fifteen Karikis comprising the four
Prakaranas, as a whole are described in the Manuscripts variously as
MeaaFEiREr, or wrrwzEntEw: ( in the plural or the singular ) or
smrRame. Fortunately there is no discrepancy as regards the number
of the Karikas, Similarly there are no material variants or different
readings worth noting as regards the text itself. Prof. Vidhusekhara
Bhattacharya has collated a large number of Mss. but nothing very
striking has been revealed in the matter of the text proper. We
also looked into several more Manuscripts at the Bhandarkar Insti-
tute and two more specially obtained from Wai, buat have not found
any new readings worth considering. One Ms. No. 1771 at the
B. O. R. . which contains the third ( stgares’) and the second
(Favgres ) Prakaranas calls the work gqdstwew. The Buddhist
writer srrfavista who quotes a number of Karikas, quotes them as
from Fzreamrer. One commentator on the Paficadadi seems to call
Gaudapada’s. work mroggzands” and Gaudapida as anv®sR.
Prof. VidhusSekhara apparently likes to call the work sirvasmiw.
There is no particular reason why one title should be regarded as
preferable to the other. The simpler title atgsargsiiesr appears to us
most likely to be the genuine one. :

- As regards the titles of the four Prakaranas, thé}e is no contro-
versy about the names of Prakaranas II, IIT and IV which are respec-
tively called Saeasgto, sgawwwor and wgmagmsagsmo.  According

4

13 The title AIVZINTAWHIRFL: is also found in some colophons,
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to K-bhasya, ™ the second Prakarana proves logically the §aer of 3=
( a%7 gaew ¥AY XASTARAqIEAIT (&A1 gwtmg ) and hence the name
Jaeqaswor. Perhaps the real reason is that the first Kariki in the
second Prakarana begins with the word 3a=7 (it would be remembered
that the Faiafasgz is so called because it begins with the expression
%atya ). The third Prakarana is called ssgasstm, because it like-
wise proves the reality of the =g (awrdaertiy Tasawagarar
gi¥aasagrazyAE gatg swwog ). The fourth Prakarana is obviously
called sygrasi=aswor on account of the striking simile of the si@ra
there ( Karikis 47-50 ). The first Prakarana is variously described
in the Manuscripts as witawm, siigrivote and siigrargar. In favour of
calling the Prakarana siwasseor, the argument is usually advanced
that it is based mainly on smsr or Sruti. The K-bhisya remarks
A7 AEAPATANTIT TIH TEHITATTIARFRAEI R garagan | While
it is true that the first Prakarana is mainly based upon the Manda-
kyopanisad, there is nothing specially characteristic about it so as to
differentiate it from the other Prakaranas and to name it sura.
Besides, the word swrarw is usually associated with special sectarian
doctrines ( cf. qregtramw, farw ) and not with the general Upa-
nisadic tenets which are referred to in the Karikias. This also will
show how the name sirrazne& does not seem to be appropriate for
the Karikis as a whole. The concluding sections of the first
Prakarana describe the sacred syllable st in detail and wind up
with the statement that ‘he is the real sage who knows the Omkara’
(gt @R 37 § gwatr sa: 1 [-29 ). The name siigfaota
or sfigriqramr or better still siigre as Anandagiri would have i,
would be far more appropriate for the Prakarana.'s
-V The quc}ﬁkyopanisad and the twenty-nine

Karikas in the first Prakarana S

The Mandukyopanisad contains 12 prose passages or Mantras

and commentators on the first Prakarana of the Karikas apparently

14 We have described the bhagya on the Karikas, attributed to Sankara-
carya as K. bhagya, as we are of opinion that the bhagya could not have been
‘written by the great Sankara. A separate paper on this topic is going to be
published by us in the near future.
15 Tha colophons in Mss, giving the titles of sections or chapters of a
work vary so much that they can be regarded as but noting the individual
- fancy of the copyist or the commentator. There are more than half a dozen
titles found in Mss. for some of the Adhy3yas in such a well-known work as
the Bhagavadgita, T i

oty §
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regard the Karikds as part of the Mandakya and distribute the
twenty-nine Karikas as follows, with the introductory expression
X ~

HAA SFIHT WATA—

(1) Mandakya 1-6 followed by Karikas  1-9

(2) » 7 s 10-18
(3) i) 8-11 3 ’» 3 19-23
(4) 3 12 N » 24-29

K-bhasya seems to regard the Mandikyopanisad and the four
Prakaranas as one work ( shiftvaazarias a3 AMTAIEITAT | FFI7ATY-
ARATEHANT IFITTGIIATHeTag AT AT | ).

According to Madhvacarya ( 13th century ) and his followers,
both the Mantras and the Karikas were revealed by Narayana to
Varuna in the form of a frog ( the Karikas had been revealed earlier
to Brahmadeva ). Madhva quotes passages in this connection from
the Padma and Garuda Purinas and also the Harivarhda, but these
are not found in any of the editions of those works available so far;
Kiranariyana, a follower of the Ramanuja school, says that the
Karikas corroborate the sense of the Mantras which, being wgam,
need no corroboration.

This raises the questions::

(1') Do the Karikas form part of the Mandakya, and (2) if not,
what is the purpose of the Karikis and how do they come to be
associated with the Mandakyopanisad ?

The answer to the first question can only be an emphatic No,
for the following convincing reasons: —

(1) In several Mss. of the Manduakyopanisad, only the Mantras
(the prose portion ) are given and there is no indication in the Mss,
that the Karikas ever formed part of the Mandakya, as is clear from
the Nirnayasagar edition of the Upanisads. ' ’

(2) It is only the commentators commenting upon the
Upanisad and the Karikas together, who seem to regard the two as
forming one complete whole. ' o '

(3) The Upanisads being Sruti are supposed to be apauru;eyé»
* ( not composed by any}human agency ) and it would be going
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against all tradition to make Gaudapada, who was after all a2 human

‘being ( even though a great Yogin ), the author of a Sruti work.

(4) The Karikas are undoubtedly Gaudapada’s and Sarkaricirya
rightly refers to Gaudapada merely as one who knows the Vedanta
tradition ( ¥greagaagafry ).

(5) Itisadmitted that sometimes the Karikis are regarded as

ruti by some writers, but that simply would prove that the word
¢ Sruti’ is loosely used in a broad sense, and nothing more.

It is unnecessary to pursue this topic further, for nothing can

upset the traditional view of the Upanisads being without any

known human author, and so Gaudapada could not be regarded as
the author of the Mandakyopanisad proper.

(6) If the Karikas which are introduced with the words sy
sgv&r watva are regarded as forming part of the Upanisad, it would
mean that Gaudapada lived at least some centuries earlier than the
time when the Mandikya was written, so as to be famous enough
to have his work quoted in it ! The Mandakya is generally regarded
as one of the old Upanisads, while according to the above theory,
it would - have to be assigned to the 7th or the 8th century at the
earliest ! In order to obviate this difficulty attempts are made to
show that Gaudapada may have lived in the first century B, C. or
even “earlier, but that would not solve the basic absurdity of a
human work being quoted in an Upanisad !

(7) The expression s% sgvawr warsa with which the Karikas
are distributed among the Mantras of the Mandikya, no doubt
suggests that the Karikas existed before the Upanisad; similar expre-
ssions occur in the other old Upanisads (and Brahmanas) also. Thus
in the Taiuiriyopanisad, we have the expression agedy sgs: used as
many as eight times. In all these cases, we have a prose passage
stating a particular topic and then comes the empbhatic dignified
AZWY sgvw:, introducing verses corroborating what has been stated
before or the sgrs has the sense of a &wgsgw. In the Chandogya
also, ‘we have a9 sgi@t or a¥w sgi®y wafw used seven times in a
similar context. The Chandogya uses =¥ sgisr wafisa in one
place and ushers as many as fifteen verses there, but there is reason
to doubt whether these are genuine or interpolations. (In later
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Upanisads we have a similar expression 3w sgiEl Warsa, ushering
about 10 verses in the RaTa0f, Or as many as 7§ verses in the
giFaFaiAgg etc ). Even a superficial scrutiny of the passages in
Ehe old Upanisads where the st®s are introduced, shows that the
Slokas are used by way of clinching the argument or corroborating
briefly and emphatically the argument used before in longer prose
passages. In fact, the expression Fzcyy st wata has an authori-
tative ring about it, as compared with the docile and timid expression
AAT o1 waRa with which Gaudapada’s Karikas are introduced.

(10) Prof, Vidhusekhara has rightly pointed out how Gauda-
pada’s Karikas can in no way be regarded as a commentary on the
prose portion of the Mandakya, In fact, the matter is so obvious
as not to require any elaborate attempt to support it. The Karikas
refer to matters not mentioned in the Upanisad, fail to explain
important terms therein, enumerate several views about creation
which matter is not even hinted at in the Upanisad and so on. Thus
the first group of Karikas fails to explain the important words gqﬁs
and qAfIsagw in the prose portion of the Mantra, The Kirikas
use the expression F=graz in place of fisg; AITATATA, WIRATH
and ggfreara in the prose portion are not found in the Karikas and
50 on. Similarly the prose portion appears to explain some terms in
the Karikas. There are also differences of interpretation about the
words g, @i, swfy etc. But all this criticism is based upon the
wrong supposition that the Karikis are a commentary on the
Mantra prose portion or vice versa. The proper view is that the
Karikis have the Mantra portion as their basis and Gaudapada
emphasises only those points which are useful for his own purpose
which is to- establish the Ajativida. Prof. Vidhugekhara- makes
tise of certain Karikas in the first Prakarana to prove that the
Kirikas were earlier than the Mantra portion, but in our opinion
they cannot possibly bear the interpretation he seeks to put.on them.
( All these cases have been discussed in detail in the Notes ). The
Karikas take the Mandakyopanisad as their basis and- are mainly
concerned with pointing out the importance of the Upasana of the
sacted syllable Om, and incidentally refer to the different views of
those who believe creation to be real. Karika L7, wwymarasyfa
WREFYTaETraar refers to those who believe in a real creation ( the

Visistadvaitins and some Buddhists) and not to the Advaita
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Vedantins as is clear from the expression m#g:. Similarly Karika
I-8, 33wy exwraisaAraEwer &1 wgar does not contain Gaudapada’s

view, but has in mind the wwraarfgss, according to whom creation
is real and can be attributed to the Lord’s nature alone.

The position as regards the Karikas in the first Prakarana is

therefore as follows :—

(i) The Karikas do not form part of the Manduakyopanisad.
They are as Anandagiri puts it, ag( Iz )FTOET.

(ii) Gaudapada could not have written the Upanisad which
could not have under any circumstances any human author. -

(iii) Gaudapida wrote the Karikas; they are .swwrmamuita as
‘Anandagiri expressly says.*

(iv) The Karikas did not exist before the Upanisad, but were

“written long after.

) In the case of other Upanisads where similar slokas have

been introduced, they are invariably shown as part of the Upanisads

in the Mss of those Upanisads, whereas several Mss. of the Manda-
‘kyopanisad contain only the prose portion.

If the Karikas did not form part of the Upanisad, how did tlsey
come to be associated with it in such an intimate manner ? Bearing
in mind that this intimate association is found mostly in the com-
mentaries on the Karikas, the answer appears to be that the Karikas

on account of their having the Mandakyopanisad as their basis, and

their importance as a well-known work on Advaita, cameas a rule

16 Sankaracirya quotes the Karika ( 1.16) FEAEat HHI a7 TS
in his bhasya on Brahmasutra IL. L. 9, and the Kﬁnka IIL. 15

aqiﬂh'l%?ﬂﬂ" gmm ?lﬁ:ﬂml in the bhagya on L. 4. 14, The Karikas

4 are ﬁﬂ’hﬂ{@ﬁﬂmm acoording to Saikara. Suresvara, Sankara's

pupxl in his- Naiska.rmyaslddhi ( V.41-44) quotes two Karikas (1. 11 and 13)

ﬂ‘ﬁil{"ﬁa arEsEaa ﬁ%‘t?ﬁﬁll etc. and HFFYL TGHAL @Sﬁ {MgT qEASTA
" ete, expressly mentioning that they are Gauda(pada)'s. Similarly u} :ls
. Brhadvartika, SureSvara quotes some of the Karikas., In the face of this
evidence it is idle to deny that the Karikds in the first Prakarana were
- written by Gaudapada,
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to be studied side by side with the Upanisad, and the teacher while
explammg the Upanisad introduced the Kirikis to the pupi] at.
suitable stages and the tradition was respected by the commentators
and is even now kept up-in the Pathagalas. It is therefore unnece-
ssary to-read any deeper meaning in the-expression sy sgisr wafa.
which innocent-looking expression has unnecessarily -caused such a.
furore amongst students of Advaita Vedanm.

-« . VI Are the four Prakaranas mter-related?

Prof. Vidhusekhara argues out the case that the four Prakaranas
aré not inter-related, but are independent “treatises'which were later
put together and called Agamasastra. He criticises "the arguments
of the K-bhisya which shows the inter-connection of different

Prakaranas, and- comes to “the- conclusron that K-bhasya has not
succeeded in proving its thesis. o

The arguments of the K-bhasya are to be found in its comments
at the beginning of -each Prakarana. At the. very beginning of the
first Prakarana it takes stock of the whole work as follows —

(1) The first Prakarana is mamly based upon the scrxpture
for the purpose of ascertaining the Omkara, and shows the ‘means
for understanding the nature of Atmm.

(2) The second Prakarana shows logicaliy how .dualit)" is
false, as the knowledge of Advaita cin only be had when the
Sarhsara projected by dualuv is sublated

(3) Duvaita is false, but the Advalta is'not-so ; thls is logncally
proved in the third Prakarapa. - "> i

(4) -The -fourth Prakarapa-. dlscusses the nval do::tnnes

opposed to Advaita and. points out how Ihey are opposed to one
another, Cee L LEe

. K-bhasya, in its mtroductory comments:at the begmmng of the
second Prakarana says that the existence of the one withouta
second was stated in the first Prakarana on_the strength mostly
of the Sruti passages. - L T

The second Prakarana shows that the non-reahty of duahty can
" be proved by reasoning and by suitable analogies,
3
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= The" third Prakarana shows how Advaita can be known, not
merely by Sruti but by reasoning also. :

The fourth Prakarana describes in detail how the rival theories

bemg- opposed to one another, show their own false nature and
thus Advaita becomes triumphant as a matter of course,'?

Prof. Vidhudekhara objects in toto to the above exposition of
the K-bhasya and finds nothing acceptable in it.. His objections
are :— '

(1) The first Prakarana is not smtaw, it contains some
geasonmg or a% as well,

: V"’ We quote here the original Sanskrit comments in full, which olearly
show how the author of K-bhagsya had a good grasp of the Karikas as

a whole.
2 A% AEQEREVEE T9d SFORFRTIAATRR T IIRAET | T

%#qwﬁ“ﬁs‘iﬂqﬁqa“r WA ATTERFETITAR SATAT: |

a%a gam 3qa FaersigTE FEE Tw e AAZATAG LT~
qagmm FRAATAUTIGAAIT FOd T |

awgaw AqEARRERTEAIR A AR EER A -
ARAYITET AZIRME FUFTE TG99 9w | S

(o
cee oo
oo

LX)

Sint E;ei q fagd =35 v ({qﬁarfga‘mﬁemﬁuﬁw: | ATHART A |
AN Faed Jaed TRISTINETAR FAS THOHTAS |
:ﬂlgmaﬂm IF: 9 A REISEA ARAR SRR | R G
AT T 1A ;amﬁw JeaTHOA AT AR AT P -
SRR P AR | #gd BAMAART SHIREIAE naa‘ﬂ‘-un-
qieTa 7 | YFAd aRoT g | a@umcugawmurma' |
awr;mavfammna' snaamwgam @R TIIFIALAT mgw -
ﬂ:ﬁ mamwmmmwmamﬁw FATRIIRAT B | A AAI -
ARIERARIAES Snﬁtl&mal EAr 3afrera. ast =raE ﬂlﬁﬁﬂlgmgtmq-
FuE  quARA PreagyRd qEa | §an=imqarawmﬁﬁm§azam
(&F 'Ry ReRwrEraRgIaRsTTE  m asqmwa@?aﬁmq-
Wemqmﬂﬁaﬂamunwwqﬂn e

e by ndate
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This objection simply shows that Prof, Vidhusekhara is hyper-
critical, that is all. Surely K-bhisya wants to say that the first
Prakarana dealing as it does with the Agriqrgar and the sgeqiz
Brahman by implication, takes its stand upon Sruti, not that it

excludes Tarka or reasoning entirely. S

(2) The Professor further asks : ¢ If the connection between
Books I and Il is really as it is shown by Sankara ( K-bhasya )-to
be, then why is it that the author of Book II himself does not. say
s0 just at its beginning though he could do so easily ?’

The answer to this would be that if authors all over the world
had been so obliging and logical, there would have been no work
left for commentators or critics. “But the fact is that authars do
not, as a rule, say things in a clear-cut manner as one would like
them to do. Take the case of the author of the Bhagavadgui.
It is no exaggeration to say that there are as many.-views about
the Gita as there are writers on it.  And if we apply the above test
put forward by Prof. Vidhudekhara to the Git, as regards the
inter-connection between the different Adhyayas, the author of.the
Gita would be cutting a very sorry figure indeed ! “Similarly,
while studying the interpretations of the Brahmasatras by different

‘Bhasyakaras, how many times in sheer annoyance has one to blurt

out ‘why does not the Satrakara say so directly, if that was his
intention ? * But we have to take things as they are. The criticism
in such cases ought to be in the spirit of Ruaw tr'%r“sa-amm.

(3) Prof. Vidhusekhara says that there was no. necessny qf
having two separate Prakaranas II and III at all. There should
have been only one Prakarana. For, in both the Prakarauas,
reasomng has been resorted to in order to prove the sarne topxc

‘ non-duality * ultimately. )

The answer is that though - the tOplC is the same ulumately,
the emphasis is different. The second Prakarana deals mainly with

':the illusoriness of the Prapafica ; the third Prakarana deals- ‘with the

non-ongmanon 50 as to prove the non-duality. Thus the approach
in the two Prakarapas to the ultimate problem is different.

(4) Prof. Vidhudekhara would like to enunciate a general rule

‘that a Prakarana is entitled to be called an independent work if the
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contents in it could be’ unders’tood without any reference” to the
-earlier Prakarana.

This dictum cannot possibly be accepted by any one. In that
case, the Bhagavadgita can easily be shown to be comprising at least
half a dozen independent Adhyayas. Itis no use arguing that it
‘does not matter in the least if we have a dozen Gitas instead of one.
‘For, this is after all a defeatist attitude in a way. There is bound to
‘be a connecting link, in che case of a well-known work, which
knits the different sections thereof and it is the commentator’s duty
to point-this out in a sympathetic manner and to represent the
intentions of the original author in a connected reasoned way.

If objections can be taken in a hyper-critical spirit, we may as
well object to the fact that Gaudapada repeats certain Karikas now
and then, makes use of four Kirikas while describing the similarity
between Alata and Vijidna ( IV-49-52 ) in self-same words ( he
could have easily said simply that Vijiiana acts in the same way as
Alata, instead of repeating the idea word for word ) or writes three
Karikas in describing the ‘Svapnamaya, Mayimaya and Nirmitaka
Jivas ( IV-68-70 ), when he could have disposed of the topic in
one Karikd and so on. Such criticism is clearly unhelpful.

Broadly speaking therefore, it must be conceded that the first
three Prakaranas are written in the same style, giving due importance
to both Sruti and Tarka, and"discussing the general topic of Advaita,
‘though with a different emphasis and thus are closely related with
one another.

. The Fourth Prakarana, unlike the first three Prakaranas, cin
‘have some claim to being regarded as a distinct piece of work,
though related to the first three Prakaranas., Prof, Vidhuéekhara,
in his criticism of K-bhasya's comments about the fourth
'Ptakarana, unnecessanly spails hls case by over-stating it.-

(1) Prof. Vidhusekhara does not admit that the views of’ the
‘Dvamns and the Vainasikas are discussed in the fourth Prakarana.

This is quite an untenable position. Gaudapida says,
qaw sffAsoia TR BATET |
wgawR utu fragea: qeaoeg R
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T A AAX HATAA AT F1Gy |
fagzea sgar ATASAIT eqrqafea a @ 0
e D hoY -
TTICTATATAAN d(GAIFAE K |
fraziAT 7 & g fEaa e ,
Here obviously the Asatkaryavada of the Vaisesikas and the
Satkiryavada of the Sankhyas are referred to and they are shown to

destroy each other and thusto helpin proclaiming the Ajativada.

Later the whole concept of causality is attacked and the conclusion
drawn o f gaar gl oidifaar (19 ). When we remember
that the Vaibhasika Bauddhas did accept the Satkiryavida, and the
Yogacira Bauddhas the Astkiryavada, it is idle to deny that the
fourth Prakarana does refer to the Vainasika Bauddhas. :

Karikas 2§-27—
aa: |RfAaiEsTD g"ma@fata |
ramwmrmmﬂa qae;slara n ?*& o
faw A maau G qUT T |

~ e

AFA & craaamr ammam- m I R "

~_n

maawzwawmragl
AT f‘wna FT a wrasm'%r TS n

make use of the arguments of the fymrazi Bauddhas to- prove the
gwnuraanq Bauddhas wrong and Karika 28— ’ :

aeng Sy e P A @)
awmﬂammaamﬁamu '
is a hit against-the fygmanas themselves, = Similarly in.

o 7 Rywe qHiad T g ewwg
tza‘ smmmf snersnva mﬁ1w 1 8'8 n

< -

'the Vl)nanavada is refuted and in

HAY 7 1§ TE@ r—m‘*ms arga: |
/Y qATRAYT AT AAGIRA WHYA" 0 99 u 't

» 18 We have dxscussed in detaxl the dlﬁ‘erent mterpretatlons of this Ksnkﬁ,
‘as also the meaning of the expression @qmqr:(m (IV.1) in our paper
‘ Dvipadam Varam” Annals, B, O. R: I. Vol. XXXII, Pp, 166-173.
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Gaudapada directly says that his philosophical doctrine is different
from that preached by Gautama Buddha.

It is clear therefore that the position taken by the K-bhasya
regarding the fourth Prakarana is upassailable and the arguments
put forward. by Prof. Vidhusekhara only prove the truth of the
adage ‘ None are so blind as those who will not see’. 4

It is further contended by Prof. Vidhusekhara and others that
the fourth Prakarana contains an exposition of Buddhist philoso-
phical views and abounds in Buddhist thought and ideas. Various
Karikas are interpreted by them in this light. In the Notes, we
have tried to show what should be the proper interpretation of

these passages. Here we shall briefly discuss a few general
objections.

(1) Gaudapada salutes Gautama Buddha who is referred to as

fiagt 7z at the beginning of the fourth Prakarana, and the sreqaiais
taught by Buddha, at the end.

Gaudapada seems to have deliberately put in a Mangalasloka both
at the beginning and at the end in imitation of certain Buddhistic
works, He presumably wanted to meet the Buddhists on their own
ground and to pay them in their own coin. Nigirjuna, while paying
his obeisance to Buddha calls him wzai at; Gaudapida -goes one
better and calls his Master fgaai a7 ( the best of all human beings ).
We have already shown elsewhere that gaai 7% cannot be regarded
as a peculiarly Buddhist expression ; it is found in the Mahabharata,
and it probably refers to Suka, son of Vyasa, who is traditionally
regarded as Gaudapada’s teacher, or to Narayana himself from
whom the Vedantasastra has come forth.

Similarly swastgia: is not directly referred to in Buddhist
literature and Gaudapada is undoubtedly indebted to .the Bhagavad-
gita (wrramisg Fiwag g@dwT @ ¥ 11 14 and ¥ & dweer s
v V. 22 & Rrmggi@aaw etc. V1L 23 ) for the term smamigir.

(2) Gajudapida makes use of phraseology strongly reminiscent
of. Buddhist schools, and has modelled some of his Kirikis on those
of Nagarjuna, Aryadeva, Asafiga etc. The main doctrines taught in
the fourth Prakarana are the unreality of the world  and
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Sanyata respectively held by the Vijfianavadins and the Madhya-
mikas, The three kinds of jiiana, the two kinds of Satya etc. are
all Buddhist ideas and were borrowed by Gaudapida. from the
Buddhist writers. The use of a very large number of Buddhist-
terms, such as wgw, oreax (time ), an¥=, wAwg, W@, WOEAT,
IR, TG, |agra, g3f, the simile of the wgra and argrgizag—all
this points out how Gaudapada was obsessed by Buddhistic ideas
which he has taught in the fourth Prakarana.

We have discussed in the Notes at the proper places, the argu-
ments involved in the above contention. Here we shall deal with
their general implications. It may be freely admitted that Gauda-
pida was well-versed in Buddhistic philosophy, had studied carefully
the important Buddhist writers, and had no hesitation in borrowing
from them. But this does not mean that he had accepted their
téachings. Gaudapada, so to speak, attacks the Buddhists on their
own ground and using their own phraseology, wants to prove how
their teachings are wrong. Gaudapada perhaps feels sorry that the
Buddhist philosophers, having come so near the truth of Ajati or
oneness of Atman, by preaching the Vijiinavada or Sanyavada
were not bold or rationalists enough to understand the Vedantic
Nirvina and hence missed their bus. Thus the Madhyamikas merely
content themselves with following a middle path between. eternality
and annihilation, instead of accepting the Ajativida. Gaudapada
had ample material in the Upanisads and the Bhagavadgita to fall
back-upon, in order to promulgate his Vedantic theories. The smra
simile and Mayahastin illustration need not be regarded-as specially
Buddhistic, as they had been well-known in pre-Buddhistic litera-
ture as well. Gaudapada clearly points-out-wherein  he differs from
the Buddhists in Karika IV. 99, by his statement ag g3 wiivaw:
( Buddha has told many things, but this viz Ajativada; he has not
told ). As we have pointed out in the. Notes, Fagg3fa wiiwam has
a direct reference to the passages ... wifysiss ag, purin the mouth
of Buddha a score of times in the Lankavatara, ~ Attempts are. made
by Prof. Vidhusekhara and others to explain away the expression
Aagg A Wik so as to make it conform with Buddhistic- notions,
Thus we are told that it is equal to srr=rd ggawaw meaning that
Buddha’s'silence on the nature of the highest truth implies. that
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can not be learnt through instruction, but intuitively by every one
for himself or that the nature of existence does not depend upon
the existence or otherwise of the Tatbagata. Both these explana-
tions are, to say the least, quite unconvincing. :

The Vijianavadi Bauddhas rightly admitted the illusoriness of
the world, but failed to notice that illusion can not be understood
unless there is a permanent rea] element as its resort or alambana or-
adhisthina. They later admitted the Alayavijfiana (-which is the
Buddhist nearest approach to Atman ) which however, being but a
continuous ‘séries of fleeting ideas, cannot play the role of an
Adhisthana.” The Sunyavadins by their categorical stitement that
all is Sinya, made their Sanyavada itself ‘Sanya. Their attempts
to make the Sanyavada a Madhyama way between two extremes in
conformity with the supposed teachings of Buddha, satisfied o one.
Sankaricarya attacked this weak spot in the armour of the Sanya-
vadins, and showed how they are beneath contempt. C
- Both the Vijiianavada and Sanyavada can become phildsqph_ically
sound-only if an unchangeable permanent reality is admitted, and
Buddha failed to do this-according 10 Gaudapada, 4
~+ The'Ajativada of -Gaudapada has thus nothing in common with
the Sanyavada of the Buddhists. Gaudapada believes in a perma-
nent,  -unchangeable Principle which cannot be proved to be
originated: That alone is -the Highest truth or Reality and
Advaita-cannot have any quarrel with any- philosophical theories
preaching Dvaita, for all such-theories have their ultimate basis -in
Advaita, being themselves mere-products of imagination. :
(3) The_ expression smrmor ( Radrameaqrsana frivareammgmoa: |

IV. 90 ) refers to mgrar.

- Gaudapada seems to refer to agrara -as ‘well as to.the qfsfmiar
here by the deliberately chosen expression swaror. - It would be
easily conceded that 3w, %, snes and arzrare more poinitedly
referred to in-the gdwatar than inthe mgrga - - - -
~ There are several Upanisadic expressions found in the fourth
Prakarana ( Srsgamia #sud, 1V. 925 figy a1 f5 amraw, 91 ; g
u# 79g 86 ; wrgrod gw 855 wHfyaray 815 swd wgwyy 78 ;. taw
A7 Fifdan, 72 ... ¥ § qaaha ¥ ag¥, 28. etc. ). Karikas from the 2nd
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and the 3rd Prakarana are repeated in the fourth Prakarana where
the aim of Gaudapada is obviously to show how the Buddhistic
ideas fall short of the Vedantic gwm @ar. There is thus no reason
to doubt that the fourth Prakarana is also inter-related with the
first three Prakaranas and all the foar Prakaranas constitute g
single and complete treatise propounding the Upanisadic philosophy,

VII The Sources of Gaudapada-Karika

Gaudapada, according to the present state of our knowledge
must have lived about the 6th century, and could be presumed to
have been acquainted with the important philosophical works that
were current in his own times. It is possible to point out to
similarities of thought and expression in Gaudapada-Karika and
other works that undoubtedly had been written earlier. It would
not perhaps be a correct statement to make that Gaudapada was
indebted to, or drew his inspiration from, such works, but it can
be said that he was influenced by such works and that he made
occasional use of them in writing his Karikis. The expression
‘ sources ' is thus used by us in a broader sense.

We give below a list of similarities of thought and expression
in the Karikis and other works, both Vedintic and Buddbistic
('a large portion of the First Prakarana is obviously based on the
Mandukyopanisad and so similarities between the two are not
specially pointed out below ).

I Aitareya Brahmana
Karika

L 25 gsofia qoy a: Seaisiwarrear oy etc.

1l  Brhadaranyakopanisad ,
Karika -

L 26 wgaisasadisama etc. Fsadsara:  (IV. 4.13)

II. 3 R Uit saa ¥ ax wafi...( IV, 3.7)
iercex ! qTaAX W™WT A I9QqqET

§ A QY CARAHIHIR e

FIRAT .00 oa (IV. 3. 14-18

AT 7 CART THVHT F QT TUT

1L 5 wusTRarary ,
_ , (IV. 5.9 y
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L

L

36 sTTAFrEAEE
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I3 SiarRARAsgaRNga

IS | AT e

24 TFEY WIGUNIEA

w e

26 gav 3 el amtma
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ATAITATOT: ... qeqA AT
. (1L 5.1 )
agiyar or ayggrasg (1L 5 ).

23 g7 ggmarar | (1. 4.6)
ag ArAnta f=a 1 (IV. 4.19).
qur 3 gar fewiggr (1L
" 1:20 ) & gargar... (IV. 5.11)
g=dl AT gEed Su
_ (1L 5.19.)
stna wgw At afw (11 3.6)
& ay A adia (111 9.26:
IV. 2.4, 22)
swd 3 wAE arsiy (IV. 2.4)

1T Chandogya

Karika |
20 sror Fiw srrm“ae?r
21 qrar i e
22 W@ = arg

7 AT GETHTE
13 SfiqreRARAsaa etc.

15 aREhesaga: etc.

23 QAAISTAAT T

34 fRggiaer gadiec.

o 1A%
" Karika A ‘
3 HA[ATEFAAT A1 ...
S eer § WHAT T (FCTA

6 .. NdizEgeT: gum

19 ReqwrEEEaEET-

 SWrFAgEER
23 S A9 fasan

qTot /5 Sl‘f“a?a'ﬂ (L 11. 4-5)
- =gEs: gy awon (1V. 4-8)

o i w9 feraw (1. 3.6)

arae fFEw (Vg )
qmewma (VL 8.7 )

. quT SIET TAN0EA

(VL 13.4-6)
ax7 Fiegag s (VI 2. 1)
T¥argew: @i (VL 8.1)

¥ % dwwmiar W (V. 22)
ﬁv{armqarmr» FIWE 7
focas |

rawa T FINF .. (V 7, 10)
wRaif  AdE
garas: | (XV.7)
sriorAERIsRA (X, 33 )

drosgg: gag @ (XVIL 3)

-
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II.
IL.

II.
II.

11,

1.

I1.

11
11,

I

III.

II1.

1IL
IL

JIL

oL
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25 g qOF Jq: qouEr
Tar wwae |

28 qud gisay fygg W

Zix Fteraw !

20 ATAI T AT

20 QU Fier GATIFEATATATS

T afgg: |
21 Far gfa 7 A
22 g gl = AR
22 N NAa - o~

HTFAT a’ IEGIECY)

23 |7 gy AARGS

24 F1F A FrSEAZT

29 T WF THITET .00 |
e AZTE: TR AT N

. 35 draTETaTRE:

.13 SharAdgegay
16 ArsrATAET fiAweaar:

eI |

21.9 namqé )
21 QBATFTUTHIRT T w9
fagwasafy |
34 Mugiasw wa8r
AiEwsaeg aiaa: |
38 wtrewEwd agr ;A

[ NN

-39 ermr

41 AARY mygrag;a%q

"wﬁﬂﬁ !
42 IR gy
FIAAEY: |

| aFLIFAGHA

Bioicoand

o Feaiy i A FgaTE:
wa: | .. (XVIL 23-24)
Pav  gdwaEt gEasdEA
P (XVIIL 61)

AW 71T grawsg... (X111, 17)

qarfa aried gasar (IX. 25)
( Adhyayas XVI, XVII )~

qifea Fuaar g9rg (I1X. 25)
. (IV. 315
IV 23-24 )

or% f§ |EgFAT AFAT T TEIT

T (IX, 24)
FemmrgRear = ... (X111 22)
g amvg ... (IV. 6)
.. e gy gt ( 1V, 8)
FTASHR IFFTTITZT oo
o (XL32)
g sdgeaEn | (X.34)
T gegg: @ @@ @ (XVIL 3)

et .. (I 56)
Hrarraasnar: etc. (IV. 10)

arga: gt .. (VIIL 19)

S TeolE  QREdT W
fea asar: ete. ( XIV., 18,
-XVIL. 2)
s i gar w2 (1L 27)
fHeay  sgamEs  Swtawat
( XVIIL 59)
T AACRAT TEAT TA-
ggiaarl (VL 25)

- HrAge | Fear.. (VL 25)

& frarggmanmian (V1. 23)

" wraraneg seag (1L1g)

& W93q9 qrewzay Qs oo
Jaqr | \ VL. 27)
HeTEA g FieAq TG T
q@ e o (VL 35-36)
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44 ¥ STuTTT AWE

TRYIA: | FHYRT (AT
AqregANTE 7 IrFAT
46 TFT T FaA ..
ARFARATAIG  Fysqar
g awgr |l
47 & [T FRIITAFT
YEEAART etc.

10 FAURIMHTATTIA
43 A[TETAT ATHITFFATE

80 frgwanygwea fsaaT
% agr Ruafa:

81 wrstmfaweacH oW
¥t Taue |

85 wrer gagat Tt

86 Awmr gy &y
I/ ete,

88 sa Z7 T A9

89 @awar 7§ wax w3ale
agnag: |

94 VAT garEc: |

V Ia
Karika
25 FERITEIT G -
e |
VI Katha
Karika
26 Uit ErR A T
T &ga: |
- 28 qug gisay Yo qE

g |iegam
24 3% AATY FEATEE

38 7t 7 ax Avev:

FESIINATRIRIGTFAT | Fay-
AAYA: | RARICETAIN (NFY-
gvg gaeaa: | etc, (VI 24-28)
AT FIAT oyt Ngy SEAr
W | (VL 19)

TN G FATREAA I+ AT -
W 1@ QA FgTEaTe SE-
qAtsrasate etc, (V. 24-26;
also VI, 27-28; II. 71-72 )
T 1Y et .. (VIIL 6)
| | "wae: .. (1XG30)
q & serosaiEg... (V1. 40)
giafaafaar s g3 wareia
fmsagr | ete, (1L 53 also II,
61, 65, 68)
T agraaq qar ... (XV.6)

7 ey warg (I 17-18)
qmEseT awy gw: (VL 3)

( XIIL. 7-17)
it arwamaadr  (XV.19)

Fuagiegazawe: (1L 7)

HFY an’ qirmte yiEaht-
goEa ! (12)

AgA: WAMEAIAHEEIEY: QL2 |
(L3 )
AFTATT:  GEVISAT  |aT
FArat ggy aiarre: | (11 1.12)
Ag A faa (IL 1. 11)
gz qara@g=y (11 3. 10 )
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VII Kausitaki

Karika
L. 6 |93 wtagfy qon
L 15 agmianagr:

VIII Kena

Karika

I 1 gergsitwdy  ad6f @
FWO FAd...JATE BYoT:
wwa:

AT |F T qF T
TUIATTFAT (AEHTIET etc.

(1L 3)

a3T Tw & A ¥ stz
|/ (LS)

IX Lankavatira

Karika
L. 7 scammrasifa et.

I 32 7 5 = St

IIL. 46 agr a hex Ayst...afg-
awAAre s a@
augr

1V. 83-84 wifm mwata areawiir
etc. FIETAAR TATE elc.

IV. §7-88 gazg Saaet = ete.

IV. 96 steasmmim=...
TA A KAX FARGE
& shaaz |

ArdreAr gauan ete. (13)
AMREAHIOH 33 fAwear |

ELTo Dy (11)
ATIITH qEOY « (16)
wuraRaTITey (66)

(also-144, 291, 561,58 875)
AT FOATHETRR TR A
g=aa (79 )
mﬁﬁmmﬁﬁ
T | (94)

FAW: ST Foi Fie: v

aa etc. (1IIL 20, 21 ) also
('pages 96, 171, 188 )
5 H14.... :

BB .. :

v T...( p. Is7)

( pages 157-158 )

X Manosmrti

Karika
L 25 gssiia quy 3= etc.

AP qUE  FAFETEY T
sl (1L 74, 76-78)



xLvi o Gaudapada-Karika
X1 Mundaka

Karika
I 6% waafa grosdis- Fq1 I qEAF -
IEY: gUE ! AMATERIT FET qTAGH
Lo (IL 1.1)
II. 27 ..qereemardy - - fwaa gzoatw: (1L 2.8)
L. 13 HraemAiAsaEs TPIE GIT (1L 2.11)
o - XII  Prasna .
. Karika
L' 26 sgaisasadrsaramisans: TAE WAFW T AOE T A
eI | . TEign.. (V.2)
I 27 qereeawmey - Tas HAFH (V.2)
II1. 24 ?rg ATt STEATAT - gemaesefy . (1L 1. 7)
T : : XIII Svetasvatara
: Kirika -
L. 8 wevrafd A meaw F@: | Fakdesst
R oo L o G I AT A g5y 3h fawege |
= EEE (L2)
"’f""—\"ﬁ‘f\fi“'“:"f"N’ XIv Taittiriya
- -Karika - : : :
Il 22 3grzfy 3ghesdr - i a1 sy ete. (1L 7.9)
IH.-1r.-cgr=ay &7 sam-ete. ~ - Adhyaya II
1L 23 wadtswadr afy goTAE - wagT ggAy wag (1o 7.1)
AT gia: | etc, ‘
IV 43 aﬁn?rmar i - © i JETREAT $RA | A aW W
- nai%rl 0 (IL7.13)
R XV Yoaavasxstha
Kirika Lo )
1. 18 gorameEw, atq’r T ER A anash‘:rratt araﬁ srra%aa
{ - ﬁﬁ' R e | (1IL 84.25)
el SRIET G FREF A
T oEw | ( I1I. 84 27)
II. 3 Feg B § md @w wg: argwet g etc. (101 19,
wENETaT | S
IL32..53gragams ‘ TG T TISRT 7 Agdrsika
AgIAY |
ﬂI 3: E.Ctin FRAAY B - TEETCERES elc.
| qmmall) B
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We see from the above, that of the Vedic works proper, Gauda-:
pida makes most use of the Mandukya, Brhadaranyaka and
Chandogya Upanisads, and in a lesser measure of Iéa, - Katha,
Mundaka, Prasna and the Svetagvatara. Of the Smrtijworks, Bhagavad-
gita has influenced Gaudapida most, giving him the idea of
Asparsayoga, Miya and so forth. It.would be possible to point out
scores of similarities in the Yogavisistha, but as that work.( at any
rate a very large portion of it ) is generally taken to be' later than
Gaudapada, we have not taken much note of it. The same can be
said to be the case with Paramarthasira of Sesa. Of the non-Vedic
works, the Lankavatara and the Malamadhyamakarikas have
undoubtedly influenced Gaudapada a good-deal:- He seems to have
thoroughly mastered the Mahayina Buddhist philosophy, but
mainly for the purpose of showing where his doctrine of non-
origination differed from that of the Buddhists, .

" In short, Gaudapada, after having studied the current. philoso-
phical thoughts of his time, was willing to borrow from earlier
works whatever would strengthen his A]auvida agamst rlval
doctrines, whether Vedic or non-Vedic. - : o

VIII- Gaugapada’s Contribution to Indian
Philosophical Thought -- -

Gaudapada can claim to be the first systematic exponent of the
Advaita doctrine, and especially of Ajativida. Sankaracirya describes
him as_one who knew well. the. traditional - Vedanta doctrines.
Gaudapada’s teachings provided the firm foundation-.on. which
Sankaracarya and his successors in the Advaita field, built their
edifice ‘of derailed, analytical exposition of - the Advalta theory
Tlie late Mahamahopadhyaya Vasudeva Shastri Abhyankar ( in:the
introduction to his edition of Siddhantabindu ) makes the follow-
ing observations in this connection, which clearly brmg out the’
significance and importance of the conmbutlon of both Gaudapada '
and Sankaracarya R S ST
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’ [ “ Whatever Gaudapada intended to say in his Karikas,
Sankaricirya has hinted in his Bhasya.
Whatever Gaudapada merely hinted, Saﬁkaréc:irya propounded.

Whatever Gaudapada propounded, Saﬁkaricirya proved by
reasoning.

Whatever G. proved, S. established firmly.
Whatever G. hinted as worthless, . treated with contempt.
Whatever G. treated with contempt, $. condemned outright.

Whatever G. condemned outright, S. brushed aside unceremo-
niously.

Whatever G. brushed aside, S. threw overboard mercilessly.

'V‘Whatevef G. threw overboard, §. destroyed, lock, stock and
barrel. :

In short, §ankaricirya, the spiritual successor of Gaudapada,
not only propounded the Miyavada adumbrated by his ‘paramagury’
Gaudapada, but expounded, promulgated, framed and established
the same by his acute intellectual powers, unparalleled expository
skill, and relentless logical reasoning " ]

Gaudapada’s philosophical doctrine of Ajativada which he calls
the ¢ Uttama Satya’ is based upon the following basic ideas which
he is never tired of emphasising in the Karikas.

(1)  szaagwEt 7 Fatsairad | ( Nothing can ever change
its nature; for, if it changed its natural characteristic even in the
slightest manner, ifwould cease to be the original entity ),

Introduction : VIII Gaudapada’s Contribution etc. XLix -

While writing his bhasya upon Iévarakrspa’s Sankhyakarikas,
Gaudapada must have been struck by the discrepancy between the
Sankhya tenets amasRTysi: and wzzran: swmEEsa: vy, How |
can the ggfy which has no f¥zfr by nature, giverise to fygws ? In
the course of his bhasya on the Sankhyakarikas, he quotes aurr
ady aa=4 ( from the Bhagavadgita ) twice, which points a way out
of the difficulty, by declaring that the fymfir concerns only the gus.
This would naturally lead to the acceptance of the theory of an
unreal or illusory production, '

(2) &% sgmiaw—All is g7 and unoriginated. From the
Upanisadic passages, Gaudapada concluded that every thing that
exists is Brahman and as Brahman could not ever change its nature, .
it must be regarded as being w5t qreg IEEECE-@

(3) =@®rwrg cannot be proved to exist.

All complex and gross can be reduced to its. simplest .and
subtlest form. The big Nyagrodha tree can be seen to have its rise
from the subtle seed. So, this vast universe can be taken to have
for its cause only one entity in the ultimate analysis. Even the
Naiyayikas admit that only number 1 really exists, other numbers
2, 3 etc, are produced by si¥syrry with respect to number 1. -
This being so, the ultimate cause can be described in the Upanisadic
language as qwRarfgaian. How did the Universe come to be
produced from this g% and wigata cause which is variously described -
as Brahman, Atman etc.? The creation can notbe described as :
real, because the relation of cause and effect can not be proved,
Thus— Fdwroma implies that (1) srww and & are different,
(2) that #rewr must have existed before &rf, that is, #rd must have:
been srag before it is produced. Both these suppositions are wrong.
If ®r7 and o are different, anything can be produced out of -
anything ( @z can be produced from gfrsr ); if &8 is steq before, |
it would always remain wr@g. A i must have its nature similar
to that of the sy,

- Therefore (1) A &g can not produce an AqT
(2) An =rag can not produce a g, :
(3) |q can not produce another gg, for there would
be fftear in its nature during the process.
(4) A non-existent thing can obviously not be pro-
duced from a.non-existent thing.
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(4) wzrnmwra can not be proved by resomng to the maxim
of ‘the seed and the sprout’ wherein there is mutual inters
dependerice Jéading to the establishment of the fact that the series is -
FANE or begmnmgless -For, here also 'we ought to be able 1o
know what comies first, the seed or the sprout, and in the absence of *
thls knowledge no relation of cause and eﬁect could be postulfued

- (s) Thus there can be no onglnauon.

There being no relation of cause and effect, and no clmnge or-
transformation of one’s nature being admissible, we have to fall
back upon the only possible idea that there is only one entity in..
this world, which must be. unborn, immutable and all—pervadmg
All duallty can be only an appearance due to Maya which again :
can have no existence in reality.

" (6) Whatever isin accordance with correct reasoning must

alone be accepted. . s

"The Srutl “texts are entitled to respect, but not at the expense
of reasoning. ~ Once the idea of non-origination is accepted, there
is no difficulty about the interpretation of conflicting passages in -
the Upanisads.. Advaita is the highest reality; Dvma can be just -
a part of and based on Advaita, for Advaita encompasses all and”
sa can have fo antagonism for the Dvaita ideds which are mani- -
festly ‘ imagined” and are useful for a time till the reallsauon of
the nghest Reality as unorxglmted ]

Gaudapada car legitimately clalm to have placed the Advaxta
doctrme or 4 firm foundation by boldly proclaiming that the Sruti
passages are to be accepted only if they do not go against the con-
clusions supported by reasoning®. Sanikara also takes the same -
stand wheri - he declares' that éven hundreds of Sruti texts could-
not prove that fire is not hot,-or that simply because your ancestor -
was a fool, that does not mean that you should also act as a- foolze, -
Gaudapida, being more interested in the establishment of -the
doctrine of non-origination does not go into details as to how the

19 @&frs gfegs 9 199R Aar 1 111 23
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origination is illusion or appearance. . It. was: left for: Saﬁkﬁrﬁeﬁrya
to. make this more explicit. Sankara; ot his part, gives- mere
thought to theé establishment of the “Avidya or Mayi ‘docn'lne. Iﬁ'5
fact, it may be said that Ajativada and Mayavada arfe but two sndes
of the same shield Advaita. Sarikara declared Avxdya to be g aqmg- ‘
@ty and hence afat=Atar and Sankara’s successors used all thelr
ingenuity to explam the real nature of Avidya, by reserting to one
or other of the theories of Avaccheda, Pranbxmba, Abhasa etc, . e

Gaudapada was the first to make the fullest ‘use - of the«
doctrine of the three states, waking, dream and deep sleep, described
in the Brhadaranyaka and the Chandogya, for the purpose of esta-
blishing Advaita. There is surely no valid reason why the expe-
riences in the waking state alone should be given greater attention
than those in the other states, or why they should be taken as the
standard by which are to be judged the other two. In the waking
state, the soul perceives the gross with the help of the mind and the
sense-organs ; in the dream, the sense-organs do not function and
the soul percexves only the inside subtle, with the mind; in the deep-
sleep state, both the mind and the sense-organs are inactive and the
soul perceives nothing. Thus the soul can be said to be really free
from any encumbrances only in the Susupti state, while in the other
two states, he is dependent upon other means. The experiences in
the waking state are contradicted in the dream-state and vice versa,
which shows that there can not be any vital difference between the
two states ; the same is the case with the experience in the deep
sleep, the perception there in the form of ¢I did not perceive any
thing’ being due to the cessation of the effort by the mind and the
sense-organs and the absence of any objects of perception. Now
that alone can be the highest truth which is the same everywhere,
irrespective of different environments. In order to realise this we
must take into account the totality of our experience. This leads
Gaudapada to declare that the highest reality can only be the
¢ Fourth’ or Turya, beyond the three states, unoriginated, same and
uncontaminated. The nature of this Turya, as the Saksin or

Witness of all experiences in the three states, was further dilated

upon by Sankaracirya and his successors,
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Gaudapada had studied the Buddhist philosophical works and
he agrees with the Vijidnavadins that external objects are illusory
and the Vijiina alone matters for. producing our experiences, but
there he parts company with. them. According to the Bauddhas

(‘the Sanyavadins included ) everything is momentary, while

Gaudapada declares that the highest is eternal and unoriginated.
The Sinyavadins by declaring that the highest is Sinya, lend them-
selves .open to the charge of contradicting themselves and are unable

to explain how the illusory nature or Sinyatva of objects can be.

understood without any relanon to some unchanging, immutable
Adhnsthana or.other.
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Gaudapada-Karika
FIRST CHAPTER

(1) Oneand the same All-pervading is traditionally known
[ lit. remembered ] [ as being ] three-fold— ( 1) Viéva, cogniser of
-outside, ( 2 ) Taijasa again, cogniser of inside, [ and ] ( 3 ) Prajiia,
likewise, cognition massed.
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(2) [One and the same All-pervading ] is well set up three-
fold in the body—Viéva in the front of the right eye,” Taijasa again,
inside in the mind, and Prajia in the Akasa [void, sky] in the
heart. ‘ '

(3) For (‘hi), always, Viéva [ is ] the enjoyer of the gross,
Ta'ijasa [is ] the enjoyer of the rarified, Prajia likewise [ is ] the
enjoyer of bliss—know the enjoyment [ thus to be ] three-fold.

(4) The gross gratifies Vigva; the rarified again, Taijasa; and
bliss likewise, Prajiia— know gratification [ thus to be ] three-fold.

(:s) What enjoyable [.is proclaimed ] in the three abodes,.
dn‘di what enjoyer is proclaimed [ in the three abodes ] — he again,
who knows this dual, [ although ] enjoying, is not contaminated..

~ separate

_creation
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6) [ There must be some ] origin of all entities that exist—
this [ is ] the well-considered conclusion. Frapa creates all, Purusa
[ createse the rays of the mind [ thatis, the individual souls ),

from one another ].
(7) Other creation-theorists, on the other hand ( #u ), considet
E 1o be ] the manifestation [ of Purusa ]; creation is imagined
by others as having the same nature as dream and illusion ( maya ).
(8) Creation [ is due to ] just the will of the Lord — so

1 éhink others who are ] quite convinced about [ there beinga ]

creation; the Time-theorists consider the creation of beings as
from Time.
(9) Creation [ is ] for the sake of enjoyment [ of the Lord ]

- —so [ say ] others; for the sake of sport— so [ say |still others.
“'This again [ is ] the | very ] nature of God [ the shining one ]—
“[ so say others, arguing ] ¢ What [ possible ] desire [ can there be in

the case ] of [ the Lord ] whose cravings are [ already ] fulfilled 2’
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(10) The All-pervading is traditionally known as Turya
[ the Fourth ]— capable of controlling the cessation of all miseries,
powerful, immutable, non-dual among all entities, refulgent,.

(11) Those two [ well-known ] Viéva and Taijasa are taken
[ lit. desired ] to be conditioned by cause and effect ; Prajiia, on the
other hand, [ is ] conditioned by cause [ alone 1; those two [ the
cause and effect ] have no locus standi in [ the case of ] Turya.

(12) Neither the Self, nor others again, for the matter of

that; neither truth, nor again the untruth—nothing whatever does
Prajiia comprehend. That Turya however [ is Jalways all-seeing.
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(13) The non-perception of duality [is ] common to both
Prajia and Turya. Prajia [is ) stuck up with the causal sleep,
while it does not exist in Turya.

(14) The first two [ that is, Visva and Taijasa are ] stuck up
with dream and sleep, Prajfia, on the other hand, with dreamless
sleep. The convinced ones [ about Advaita ] do see in Turya neither
sleep, nor again dream for the matter of that.

(15 ) Dream [ is ] for one comprehending reality otherwise ;
sleep for one who does not know reality. When the wrong

apprehension in those two becomes extinct, one attains to the
Fourth stage.

(16) When the individual Soul, asleep, owing to the
beginning-less Maya is awakened, he then realises the unborn,
sleepless, dreamless non-duality.
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(17) If the projected creation ( prapaiica ) were [rea.\lly.J
existing, it would continue to be, no doubt. [ But ] this duahty. is
just Maya [ illusion, appearance ]; { there is only ] non—duaht.y
in reality.

(18) If [some] illusion is imagined by some one, it is.

liable to [ or eould ] be turned -away. This statement [ invplvin‘g
- Vikalpa, is | on account of [ its usefulness for ] instruction; when
[ the Highest is ] known, duality does not exist.
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(19) When there is the desire to state that Viéva has A-ness,
the common quality [ viz. ] being the first [would be] prominent; and
for the equating of [ Viéva ] with the[ syllabic ] portion [ A in Aum ],
the common quality of pervading, itself { would be prominent ).

(20) Asregards the knowledge of Taijasa being possessed
of U-ness [ the common quality ] superiority [ or posteriority ].is
distinctly seen; for the equating of [ Taijasa with ] the [ syllabic ]
portion [ Uin Aum ] [ the common quality | the nature of being
both, could be of the same type [ that is, is distinctly seen .

(21) As regards Prajiia possessing the state of M, the
common quality, the measure [ by which the remaining two are
measured is ] prominent; for the equating of [ Prajiia with { the
[ syllabic ] portion { M in Aum ] on the other hand, the common
quality, merging, itself [ is prominent ]. :

(22) When one [ or, he who has become ], firm [ in his
realisation of the truth ] knows the equal common quality in the three

abodes, he, the great sage, [ is ] worthy of worship, and adorable by
all beings. :
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(23) The syllable A leads on to Vijva and the syllable U as
well, to Taijasa, and the syllable M again to Prijia. There is no
course towards what has no [ syllabic ] portions.

~(24) One should know the letter [ or, sound ] Om, quarter
by quurter; the quarters [ are_] the [ syllabic ] portions, no doubt.
Having known the Omkara, quarter by quarter, one should meditate
upon nothing [ else ] whatever.

(25) One should fix the mind upon Prapava [ the syllable
Om J; Pranava [ is ] Brahman void of fear; for him ever fixed upon
Pranava, there is no fear anywhere,
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. (26 ) Pranava indeed [ is ] the lower Brahman, Pranava like-
wise (ca ) [ is ] the Higher [ Atman ]. Beginningless, undifferen-
tiated, [ or, without inside ], without outside, unique [ and ]
immutable [ is ] Pranava.

. (27) Pranava indeed [ is ] the beginning, middle and like-
wise the end itself of everything. Having indeed known Pranava
thus, one attains to it [ Brahman ] immediately [or, attains to Pranava
afterwards ]. ' . )

(28 ) One should indeed know Pranava as the Lord well set
up in the heart of all. Having thought of the all-pervading Omkara,
the wise one does not grieve. ’

. (29) He, by whom has been known the Omkara, portion-
less, possessed likewise of infinite portions, the [ cause of ] cessation

of duality, [ and ] auspicious, [ is ] the sage, not any other.

, Here ends the First Chapter in the Gaudapada-karik3
?
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SECOND CHAPTER
“ (1) The wise speak of the unreality of all entities in dream,
verily,. on account of the entities having [ their ] location within,
owing to [ their ] being enclosed.

- (2) And on account of the time being not long, [ a person ]
does not see [ things in a dream ], having [ actually ] gene over to

_[ different ] regions, and further, [ when ] awakened, every one is

not in that region [ which he had travelled over to in the dream ].
( 3) -The negation of chariots and others [ seen in dream ] is

shown in the Sruti along with [ the soul’s ] entering and going out
of ( nyaya ) [ the different states ]; they speak of the unreality as
indeed proved by that [ statement ], as being evident in dream.

(4) Therefore, again, [ the unreality of entities ] in the
waking state is traditionally known, from the location within of the
entities. - As it [ that is, the location within of entities ] there
[ in the waking state ], so in dream. [ But waking state and dream
are not the same; dream ] differs [ from the waking state owing to
its being characterised ] by the state of being enclosed.
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(s ) The wise speak of the dream and waking states as one,
verily, on account of the common nature of entities [ in the two
states ] on the strength of well-established reasoning.

(6) Whatis not at the beginning and at the end, [is ]so
also in the present; existing [ things ] [ though ] similar to illusions
are noted as though real. : o

(7) Being possessed of a purpose in [ the case of ] the enti-
ties [ in the waking state ] is contradicted in the dream; therefore
they indeed are traditionally known as unreal and nothing else (eva)
on account of[ their ] having a beginning and an end. "

(8) [Itisall ) wonderful! verily, the nature of the local agent
[ in dream, is Jas [ in the case ] of the dwellers in heaven. As indeed
a well-trained person here, [ so ] this [ person dreaming ] sees those

[ various objects or regions ], having gone [ there ].
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(9) Even in the dream-state, again, what is imagined by the
mind within [ is ] verily (#4 ) non-existing; what is apprehended
by the mind outside [ is ] existing — [ so people differentiate, but
in reality ] the unreality of these two [ is.actually ] seen [ or, experi-
enced J.

(10) Even in the waking state, again, what is imagined by the
mind within [ is ] verily ( ## ) non-existing; what is apprehended by
the mind outside [ is] existing—the; unreality of these two [ ought
0 be held to be likewise ] reasonable. :

(1) If there [ is thus ] unreality of entities in even both the

states, who [ then] cognises these entities ? Who, again (wvat),

their imaginer ? o :

(12.) The shining Atman imagines himself by himself; through
his Maya; [ it is ] he alone [ that ] cognises-the entities—this [is]
the conclusion of the Vedanta [ Upanisads ].

Reftd sHeo | 83

AFRIARFEEIET sTafRaar |
faiy At of FerEd gy 0 QR 0
(%3) srvga— (o ) ARES: (&) AR qa-
Raart Maar 9 aqud war, FRiE-v9 99 weqaq |
e & Is-aeg AR ¥ IR |
FHfeqar 03 J G [FY AFT]RGEH: 1 28 1)
() wmn— I R g era fameen, 3 9 AR
€W, 3 G4 Hleval: 09; A-FegH: @A T |
F=TFAT TF YS-qed THI «F T ¥ g2 |
~ S -~
Rieqqr @7 T @9 FrRaRefgawa 1| 3% 1
(W) ¥Faq:—— 3 § oFq: ogal: 4, 9 ¥ afg: &
@@, § a9 Fievan: @F; fFRw: g shrarw |
S ey o a9 A |
TRTATSATIARI AT TR | 2§ I
(28) sram— (o%:) 93 S #e9dd, a@ AR
SATeaIfaRT, ¥ QT AR A (FeUad ); AdET: qure:
()1 :

(13) [ The Atman ], outward-minded, diversifies other enti-
ties, — [ those ] differently set up, as also [ those ] fixed up within
the mind; thus does the Lord imagine.

(14 ) Those thought-timers [ lasting as long as the thought
lasts ] within likewise, and the duality-timers [ amenable to the
grahya-grahaka fermula ] outside—all those [ are ] mere products
of imagination [ lit. imagined J; the differentiation [ between the

two is ] not due to any other reason.

(15 ) Those again [ that are ] just unmanifest within, and
those [ thatare ] just manifest without—all those [ are ] mere
products of imagination [ lit. imagined ]; the differentiation again
[ lies ] in [ being associated with ] different organs of sense.

(16) [The Lord] first imagines the Jiva [ the individual
soul ], then, verily, the entities of various sorts,. external [ objective ]
and internal [ subjective ]; as one cogmises so one remembers.
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(17) As the rope, [ with its nature ] not definitely ascertained
in the dark, is imagined to be [ possessed of the nature of ] entities
like the serpent, [ water- ] line e:c; so likewise [ is ] Atman imagined
[ to be all sorts of things ].

(18 ) When the rope is definitely ascertained [ as the rope ],
the imagined attribute turns away, and the non-duality [ emerges ]
in the form ( ) ¢ [ This is ] the rope itself *. So likewise, [ takes
place ] the ascertaiment of Atman.

(19) [ Atman ] is imagined to be Prana [ life ] etc. and these
innumerable entities. This [ is ] the Maya of that shining one
[ Atman ] by which [ he ] himself has been deluded.

- (20) As Prana, the Prana-knowers [ imagineAtman ] ; and as
Bhutas [ elements 1, Knowers of them [ the Bhatas ]; as Gunas, the
Guna-knowers; and as Tattvas, the Knowers of them [ the Tattvas ];
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(21) as Padas, the Pada-knowers; as Objects, the Knowers or
them [ objects ]; as the Lokas, the Loka-knowers; and as Gods, the
Knowers of them [ gods J;

(22) as Vedas, the Veda-knowers; and as Sacrifices, the
Knowers of them [ sacrifices ]; as the Enjoyer, the Enjoyer-knowers;
and as the Object of enjoyment, the Knowers of it [ the Bhojya J;
~ (23) as the Subtle, the Subtle-knowers; and as Gross, the
Knowers of it [ Sthala J; as the Marta [ possessed of form ], the
Marta-knowers; and as the Form-less, the Knowers of it [ Amarta J;

(24 ) asKala [ time ], the Kala-knowers; and as the Quarters,
the Knowers of them [ Disah ]; as Vadas [ discussions, theories ], the

Vada-know ers; as Worlds, the Knowers of them [ Bhuvanas J;
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(25) as Mind, the Mind-knowers; and as Intellect, the
Knowers of it [ Buddhi J; as Thought, the Thought-knowers; and
Merit and Demerit, the Knowers of them [ Dharma and Adharma J;

(26) Some speak [ of Atman ] as constituted of twenty-five;
and as constituted of twenty-six, others; [ some ]as constituted of
thirty-one; and as unending, others. '

(27) The Loka-knowers speak of [ Atman ] as People
[ Lokas J; as Asramas, the Knowers of them [ Asramas, modes of life ;
the Laingas [ grammarians, or knowers of sex ], as Male, Female
and Neuter; and others, as higher and lower;

(28  asCreation, the Knowers of creation; and as Dissolution,
the Knowers of dissolution [ Laya ]; as Subsistence [ Sthiti ], the
Knowers of subsistence, and all these [ are imagined ] again, always
here [ in respect of.Atman ]. ' '
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(29 ) What entity [ one ] would present to one, he again
sees that entity. And that [ entity ], having assumed his form, pro-
tects him; strong attachment to that [ entity ] encompasses him.

(30) This [ Atman ] is noticed as indeed separate, owing to
these entities [ though really ] non-separate. One who knows thus as
the real state of things, may imagine [ Atman to be any thing ] with-
out hesitation.

(31) Asare seen dream and Maya [ illusion 1, as [is seen ]
the Gandharva-city [ castle in the air ], so is seen this unjverse by
the well-versed in the Vedantas.

(32) Neither destruction, nor again origination; neither one
bound down [ to this saisira ], nor again aspirant [ or, one
working ] for salvation; neither one desirous of salvation, nor again
one emancipated —thus [ is ] this highest truth, ‘

3
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(33) This [ Atman ] further (ca ) is imagined to be non-
existing entities themselves by the non-dual; the entities also [ are
imagined ] by the non-dual itself; therefore non - duality [is]
auspicious. .

(34) This [ universe is ] manifold neither owing to the
nature of Atman, nor somehow owing to its own [ nature ] even;
nothing whatever [ is ] scparate or non-separate—this the knowers
of reality know. -

(35 ) By the sages void of attachment, fear and anger, who
have completely mastered [ lit. gone to the other shore of ] the
Vedas, is seen this cessation of Prapafica, free from imagined

attributes [ and ] non-dual.

(36 ) Therefore, having known this [Atman] thus, one should
fix [ one’s ] memory on non-dzality; having secured [ or, realised ]
non-duality, one should carry on the worldly actvities like an
‘'insensate one. ‘ :
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(37) Disassociated with praise, disassociated with salutation
and quite disassociated with the utterance of Svadha [ that is, per-
formance of Sraddha rites in honour of Pitrs ], and having no fixed
residence whatever, one should become an ascetic acting according
to [ his ] will [ or, chance ]. ,

(38) Having realised the truth relating to within the body,
having realised as well the truth from outside [ that is, relating to
objects outside ], having become the Reality, delighting in it, one
should not be slipping away from the reality.

Here ends the Second Chapter in the Gaudapida-kﬁrikﬁ'

THIRD CHAPTER

(r ) . Dharma [ Jiva ] associated with devotion arises when
B{ahman is [ regarded as having been ] born. Prior to birth, all
[,is ] unborn; therefore he [ Dharma, Jiva is ] traditionally known as
pitiable. '
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( 2) I shall therefore speak of the non-pitiableness [which is]
without birth, maintaining sameness throughout, so that anything
[ supposed as ] being born all around is not [ really ] born.

(3) Awman like the Akasa rises up indeed in [ the form of ]
Jivas [ individual souls ] like Ghatakasas [ spaces enclosed ty earthen
jars ], and in [ the form of ] aggregates [ badies etc. ] like earthen
jar etc. This [ is ] the illustration in [ the matter of ] birth [ or,
origination J.

(4 ) Asthe earthen jar etc. being dissolved, Ghatakasa etc.
are dissolved in the Akasa, so [ are dissolved ] the individual souls
here in Atman. » A

- (s) Aswhen one Ghatakida is connected with dust, smoke
etc., not all [ Ghatakasas | are associated { with them ], so [ are ]
the individual souls with happiness etc.

Jin remaining in position, in all bodies,
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(6) In the various cases [ lit. there and there ] indeed, form
function and name [ do ] differ, [ but ] there is no splitting ’up oz
the Akasa; so the upshot in [ respect of ] the individual souls.

(7) As the Ghatakasa [is] no transformation or portion of the

Akasa, similarly [is] the individual soul alwa
portion of Atman.

(8) Asthe sky becomes to [ that is, in the opinion of ]

the children, soiled owing to impurities, similarly Atman also

becomes to [ that is, in the opinion of 1 the non-wise, soiled owing
to impurities.

(9) In death and verily in birth

¥ys no transformation or

» In going and coming as well,

[ Atmanis ] not dissimi]
HOID ar
to the Akasa. :
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(10) All aggregates are set forth by the Maya of Atman, like
dream. In [ respect of ] [ their ] superiority or equality every-
where, there does not exist any proper ground [ which would enable
us to prove that the sarighatas are real .

(11) The sheaths, essence etc. that are indeed expounded in
the Taittiriyaka [ upanisad ] -- of them, the supreme Jiva is clearly
shown up as Atman, like Akasa. '

(12 ) Inthe Madhu-jfiana [ thatis, Madhuvidy2 chapter in
the Brhadaranyakopanisad ], in the various [ or, in each of the ] pairs

[ described as Adhidaiva and Adhyatma ] is shown up the Highest. ;‘

Brahman, as Akasa is shown up in the earth and in the belly itself.

(13 ) That the identity of Jiva and Atman without any

difference, is praised and variety [ or, maltiplicity ] is censured— rhat
is indeed rational only thus [ by assuming that Jiva is the creaticn
of Maya ]. :
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(14) Whart separateness of Jiva and Atman prior to creation,
has been declared, that [ is ] figurative, referring [ as it does ] to the
state to come; [ to regard it as having ] the nature of the primary
[ sense ] indeed does not fit in.

(15 ) The creation which has been authoritatively mentioned
otherwise by [ illustrations of ] earth, iron, sparks etc, that [ is]a
device for the grasping [ of the true position ]; no difference what-
soever [ between Jiva and Atman ] exists.

(16) [ Thereare ] three-fold stages of life, having low,
middle and excellent vision; this [ mode of ] worship is prescribed
for them, out of compassion [ by the ruti ]. '

(17) The dualists are firmly fixed in [ their ] laying out of
their conclusions; they contradict one another; this [ Ajativada ] does

not conflict with them,
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(18 ) Non-duality [ is ] indeed the highest reality; duality is
spoken of as its outcome [ or, modification ]. For them [ the
dualists, exists ] duality in both ways; therefore [ or, with that
dvaita ] this [ advaita ] does not conflict.

(19) This unborn [ advaita ] indeed becomes modified [ or,
different ] through Miaya, not otherwise under any circumstances, If
indeed it were to be modified in reality, the immortal would go the
way of mortality !

(20) The disputants [ dvaitins ] wish [to prove ] the
origination of the entity [which is] verily unoriginated. How indeed
can an unborn [and therefore] immortal entity, pass on to mortality ?

(21) The immortal does not become mortal, nor likewise the
mortal immortal. There would not be under any circumstances, a
change otherwise of [ one’s ] nature,
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- (22) [ He] for whom [ that is, in whose opinion ] an entity
}mmortal ?;nilﬂ;'ns ] own nature, goes to mortality,—~how wi]l, the
1mmo-rta‘y‘6f is [ thatis-admived by him-] artificially made’%gég%r:t
to-artificiakeffort ], remain changeless [ or, unmoving ] ? A

(23 ) In [ the matter of ] being created, whether from the
[ already ] existent, or from the non-existent also, the Sruti [ is ]
equal [ that is, supporting both the views ]. What is associated [ or,
fo}rltiﬁed ] with logical reasoning and ascertained, holds, not the
other.
. (24) And from the Sruti text ¢ No multiple here, ’ [ from the
Sruti text ] Indra by means of Maya powers’ as well, | from the
Sruti text | ‘ He being unborn is however born in various ways
through Maya ’,

(25 ) and from the denial of origination [ in the I$avisyopa-
nisad ], origination is barred out. By { the Sruti ] ¢ Who possibly

‘( nu ) would produce this [ Atman ]2’ the cause [ of origination ]

is barred out.
4
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(26 ) As the explanation viz. ¢ This one, he [is ] not,[ is ]
not ’ denies [ or, conceals Jall by the reason of the incomprehensi-
bility [ of Atman 7, the unborn [ Atman Jishines forth.

(27 ) The birth of the existent is indeed reasonable through
Maya, but not in reality. For whom [ that is, in whose opirion ] is
born [ the existent ] in reality, for him [ thatis, he would have to
admit ] indeed the [ already ] born is born !

( 28 ) The birth of the non-existent [ either ] through Maya
[ or ]in reality is assuredly not reasonable; the son of a barren
woman is not born either in reality or through Maya even.

(29) As through Maya the mind in dream vibrates into the
appearance of two [ grahya and grahaka ], so through Maya the

mind in the waking state vibrates into the appearance of two [ grahya
and grahaka ].
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(30) In dream again, the non-dual mind [ is ] appear-
ing as dual, no doubt [ about it ] ; and similarly in the waking state,
the non-dual mind [ is ] appearing as dual, no doubt.

( 31 ) [ All ] this duality whatsoever, comprising the movable
and the immovable, [ is ] percelvable by the mind; when the mind
has indeed become non-mind, duality is assuredly not experienced.

(32) When [ the mind ] does not imagine owing to the
comprehension of the truth about [ or, namely ] Atman, [ it ] goes

" to the state of non-mind; it [ is ] thhout cognition in the absence

of the cognisable.

(33) They assert the jiiana free from imagination [ and ]
unborn as [ being ] not different from the knowable Brahman [ is ]
the knowable, unborn [ and ] eternal. [ Thus ] is made known the

* unborn by the unborn,
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(34 ) But that procedure of the mind completely controlled
[ and ] free from imagination, endowed with discernment [ or, of the
discerning person ] has to be known properly ; [ the procedure of
the mind 7 in deep sleep [ is ] different, not like that [ of the
Nigrhita mind, described above ].

(35) In deep sleep indeed, it [ the mind ] is laid low;
completely controlled [ it ] is not laid low. That itself [is] the
Brahman void of fear, with the illumination of jnana all around,

(36 ) unborn, without sleep, without dream, without name,
without form, flashing up once for all, [ and ] omniscient. [ There
is in this description of Brahman | no figurative use in any way
whatever. :

(37) [ Thatis ] the intense concentration, gone beyond all
Statement in words, risen above all thought, completely calm,
illumination once for all, unmoving [ and ] free from fear.
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(38 ) Where there does not exist thought, there [is] no
taking up [ that is, apprehension ], no giving up [ either ]. At that
time the jiana well set in itself [ or, in the Atman ], [is ] non-
originated [ and ] remaining the same [ lit. going to sameness 1.

(39) [Thisis] verily, the ‘non-touch-Yoga’ by name, difficult
to be realised by all [ ordinary ] Yogins; the Yogins are indeed afraid
of it, seeing fear in something free from fear.

(40 ) For all Yogins, depending upon the control of the mind,
[ are ] absence of fear, destruction of misery, and complete awaken-
ing and eternal peace itself.

(41 ) As [ there would be ] the draining out of the sea by
one drop [ of water at a time ] by means of the point of [ a blade
of ] Kusa grass, so would be the control of the mind without all out

, toiling.
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(42) By [ the prescribed ] means, one sh

.mind ] tf)ssed about in desire and enjoyment andoalllsli ccq?lrilttoit [e;lsl:
in the lying low [ state J; as desire, so the lying low [ both stat
equally undesirable and harmful ]. ) e

. (43 ) Having continually (anu ) remembered all [ to be ]
misery, one should turn back [ the mind from ] desires and enjoy-
ments; having continually remembered all [ to be ] unborn o
assuredly does not see the born for the matier of that () o

' (44 )_ One should fully awaken the mind [ when ‘] in the
lying low [ state J, should pacify [ it ] again [ when ] tossed about:

should know [ it ] particularly [ to bé ] with i
. ass
not shake [ it ] up [ when ] attained tg equilipbritllcr)x?., L and ] should

(45 ) One should not relish i
pleasure the adhi J;
one should be free from attachment through discerl:mgnl?; g:?iﬁf;iﬂ]ci

unify, by effort, the steadi i P X
obienss gf enjoy’ments]?a ied mind [ if it be ] moving out [ towards
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(46 ) When the mind does not lie low, and is not again
tossed about, then that [ being ] without movement, and not pre-
senting any appearance, culminates into Brahman.
(47) Resting in itself, calm, with Nirvana, indescribable,
highest happiness, unborn [ and one ] with the unborn knowable,
omniscient—[ thus of it ] they say.

48) No creature whatever is born; no origination of it
exists [ or, takes place ]. This [ is ] that highest truth where noth-

ing whatever is born.
Here ends the Third Chapter in the. Gaudapada-karikd,

FOURTH CHAPTER
(1) Isalute that best of the bipeds, who by jfiana almost
like the sky [ and ] not different from the knowable, fully realised
the entities [ or, jivas, individual souls ] comparable to the sky.
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(2) I bow down to him [b
: L by whom ] was preached the
nlclm-t.ouch-.Yoga .verlly so called, [ which is for ] the pleasure of
all beings, beneficial, without any dispute and unopposed.

‘ (3) Sorx3e disputants indeed fancy the origination of the
e}zlustent, other 1n‘tell1g.ent [ disputants ], of the non-existent; [ thus
they are seen ] disputing with one another.

(4) No existent whatever is originated; a non-existent js

'ftssuredly not originated; those dualists [ disputants ] indeed disput-
ing thus proclaim non-origination.

(5) We endorse the non-origination proclaimed by them;
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(6) The disputants [ dvaitins ] wish [ to prove ] the
origination of the entity [ which is ] verily unoriginated. How indeed
can an unborn [ and therefore ] immortal entity, pass on to mortality ?

(7)) The immortal does not become mortal, nor likewise the
mortal immortal. There would not be under any circumstances, a
change otherwise of [ one’s ] nature.

(8) [ He]for whom [ that is, in whose opinion ] an entity
immortal in [ its ] own nature, goes to mortality—how will the
immortal of his [ thatis, admitted by him ] artificially made [ or,
subject to artificial effort ], remain changeless [ or, unmoving ] ?

(9) That should be well known as nature whieh [ is ] fully
established, natural, inborn and not made [ artificially ], [and] which’

~ does not abandon [ its ] own nature,

]
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( 10) All entities [ are ] by nature freed from old age and
death. Wishing for old age and death, they deviate [ from their
nature ] by the thought of them.

(11r) For whom indeed [ that is, who holds that ] the
cause [ is ] the effect, for him [ thatis, he would have to admit
that ] the cause_is originated; [ if the cause is ] being originated,

how [ can it be ] unborn and how again [ can ] that [ if ] modified
[ be ] eternal ?

(12) If[itisargued by you that there is ] non-difference
[ of the effect ] from the cause, and therefore if the effect [ is regard-
ed as ] unoriginated, how [ can ] your cause indeed [ which is
non-different | from the effect being originated [ be spoken of by you
as ] unchanging ?

(13) For whom [ that is, in whose opinion ] [ the effect lis
originated {from the unoriginated [ cause ], for him there is assuredly
no illustration [ to corroborate his theory ]; and [ in the case ] of
[ the effect ] being originated from the originated, there would be
the undesirable contingency of the regressus ad infinitum,
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(14 ) For whom [ that is, in whose opinion ] the effect [ is ]
the producer [ or, beginning ] of the cause and the cause [ is ] the
producer [ or, beginning ] of the effect—how can be [ nonchalantly ]

described by them, the beginningless of the cause as well as the
effect ?

(15) For whom [ thatis, is whose opinion ] the effect [ is ]
the producer [ or, beginning ] of the cause and the cause [ is ] the
producer [ or, beginning ] of the effect, for them, there would be
the birth in the same manner as the birth of the father from the son !

(16 ) Inthe [ case of ] origination of the cause and effect
[ if admitted ], the order [ in which this takes place ] has got to be
searched after by you, in as much as ( yasmat ) in the [ case of ]
simultaneous origination [ of cause and effect ], [ there would be ]
the absence of [ mutual | connection, like the [ left and right ]
horns [ of a bull ].



3% MeTEITHRa |

FOIZATRM: qH d 3¢ MAAR
AT T T4 FHGAGEASET U 9 1y
( 9 ) ¥ 9T — FIQ JOTAF: T d 8d: T AFFQ;
HI9, AAGE: 39 I SRR 2
af 34T BIRATE: FAAET 37 |
FATA T T&T fOFWLAT 1 2¢
( R¢) smam:— 3R guiq &ar [, gga: 9 welle,
(3 ) ae7 emear @R (&9 ) Falq @AS= ¢
AATFIWRFTE FARAST T7 ¢ |
aq & gadT gEAETi qREEAr I 2R 1
( 4R smaa:— ormiFa:, sRER, o a1 g AR
Td & 3% gaar el oRAFar |
ATTOEAT TUFA: TET qTegqar @ a8 |
T @ weamar 39 Qg arsT™ g9 Nl Qe 1l
(e ) FAT— §: AAFUE WEA: & q argan;
qrage: 8q: @ Q9T [ o gsaq |

(17) Your cause being brought into being from the eflzct,
would not be substantiated; how will the unsubstantiated cause
produce the effect ?

( 18 ) If [ there is ] the substantiation of the cause {rom the
effect and the substantiation of the effect from the cause, which one
[ of the two is ] produced first, whose substantiation [ is ] dependent
[ upon the other ]?

(19) Incapability [ of the hetu to prove the sidhya ], the
absence of full knowledge [ about what is prior and what is
posterior ], the violation again of [ the reasonable ] order—in view
of this [ or, thus ] indeed, non-origination in every way has been
blazoned forth by the wise.

(20) That [ well-known ] illustration called ¢ seed and
sprout’ [ is | indeed always in the category of (sama) ‘to be
proven’. Surely no reason in the category of ‘to be proven’ is
employed for the establishment of a thing to be proved,
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(21) The absence of full knowledge about the priority and
posteriority [ of cause and effect ] [is ] the fu.ll illuminator of non-
origination. How indeed can not be comprehended the [ thing ]
prior to an entity that is being originated for the matter of that?

( 22 ) Nothing whatever is originated either from itself or

from ‘something else also; nothing whatever, [ whether ] existent,
non-existent or existent-nonexistent as well, is originated.

(23) By [ its] own nature the cause is not originated from

the beginningless, and the effect too. For which there is no
beginning, there is no cause indeed for it.

(24 ) Cognition is [ or, has the state of being ] with [ that is,
due to some ] cause ; otherwise [ there would be no prajiipti and
no cognition of the dravya; so ] on account of the destruction of the
dual and on account of the experience of afflictions, the existence

[ of external objects ] in the philosophy of others [ is indicated as ]
favoured [ by some ].
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(25 ) That the cognition is [ or, has the state of being ] with
[ that is, due to some ] cause, is fancied on seeing [ that is, on the
strength of the presentation of the above ] logical reasoning; [ but ]
that the cause has the state of being without a cause is fancied on
seeing [ thatis, on the strength of ] the actual state of things [ or,
the reality ]. ’

(26 ) The mind does not contact the object, and similarly
indeed not the object-appearance. And because the object again [ is ]
non-existent, the object-appearance [ is ] not different from it.

(27 ) Ever in the three paths [ of time 1, the mind for all time
does not contact the cause; how would there be its causeless false
impression [ or, modification ] ?

(28 ) Therefore, the mind is not originated, the mind-per-
cewvable is not originated [ either ] ; those who perceive its origina-
rion, they verily perceive the foot [ - prints of birds 1 in the sky !
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(29 ) Inasmuch as the unoriginated is [ said to be ] origi-
nated, therefore non-origination [ is ] [ its ] nature. There WO}.’lld
not be under any circumstances, a change otherwise of [ one’s ]
natur(e .30 ) There would not again be resulting [or, be est.al:lished]
the coming to an end of the beginningless mundafle creation; and
there would not be the endlessness of salvation having a begm.nmg.

(31 ) What is not at the beginning and at t}'xe ‘ end [ is ] S0
also in the present ; existing [ things ] [ though ] similar to illusions,
are noted as though real.

(32) Being possessed of a purpose ir.1 [ the case of ] .the
entities [ in the waking state ] is contradicted in the dre.am; therefore
they indeed are traditionally known as 1.1nreal and nothing else (eva)
on account of [ their ] having a beginning and an end. -
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(33) All entities in dream are false on account of their percep-
tion within the body. Whence [can there be] the perception of exist-
ing things within this enclosed region ?

(34) On account of the non-fixation of time [ required ] for
the movement, the perception [ of things ] by [ actually ] going
[ there ] [ is ] unwarranted ; and further, [ when ] awakened every
one is not in that region [ which he had travelled over to in the
dream ].

(35 ) Having conversed together with [ his ] friends etc.,
one [ when ] re-awakened does not attain [ to all that ]; and
further whatever had been taken [by one in the dream], one [when]
re-awakened does not perceive. '

(36 ) The body in the dream [ is ] again unsubstantial owing
to the perception of another [ body as ] distinct [ from it ]; as the
body, so all mind-perceivable [ is ] unsubstantial.
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(37) Owing to the apprehension [of objects in dream, being]
similar to [ that in ] the waking state, dream is fancied to have that
[ waking state ] as [ its ] cause. And owing to [ dream ] having that
[ waking state ] as the cause, the waking state is fancied to be real
for him [ that is, the dreamer ] alone. _

(38 ) Owing to the production not being quite established,
all is laid down as unoriginated. And there is no origination in any
way of the non-existent from the existent.

(39) Having seen the unreal in the waking state, one being
deeply absorbed in it, sees [ the same ] in the dream; and having
seen the unreal in the dream also, one [ when ] reawakened sees
[ it ] not.

(40) The unrea] has not the unreal as [ its ] cause, likewise
the real the unreal as [ its ] cause. The real as well” has not the real
as [ its ] cause; whence [ can ] the unreal [ have ] the real as [ its ]

cause ¢ . _ .
(]
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(41 ) Asin the waking state, one through misinterpretation
may come upon [ or, touch ] unthinkable [ objects ] as though real,
similarly in dream, one perceives through misinterpretation, objects
there itself.

(42) By the wise [ lit. the awakened ] has been preached
[ the doctrine of ] ¢ origination * for those who contend that ¢ things
exist [ in reality |" because of the perception [ of those things ]
[ and ] of the prevailing etiquette, [ and who are ] ever frightened
of [ the doctrine of ] non-origination. ,

(43 ) Who, on account of the perception [of things, as though
they are real ] go astray,—[ in the case ] of those frightened of [ the
doctrine of ] non-origination, evils due to [ belief in ] origination
would not be forthcoming ; [ there ] the evil again [ if at all ] would
be negligible [ lit. small ].

(44 ) As an illusion-clephant is spoken of [ as real ] because
of perception [ and ] of the prevailing etiquette, similarly ¢ things
exist * is spoken of [ as depicting a real state of things ] because of
perception [ and ] of the prevailing etiquette.
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(45 ) Origination-appearance, moving-appearance, and thing-
appearance exactly in the same way [ are nothing but ] vijiiana, un-
originated and unmoving, unsubstantiality, calm [ and ] without
any dual. .

( 46 ) Thus is not originated the mind; thus are the entities |
traditionally known as unoriginated; those fully knowing [ the
reality ] thus alone do not fall into error. _

( 47 ) As the shaking of the fire-brand [ is with ] the appear-
ance of straight, crooked etc., so the vibration of vijiana [ is with ]
the appearance of perception and perceiver. :

~ (48) As the fire-brand not shaking, presenting no appearance

[is] unoriginated, so [ is ] the vijiana not shaking, presenting no

appearance, unoriginated.
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(49) When the fire-brand is verily shaking up, the appearances
do not arise from anything else ; as a result of non-shaking up, [ the
appearances are ] not elsewhere other than there, nor do they enter
the fire-brand.

_(50) They do not get out from the fire-brand, owing to

their | connection with the absence of the nature of a substance
% that is, owing to their not being a substance ; they would be just
like that [ in respect of ] the vijiana also, on” account of the non-
difference in appearance [ that is, appearances as such are the same by
nature J. :

(51 ) When the vijiiana is verily vibrating, the appearances do
not arise from anything else ; as a result of non-vibration, they [ the
appearances are ] not elsewhere other than there, nor do they enter
the vijiiina, : :

('52) They do not get out from the vijfiana, owing to [their]
connection with the absence of the nature of a substance [ thatis,
owing to their not being a substance ]; because of the absence of
the relation of cause and effect, they are ever and anon incom-
prehensible,
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(53) Substance may be the cause of substance; and
[ a category ] other [ than substance ] of [ a category ] other [ than
substance ] assuredly. The nature of a substance or the nature of
[ some ] other [ category ] is not reasonable in the case of entities.
('s4 ) Thus, entities [ are ) not originated from the mind ; the
mind also for the matter of that [ is ] not originated from entities.

Thus the wise enter into [ that is, have to fall back upon ] [ the
doctrine of ] non-origination of cause and effect.

(55 ) _Aslong as [ there is ] the obsession of cause and effect,
so long [ is ] the uprising of cause and effect ; when the obsession of
cause and effect ceases to exist, there is no uprising of cause and
effect.

(56 ) Aslongas [ there is ] the obsession of cause and effect,
so long the worldly existence [ is ] prolonged; when the obsession
of cause and effect ceases to exist, one does not attain to worldly
‘existence.
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('57) Everything is originated on account of empirical experi-
ence, therefore indeed [ what is so originated ] is not eternal [ or,
permanent ]. Everything characterised by the nature of existent [is ]
unoriginated, and therefore there is no annihilation.

(58 ) The entities which are spoken of (i) as originated,

~they are not originated in reality. Their origination is comparable

to illusion; that illusion too does not exist.

(59) As from a seed made up by illusion, is originated a
sprout constituted of it [ illusion ], that [ sprout ] is not eternal,
nor again liable to annihilation; so likewise, the scheme in respect of
entities. .

(60) The designation of eternal and non-eternal is not
[ significant ] when all entities [ are ] unoriginated; where words
[ lit. alphabet, letters ] do not function [ lit. exist ], discrimination
is not spoken of there [ that is, cannot be said to have any scope ].
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(61) Asin dream, the mind through miyi moves, having
[ or, presenting ] the appearance of the dual [ grahya and grahaka ],
so in the waking state, the mind through maya moves, having [ or,
presenting ] the appearance of the dual.

(62) Indream, the non-dual mind again has the appearance
of the dual, no doubt [ about it ]; similarly in the waking state, the
non-dual mind again has the appearance of the dual, no doubt
[ about it ]

(63) The creatures—oviparous or born of perspiration, as
well—which the dream-beholder moving about in dream, always
beholds, [ as being ] located verily in the ten quarters—

(64 ) theyare[ all ] capable of being seen [ only ] by the
mind of the dream-beholder; [ they ] do not exist apart from it
[ the mind ]; so likewise, this capable of being seen only by it

* [ the mind ] is fancied [ to be ] the mind of the dream-beholder.
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(65) The creatures—oviparous or born of perspiration as
well—which the waking one moving in the waking state, always
beholds, [ as being ] located verily in the ten quarters—

(66) theyare [all ] capable of being beheld [ only ] by the
mind of the waking one ; [ they ] do not exist apart from it [ the
mind ] ; so likewise, this capable of being seen only by it [the mind]
is fancied [ to be ] the mind of the waking one.

(67) They both [ are ] capable of being perceived by each
other; then what is it [ that is real ]? Nothing is the answer
(ucyate ). Both, void of characteristics, are perceived by their
thought itself.

(68) Asadream-made creature is born and also dies, so
likewise, all these creatures are and also are not,
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(69) As a maya-made creature is born and also dies., so
likewise, all those creatures are and also are not.

(70) Asacreature created by supernatural power is born
and also dies, so likewise, all those creatures are and also are not.

(71t) No creature whatever is born; no origination of it exists
[ or, takes place ]. This [is ] that highest truth where nothing
whatever is born. ,

(72 ) This dual, associated with [ or, involving ] the percepti-
ble and perceiver [ is ] the mind-vibration itself; the mind [ is ]
unrelated to the object; therefore [ it is ] glorified as eternal [ and ]

. without attachment.

1
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(73 ) What is on account of the imagined phenomenal experi-
ence, that exists not in reality. It may exist in accordance with the
phenomenal experience accepted in other schools [ of philosophy ],
[ but it ] exists not in reality.

(74) What [is] even unoriginated on account of the imagined
phenomenal experience [ is ] not unoriginated in reality. But that
- [ same ] is [ held to be ] originated by the phenomenal experience
established in other schools [ of philosophy 1!

(75 ) [Where] is persistent adherence to the unoriginated, [or,
[ in the other schools of philosophy ] there is persistent adherence
to the non-existent; ] there the dual exists not; having just understood

the absence of the dual, he is not born, being without a cause
[ for being born ].

- (76) When one does not get [ that is, become associated
with ] causes, superior, inferior or middling, then the mind is not
originated. In the absence of the cause, whence the effect ?
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l (77 ) Inasmuch as that [ mind is ] verily the mind—p?rcepti-
ble, what non-origination, of the mind free from causal relation [f)r
for the matter of that ], of everything unoriginated as well, [ there is,
it is the ] same, free from the dual.

(78 ) Having [ thus ] understood the true cause]essnes§, not
finding out [another] separate cause, one secures the state [which is]
void of grief, free from desire [ and ] free from fea‘r.

(79 ) That [ mind ], owing to [ its ] persistent adherence to
the non-existent proceeds to a similar [ entity ]; having verily

realised the absence of a [ real ] object, he turns back, without any
attachment.

80) Then the state of [ him, or the mind ] turned away
and (not active, [is] verily unmoving. That [is] indeed the
province ( viszyah ) of the Enlightened. It [ is ] same, unoriginated,
free from the dual. _
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(8r) Unoriginated, free from sleep, free from dream, it
[ the highest ] blazes forth itself. This entity indeed is illuminated
once for all owing to [ its ] fundamental nature.

(82) By the apprehension of some object or other again,
is continuously covered over [ or, concealed ] that Lord easily [and]
is always uncovered with difficulty.

(83) Is,isnot, is[and ] is not, is not is not—thus again
the untrained one ( balisa ) does encompass [ the Bhagavat ] with
[ notions of him as ] moving, steady, both [ moving and steady ]

*and free from both.

(84 ) These [are the ] four points [ alternative theories 1

by apprehensions of which, the Lord again is always encompassed,—

}_m' is omniscient by whom [ the Lord ] is seen as being unconta-
minated by these.
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(85 ) Having attained to complete omniscience, the state
beneficial to a Brahmana, non-dual, not amenable to any beginning,

- middle and end, what more than this does one yearn for ?

( 86 ) This discipline of the Brahmanas indeed is spoken of
as the natural calm and control owing to the nature [ itself ]
being controlled. Knowing thus, one should attain to calm.

(87 ) The dual, with the object and with [its ] perception,
is fancied [ or, looked upon ] as ¢ practical ’; [ the dual ] without the
object and with [ its ] perception is looked upon as ‘pure practical’.

( 88) [ The dual ] without the object and without [ its ]
perception is traditionally known as  super-practical . Knowledge,
the object of knowledge and particularly the knowable [ these three ]
are always proclaimed by the enlightened.
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(89) Knowledge and the three-fold objects of knowledge
being known gradually [ or, in order ], omniscience, of its own
accord, accrues here on all sides to one of high intellect.

(90) What is fit to be abandoned, what is fit to be known,
what is fit to be secured, what is fit to be made perfect are to be
known from the Agrayana. Of these, of the three excluding that fit to
be particularly known, perception is traditionally known [ to take
place ].

(91 ) All entities should be known as naturally beginningless
like the'sky.” In their case, no multiplicity indeed of any kind any-
where exists. '

(92) All entities by nature itself are well ascertained as Adi-
buddhas [ enlightened from the very beginning ]; one who has
self-sufficiency in this way, is capable of [ securing ] immortality, -
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(93) All entities indeed [ are ] calm from the very beginning,
unoriginated, quite happy [ in nirvina ] by nature itself, [ always
the ] same and non-different. [ The highest is ] unoriginated,
sameness and self-confident.

(94 ) But there is indeed no self-confidence in the case
of those who move about in [ a world of ] difference. Those who
hold the doctrine of separateness descend down to Jifferences,
Therefore they are traditionally known as nervous wrecks [ or,
pitiable ]. :

(95 ) On the other hand (74 ) whosoever those would be
well set up in the unoriginated sameness, they [ are ] indeed those of
high knowledge in the world. The world T in general ] however
( ca ) does not delve into it.

(96 )  The unoriginated knowledge is fancied [ or, regarded ]
as not crossing over to the unoriginated [entities]; as the knowledge
does not cross over, it is therefore proclaimed [ 1o be ] without
attachment. :
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(97 ) If there is difference even of the measure of an atom,
being produced, for an unwise one, there is not always the state of
being without attachment; much more therefore [ there is no ]
slipping away of the veil [ covering the Highest ].

(98 ) All entities [ are ] those who have [ never ] secured
any covering, naturally unsullied; [ they are | enlightened as well as
- liberated from the beginning— so understand the Leaders [the wise].

(99) The knowledge of the eternal enlightened one, does
not cross over into the entities; all entities likewise [ do not cross
over into ] the knowledge—this has not been déclared by Buddha.

(100 ) Having realised the state, difficult to see, very pro-
found, unoriginated, sameness, self-confident, without multiplicity,
we salute [ it ] to the best of our power.

Here ends the Fourth Chapter in the Gaudapada-karika,

NOTES

The first Prakarana contains twenty-nine Kairikis or verses,
Verses 1-9, 10-18, 19-23, and 24-29 are usually inserted in the
Mandakyopanisad with the expression iy SFIET WAt after
paragraphs 1-6, 7, 8-10, and 11 respectively and the whole is taken
to be the text of the Mandukyopanisad by Karanarayana of the
Ramanuja school and Madhva. Colophons in manuscripis name the
first Prakarana variously as sagseur, Aigrimg  etc.  ( see
Introduction for a detailed consideration of all these topics ). -

Gaudapada has obviously planned his first Prakarana on the
basis of the Mandukyopanisad. He only refers to such points therein
as are pertinent to his own thesis, ignores several details given in
the Manduakya, and introduces some new matter to make his position
clear. Itis clear from the last verse (29 ) in the Prakarana that
Gaudapada intends to advocate the Upasana of Orikira which he
identifies with the Turya or the Highest.

(1) The frg ( All-pervading ) is here described as assuming
three forms corresponding to the three states syg ( waking ),
#7g (dream ) and g% ( deep sleep ). sy is afgsasy, becanse in
the waking state, the stz perceives by means of the sense-organs
which are turned outward ( qufes wify HINY WIGAWG  I0H
qxgi@ Aawag | Katla ).  The outward universe is called s, so
the soul is also called s, as he perceives the outward universe in
the sigq state. The Manduakya calls the afgsas, Ssaras. Gaudapada
changed Fsqraz into fasg, probably because §sarar in Brahmasitra
I.2.24 is taken to mean Brahman. ¥sgracis thus explained by Kara-
narayana, fF3gd g GEAAA I ... | FsE gASd WIF TR |
ArFFAT! Acqredt AeT b A qaY efigw T AT | Esasarer qeRny
Sankara, on the other hand, explains the term as follows:— IR0 11
ATOTRAFIT AT | TET (Foqoqmay qOyTH fsgiady, fasarar o
Fsgraw: | Yaska derives as under:— §sgras: FAMgeTqIFTRTT | Tasa
S:i AU AT 4 AT a1 AT @@ W g@q: gaiin warw aeg
TR |

8
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In the dream state, the fing is called 3=s, because the perception
is there due to the soul's own light, without the intervention of
the sense-organs. He is st#a:asy, because he perceives everything
then within the body itself ( zfrzarmarsasaaaa@mgIgareT T
WY I/ TE@-AGT:  AVILFAET TJAT FISAFERTEGT  iaaas
waetfy dera: | Sankara )

In the state of deep sleep, the soul is gagz ( same as the gxrrmas
of the Mindikya; gzraga zeges gagwe ziq odaawrar org: Kara-
narayana ), because there being no object of knowledge, the soul is
just massed consciousness or purely self-conscious, He is called g,
because he is capable of kuowing everythin being consciousness
and nothing else ( »Iamaww—;na«er AN ATTATTARANT I - ATAT
w#rauramtﬁrm‘mm warufy arz: | Sankara ), Karanarayana explains
ar=r as ¢ one not throwing light on srzr or &g things’ ( gwvor 7
TITATTA T | S TAOURTSTIANAN T2l S0 a1 PFAfy a1 qrageii
QIFATRE ZeqY: |) NSE is explamed by Karanarayana as mestzmr
SEOT wnmmmaqmwa watmeryd: | He regards the Karikas as
Mantras, and so brings in Brahman to account for the ot !

(2) The location of the three fysz, @w®g and grxr in the
body is given here. Asthe eye is the most important organ of
pergepuon the fasg is located there ( cf. ®Imzivargafateay =g
mamgara | Tarkabhasa ). Sankara refers here to the qd,
e qr T ¥ ATaY FIST TETOSAFTEY: ( Brhadaranyakopamsad II. 1. 17 ).
But that passage mentions the name as gey and geg apparently
means the reflection of a man in the eye of the person sitting
opposite to him. This is surely not meant here. Other Upanisadic
passages referring to the Purusa ia the eye, likewise are irrelevant here.
Gaudapada is only interested in giving a local habitation to each of
the three, f¥sg etc. The F=ra resides in the mind which alone is
active in dream. grz resides in the grzi®rar or the ggwrwryr which
is so often referred to in the Upanisads. Sankara remarks
FhyonAmar ®¢ YT FIATSAIETRAsT TWIERATA: ¥ 37 33T IRAIEAT-

WeTwh ggafe | 791ST aUT @& | AFY A AT JSHSTq fa»g a1
Sankara thus says that & is fysq himself. This also does not
appear to be the view of Gaudapada. It is one thing to say that
rasa, aww and gz are the three forms of fg, and another that
aster and fir=x should be regarded as one, when they are deliberately
~ described as different,

Jo——
——
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(3) . Asacorollary to what is stated in the second Karika,
the objects of enjoyment for the three fysa, a=w, and wig are
respectively, gross, subtle and sirasz. In the g state, the wwyis
a3y, because the fww being absent, only the grgar divorced from
the faygs is the Wisg. In the guiw state, zwasg is the Arey, because
there is gr@rwra; i@ is caused by the contact with &7 and arwar
(cf. T f5 geasiar Sow gETEg g a + B. G, 1L 22); both faag
and grgar being absent in ggfw, the wrr enjoys only z:gmam or
ATAT.

(4) fra, dsa and wrsr are satisfied with their lot in being
able to enjoy s, siafr= and straex respectively, and so g is also
of three kinds. Kuranarayana reads fasraw ( for R=iva ) and
remarks Y HSAT (FEWITAANE, AAZAIAE] (SGTATTT -

The Mandikya mentions two more characteristics garg and
armImage for both frsg (Fsawr ) and &=, and o#Fga and
arA=zwg for miw. Gaudapada ignores them, because they are un-
necessary for his main purpose which is ultimately to establish the
awrmndgrg.  Read the following from the Bhisya by Sankara for the
terms |RTE and TRRAVTAEE—aU TRIFTTET a&T & 1 CAEQTHAT
FraETE T GAAIEEIEET AN JATTAAT G387 TgAT IAT A
IRIT TET SATTE I TR YAAGTAT ST G@ANTH AT TGN

T ¥ g | AURATNASE T TZIEAN0 SATZAMN T T30 I
qIOMET’ 923 WAT FIETSFRCAMAT GEHIT TEIN AFTIBEIGRIVETY: |
Kuranarayana gives the following fantastic explanation, sexr3v gear gr
I3l TAGHEATGHEER I GHIF | (BEETTALE: | ARG TARFIER
qIgY g A7 A9 GEIH WIGWHAOT FIH |

(5) One who knows that {¥>a, =& and g3 are really just the
forms of one and the same f&yg, and the three-fold wWsg is likewise -
concerned ouly with the three forms, knows that the g is really
the one Atman and hence he i is not contammated in any way by
the empirical experlence. at ¥3agwd \Tr‘wr:iqa'ma'w ™ME | g A
7 fpeay | Weow waw ﬁrzfgmmara K| rs @ dl Ava: § A7 gtaw
R R amt TIHTY TIGAT BT g | ( Sankara ); Kuranarayana
52YS, AAFATAT AAHIHAITAT WET FART T AT FRGIIL qGT
qF A WA VT TATHIIAT TT QTASTOA Reqr 7 A0 Wi |

The same idea is contained in qéqa'rwqmm; gAY 7 fyeaa
Gita V. 7, 37 Fiwg AT gﬂit aud A<TAT ! o :ﬁmmﬁfﬁmug
qaAvw T IRAT ! ... TovTd 7 @ quaw | ibid V, 8«10,
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(6) Prof. Vidhusekhara takes ggi to mean © of sages . This
is impossible, when we remember that Gaudapada holds the sysfa-
arg. There is no doubt that verses 6-9 describe the views of
Gaudapada’s opponents.  All of them take it as axiomatic truth
that ¢ Whatever exists must have a source ’, and base their various
theories on it. Karikis 6-10 seem to have for their basis in the
Mandakya the sixth paragraph, where the qiw is described as
WIqT, §AW, weAdied, @I aifw, and w@ai gwaregsy. | The
theories about creation referred to by Gaudapada in Karikas 6-9,
appear to us to be of the nature of ga¥szd 7z, to quote Gauda-
pada’s own words. Gaudapida’s own view is w FhHhasaa i
ARAISHT A (qad | qawges w9 a3 FiSw say (11 485 1V, 71 ).
Gaudapada points out how his opponents, not realising the highest
truth—the non-origination theory—indulge in starting different
theories about creation, seemingly supported by $ruti texts which
they misinterpret to suit their own views. The very foundation
on which they base their thieories, viz. there must be a gwg for all
that is existent, is shaky; no wonder therefore that the super-
structure based on it topples down under the onslaught of sirfaTI=z.
As we interpret Karikas 6-9, there are nine different theories of
creation referred to by Gaudapada,

[ 11 The first theory is that of sroaryas ; their view is g%
FAaia qror: . Lhis is also the popular view. A thing without gror
is dead ; with gur, it is full of life. So sgrar can be regarded as
putting life into objects. Passages like a9 gg sror az THAIHT ST
TRIEERITIE, § O I OF gAemAeRisHasga: (Kausiaki Upanisad)
may be cited in support of this theory ( Sankara in his Bhisya on
Brahmasutra I. 1. 28, shows that sior means Brahman ).

[2] The gwamiigas believe in a personal God and describe
9EY as creating Wixs as different bits of 3ra#a, as portions of him-
self. They take their stand upon passages like ggy o¥% «3% THA

g waw, ( Purusasakta, R. X. 90), aiaisy sizsis FiTga: gam@a: |
(Ga XV. 7)), aar gfieraasigngieg: sgam:  owasy qear |
AATFAFIFAT: WFF g@wme A% Jariy afan (Munpdaka IL 1),
Jdtam- rays or bits of asz. The gwy is a store-house of da=7,
from which #ftas can be said to have taken the necessary portion

for themselves. Vidhusekhara thinks that the Jats[A refers to the

N
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fweaisga mentioned in 1V. 72. This is very unlikely. Karana-
riyana says g7 TAGAEA TOATAT ®Y FAAATFAT T Aadeqaar-
FIA FATUTATRATT wafg | TET: QUYSTOAEAT TETATHT qIAFATIAT
SIRAAT I | %a‘fgsarmwr’%wgma‘ran‘m% q13q | guiEagrAg-

AIAFNE R SAaiw | He thus takes both sror and gwy to refer
to .

(7) [ 3] The frafa=rfzas, apparently taking their stand upon
the {¥3fgs of the Lord described in the Gita and Puranas, explain the
process of creation, by attributing the expansion or manifestation
of the universe to the supernatural power of the Lord which makes
him perceivable in the created objects. gigr=sas— One who is
absorbed in reasoning out how the creation proceeded. The
qiEigeass take it for granted that there 7s a gitr; their worry is
only about how it came to be there. The qiaanEas ( giegs and
others ) may also come under this category.

[ 4] The wwarrErzas are uhdoubtedly the Mahiyana
Buddhists who deny the existence of grzrref. They are referred to
in Brahmasatra (II. 2. 29, Fwsalg 7 ewr¥aa ) where Sankara
refutes their view.  Prof. Vidhusekhara strangely enough remarks
‘This view is held by some of the Vedantists including our
teacher’ ( that is, Gaudapada ). Could Gaudapada have referred to
himself as we9: gfziRaar? We think that Gaudapada has in
his mind here passages from the Lankavatarasatra, like RIFEFIAITH
T3 frgear 7 fAweada I 32 | wrdigan adgaitaniimaarSar | 231
AdlaA SR 3 FEAREARE | 3% | aaiaaer s § sied
TGN &% | Fgear AT IAT T JIX T ARA T | AeISACEATRT RO
FEar 1| 328 1| swageagaAEr a1 gagenr gahias 1 22 0 mrareg-
97 JIE FgTRTIIAAR | U&L || AedegaArTTRAT WA fagegsgE: Uer))
RIGTETWTANT WA ... 1 €94 1) where mrqr and &g are used together
in one and the same passage. Those who believe g to be like
&g or @iar, do believe in the reality of the creation-process, while
Ramanuja goes to the extent of saying that the creation in dream is
real enough. Karanarayana remarks, g figeasr IENA quETAg-
WEAMWTT T qrgas !

(8) [5] =swmrari¥as; they believe in a real creation by a
personal creator who does not stand in need of any IOFAFIW etc.
to create, but is able to bring about creation merely by his will,
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This view is referred to in the Upanisadic passages like drswmaa
gg i wwrag. Karanariyana takes this as the opinion of the
sqiAwgs (those who advocate the philosophy of the Upanisads )
and hence the Siddhianta view. According to Kuaranariyana, the
second half of the Karikia again refers to gaisars. He seems to
have been misled by the expression fffaar which does not
necessarily refer to the Siddhanta view. It is unnatural to expect
the Siddhanta view to be sandwiched between the mawavs. Kira-
nariyana sees the above difficulty, but tries to meet it, lamely
enough, by remarking ®@FrqaET: ... SISAATAY | FESFIAGIA-
WATETAT AT T TEITEIZNTIHT F7T° | 370 CISSIHIAET  T%7 AT
fam

[ 6] w@arass advocate that 1z or Time is the great dis-
penser. The sgaraatafqeg refers to mg (wr@: wWwiSr @
dZ=3T WAty av: 9%9 Tid faeegw | 11 ). Atharvaveda and the Maha-
bhirata also refer to these philosophers. Itis wrong to call them
astronomers.

(9) Those who believe in a real creation by a personal
creator, differ as to the cause or purpose of the creationall the same.

[ 7] <Smwanas say that the creation is intended for the enjoy-
ment by the sz ( cf. 7geq garfyear fgaq aq%r guwr g | Qe
AYTATT THIFT [FTaa T5ta: || giegwivEr, 59 ).

[ 8] =frziarizas say that the creation is just for the sport of
the Lord.

[ 9] wrwraarygs argue that the Lord being swemmm cannot
possibly have any desire or purpose in creation which is just his
et ( cf. grEaw Fereasan, Brahmasatra IL. 1. 33 ). The proper
explanation is, therefore, that it is the wwrg of the Lord to create,
Kuaranarayana thinks 3g€dw sgwma: etc. is the frgrea view ( @wanmg
i Ymefa | 3AE HEHNTET FITEdST gEAEATT: |@wE qF
arsgearsrrar wia: | ). He seems also to combine #vzr and wgwry
into one w@yw. Sankara says Wend MiEEfaiE Sy g e |
AL qarigyer 3Ry wwrdisarai | According to Sankara, eqwrg
means here sifygr. We have already stated above that the swifaarg
has no scope for a creation even by means of si@ar.
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( 10) Having mentioned the various theories about creation,
Gaudapada now says that there is only non-duality, the Turya
( ¢ the fourth’, apart from Visva, Taijasa and Prajfia ) that is real,
capable of ending all misery, eternal and frg. The question of
creation does not therefore arise. fagw: goes with gmm:. Kira-
nirayana says, ¥ag:@rat fwgw: sRoratg 3v:.  LThe reading fagfa:
would mean that the gg is the negation of all misery.

(11) In the srag and sy states, the gagfg in the form of
FATIIANAAT, TRITEEAT, FIFATAIT, FTFROWET etc. persists. In
the ggry state, there is no fawa, no gy, no i etc., but the gqrx is
still in the clutches of sarEnor and wgwrs ; the g& on the other
hand is pure consciousness and light, free irom ail g&. 17 ...
RINT: FRA ... FTHIT, GAETTEWGATIONGTT  STARSTAITT aF
TN FAFAART TGT ... TFE AANTIT q€ | ANIHIAUIRIINT 1%
st qrey fafaas 1 ( Sankara) ; AFTATITIATSEATATIG TRREAFAT: |
aepronEmEee: grorger: | ( Karanarayana ).

(12) In the gufy state, the si= of the gqusr takes the form of
T {&faga1aTa, as there is no fyyg to be cognised. gfig on the other
hand is all light and consciousness, hence gaz% though there too
no g exists. ¥ ¥ ag z®= is the explanation of §dza according
to Sankara who remarks staar strawaY: advaTTer: siTE@ITNRGaAT
w3fe wdzFasT | ( /¥ gatwaty Karanariyana ).

(13) Both mizw and g& do not cognise &&, but they are as
poles asunder. sz still remains wedded to the ggmaar which can
only vanish when the highest truth is realised, fagy is explained as
a=arggw in Karika 1§ below.

(14 ) g and s are always encumbered with s (swwar
ggure ) and fagr (a=araidia: )5 g with assaians only, there
being no w=yumrgw in guf. §F is completely unencumbered,
there being neither steaarargmr nor a=yaiATiy. seawfyzar is explained
by Sankara as wwafsa¥asas fwar, by Karanarayana as fyfyass
fAArsasaanaagr. [t will be seen that fyzr is common to all the
three, f¥>7, as® and qr¥. sy is not specifically mentioned, for
Gaudapada regards wrmg and s w states to be identical for all
practical purposes, as is made clear in the second Prakarana. Both
sitag and &y states are f¥ay.
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(15) Aperson in dream ( and in sag state, as well ) sees
things as they are not. Hence stegairzuw is the sine qua non of
taw (as well as wrg ) ; in sleep a person knows nothing, here the
fqatg is wwAss. When seawimger and assrsmm vanish, one
secures the grar of g and becomes g4.

(16 ) smigmar is taken by Karanarayana with both ga:
( s Asirarwgar sdwEaar ) and ggesy ( wrafysgar waaa-
|19 ). Afaga@gw — In srig there cannot be any s=ggrggm or
awrafadi.  This Karika is quoted by Sankara in Brahmasitra-
bhasya IL. 1. 9. with the remark gratars SraaararaarsTegarmar-
TN (OSTM TT FINEWAA |

(17 ) An objection is raised to the statement wig Fery asr
in the last Karika. 1f siga is realised, what happens to the gqes
which we all experience ? The answer is: ggeg is just ArgraATy,
mere illusion which disappears immediately sigasma is secured. The
question raised by the opponent could be taken seriously if ooy
were real; even in that case gg2g would have to go in tke face of
#fga ; but we would have been required to search for some effective
means to get rid of it. But the problem does not arise, as gi23 is
just illusion.  Or, we might take g7 as the subject of fagaa; if
sq2g did exist, then si@a@ would have to retire from the field, for
both sga and g927 could not stay together. But the question does
not arise, as arga is the only reality and ga is but mrgrary like the
creation in way ( the expression mrarars is found in Brahmasatra
L. 2-3, amams g Fwedamfvsgwassan ). This, however, does
not seem to be intended. Gaudapada perhaps uses fxa¥a in the
sense ‘ would definitely continue to exist’ (fsada = {Mavi a8a
as opposed to0 fafqaaa ¢ would turn away ' in the next Kariki ).
If wq2g is real, it could not cease to exist on any accouni. For a
thing cannot ever change its nature. o

(18) If various ideas about creation and gqeg are put forth
by people through some reason or other, those would have
necessarily to be given up ultimately. They are sometimes useful
to beginners who cannot grasp the =i§a all at once. Kira-
nardyana reads 7 faawa ( for Afrada ), and explains it as SREE)
FEATHIISASIA (HAdary g fewas | With the reading 7 fraa, the
idea would be as follows :— If the q929 were 1o exist in reality, it
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would never disappear, for a thing can never change its nature as
is stated in 1IL. 21 below. Butif gq2g is merely Fivaa, surely it must
disappear ; for a ®sqar is unreal. &, supply g, 'I:he secon:i line
is found in Yogavasistha ( III. 84. 27 ) (&g ATIE AAFT
fasiewa: | gqxamzd @y etc. and in 1L 84. 25, as wifydiarggd =gy
S - - ~ ~ ~

[N BF T AT | FOH F{FAFSA AAATITA (1

(19) Verses 19-23 describe how the three states are to be

- A

equated with the three Matras of Omkara, and the g7 to the
Matra-less.

strer has three portions, #, ¥ and & ; the totalitz,of thefe po.rtiokx:s
(or the mig) can be said to be the warz. A= resides in the
first of the states, =t is the first of the Matras; so v(v\hertx we want tof
say fasa has the nature of =1 ( This would be. the. fEarar ﬁgureN )
speech, wwarTRgEaeT IJAMMRFeE: , resulting in 3qar) ,o.r ;r:s*a
is like 21, the @rqoraw is  the being at Lhe' head of.the series’; ‘wl en
for purposes of garaar and the l.ikc?, fysg is to be identified with s
( that is, when the idea of w7F is involved, where the mmmgmd is
more intimately connected than in gaar ), the common ground is
=riyw ( pervading nature ). 1'%93' pervades the zvh:)le OéJES}d}e( cr:af
tion ; =% is also all-pervading, as AFTVMRERISTE (' 1ta‘ﬁ.,3. )
shows =1 to be the frafa of the Lord. .ThlS kind of ;denu fml?'n
is frequently met with in Brahmana hteraturc.h The &% ’Ot-kt is
QFETIrEATL IS AW § ¥ §913 FIWATH: T9wsT uFd wgarE (Sankara
on Mandakya 9 ). . . .
(20) &ww (in the second state ) is like 3, because dwa is
more cxalted than fisa, being more subtle, and g has greater gezv,
because it follows = like a king com}ing after ’the servant ! Ori we
might take gexy to mean just © coming after ’. g follows ¥, AW
follows firsg (-as @ is dependent upon LI}e ;g state ). awd can
be identified with g, because &Fwa is midway between ( and so
connected with both ) s and grw, and g is midway _betweciu
( and so connected with both ) srand ! '{he“q-m' of this agar-
.qm'ar,is IFETE T 7 maiia'r‘aﬂ.i r’aara%iar’a‘r aafrartmz:ﬁl Wg*?ai?;
fraTaaT FFITOTATES AW | AAR(IGWT o T WA ! ( Sar
on Mandakya 10 ). B -
( 21 ) wra is like =, because qisr acts as a limit ( ®wraw ), being

' the last, and = also acts as a limit, being the last“syIIable"Qf @,

9
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qrs can be identified with &, because fysg and &srg merge into grx
in the gufiy state, and st and g merge into 7 ( like Fors in the iz
max ) after being uttered. fHAHMATR WA§ T {5 (>FaFET TIHA
T FRQAAAST] TAT qar | AVTHEAFATAY T2 TR0 T 437
frsga smrEERy awie | ( Sankara ). The gz of this qmawraar
is fqAI® & ar 23 9 SANWAET AT | AQ{AST  ANEWHOATHAT
wateaa: | ( Sankara on Mandakya 11 ).

(22) gsd grar=gw, the common ground between each of the
three pairs. agrafa: =sgrixa ( Sankara ).

(23) The 3gargs of fasx ( as identified with srgrr ) secures
his goal viz. fasa; that of &zw ( as identified with g ) &=e;
that of qizr ( as identified with g%z ) the gz, in accordance with
the doctrine, gy aswg: € o3 &: (Gita XVIL. 3 ). But the wor-
shipper of Matraless portion of sfrgtx has not to go anywhere to
secure his goal. He realises himself as Brahman. The ggras of
s, awg and grg secures only the lower w#, and as such is
inferior to the garg® of the srmrzx. Bur Karika 22 calls him a
mgrai, while in Karika 29, one who knows the aﬁg:w: as A[IX etc.
is called only a gfm. This is strange. Karika 22 appears to be a
suspicious one.

(24 ) Karikas 24-29 glorify the gqigar and the ggrgs of
Hrgrt as a whole, and especw.]ljy its stArx aspect. One who knows
AFR a5 FAT, HAFAHIT, Zaeqiaga: etc. is the real Muni. g is
also known as gm=.

To know sfrgrit as a whole, one must know its parts or Matras
equated with the srrargs. There is no necessity of meditating
upon anything else.

(25) =wg or sirgw is mmg which is described in the Upa-
nisads as absolutely free from fear. wurg is sqim, lit. which is
praised ( sorga =y ) or uttered first. A Vedic passage is expected
to begin and end with atim. Read the following from Manu-
smrti, F@W: qUF FAFEE T FAIT | ATAANEHA Q¥ goEArS
AAgly |l .o AER IGEE T AFNE T IAQGT | IZIA0AZ8E 29T
WA = || qagAonat 9 A gfIE| | augiagdy A Igguaw
gsaa Il 1. 74, 76, 78. The Aitareyabrahmana says vasiasvaegy
I FHMFAHR FEAT ABE I ATANFAN FAATALAZIR0AR | awwrg-
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fufy qoreRifaiy ¥ @y orF Arwaar disar agrvt In later litera-
ture sfw is said to refer to the Trinity, Brahmadeva, Visnu and
Mahesa, swidr freursiys IHNEG AETT | AFNOTSAN FAT qUaeg Jav
mar: | The Gita ( XVIL. 23-24 ) also says, 3 awizia (s
HTOTHTTT: €A | ATMORAA T15T TR (ATeAT T || ARATRIRATIET
TATAATERTL: | qFd+Y (AIAFHE qad qT@anza |

( 26 ) Vidhusekhara reads ot #awm for gt: #ga:. Thereisno
doubt that q¢: #ma: is the original reading which was emended so
as to refer to gt mar which is generally spoken of along with =¥
@w. qT is the qx: swemr or qv: gwy: referred to in the Kathopanisad
( wEa: qUASTHAAHEET: O | GEYrA O ChIFeAr G /1 Q0 qa: |
II. 11). =gt =ar-the lower Brahman associated with gquus.
There is no point in describing gma as 31q¥ srar, when guig is to be
immediately shown as qv: stemr. Karanariyana boldly explains s1ag
as AL gIFAAT E%‘&'Wg’-i‘ta’a’l(l'cﬂf goay &t ..., and a as qeTAAT

'rvama'mt{aq. quat gt ... gararart IRIAEAN T ‘;ﬁlﬂﬂ' A 6‘73{1‘1’

.-u'ama wrw: | Could it be that the original reading was gumat.ig
q¢ e, so that gory is described as q¥ srar and g¥: awredr, thus equat~
ing srmra and sreRT at the same time ? On the other hand
Praéna V. 2, we read qag Ra®1H q¥ O T A a?rrmamngamaaar-
gATAFARAE | 31'7{'5([65‘{31' This expressmn is found in Brhada-
ranyaka IV, 5. 12. 5qd:, 7 faaa gf rw g 1598 qoa zrmgm.
( Karanarayana ). :

(27) agasaw@-swagdeuasac  ( Karanariyana ),  agrmwrd
( Sankara ). ag apparently refers to Brahman in Karika 26.

(28) Compare for the first line, gsaw: aa\{afai EEEIR o
faghy I ( Gita XVIII. 61 b also g qid AW gi‘= /I [qaq |
(XL 17), sggars: gET seaTIERT W1 FAIAT g7 qratae: | (Kathopa-
nisad (IL. 217). & sM=iw, «ava mmemﬁ sstm TrA¥T: )
( Sarkara ).

(29) aavﬁwsm -~ There being only aqqa, all duahty ceases.
@A FA, JEAEAFN ( Saitkara ). People well- versed only in the

- Sastras cannot be called gfus, if they do not know the Omkara,

Of the older Upanisads, besides the Mandakya, Katha, Prasma,

 Mundaka, Taittiriya, Chindogya and Maiti refer to Omkara

Prapava, describe its identification with Brahman, glorify the various
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uses for meditation and fruit of siimigraar. The following
extracts will be found interesting in this connection.

Kathopanisad :—
wF 377 qagmmalta auify qn T oAt |
TE=TFAT AJTT WA AN 9% FUET T |
Aidagag || L.21g
QAGATAT AW ARLIIAT 93T |
QAGATAT FEAT a7 AE=T@A qeq ag | L.12.16
TAZIFTA HTHAZISFIF I |
qAZIG A [T FATA0E wgraa | Liz.17
Prasnopanisad : —
TAE WAFR I AW T AF IR FHEAENEIAAATTANNEAT
maf@l V. 2
& TRFATIATNCIIA @ AT QALAFAONT ATATANEDT | ag
AITEIATA § AT ATHT AWTAN AGI GTAT WrEATAAATA 0 V. 3
#Y gif FART A9 qoUx FsFAR agveRiay § SAIE §
| AmAE EaraAgaT gawEaa | V. 4
7: AIATHATROTHATATAIN 97 GETAETAA | FAH qF qa: |
TuT AT fAfvgsia ©F § 3 § aeAAr WAEw: @ amvewiTy
AFFF § QATAIT (IIATAAE JRT GuyAiary || a3ar sgrar waa: | V.s
fR&r AT FgA: TTHT AFAFTAHT AGATTH |
THRAIE FIFTAIAETAIG FHIFITHG 7 F7a 71: | V.6
FAATE TFGMART AT RAEIAT a7 |
ARIGRNTITARATAN [AETATTFARAIRGAANT 9T %m nVa
Mundaka : ~ -
SUTAY 9GS WA AT aZITETY |
smtma Fgusl greawenRar wyg 1L 2.4
Talttmya t—

. st s amnmgvnﬁq | SifrAazgNE W/ Ar areay ma&mr-
,matma I Srtafe | mERa | SvanRiE gwin geEta 0 k-

mtag A afagoniE | SEE S mn’&l At rgraRgAEany |
Atafy argto: TAzTRTE AQOATDAR O FFFAEH | L8
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Chandogya :—

wmwa’atﬁmgqra“m\rrﬁf‘a FFrafa awisaeTay | Lo

TEE T amrmwagwgé‘mmzr qaTeRYT g% F TS F |
§IA T | SRAFAYARTAARAAI TGN ..o L1.5.6

AT A Prar 4SS TaaT Y T LFAN I T A AT TG

~

qie wrgar @A 1 L1.8

qZ7 3T azamsnemm«aarrawr«a:r *HIHT TT T N TIAAHATHA-
A¥T aeafaag 3370 wgar swag | Ly.4

¥ WP T I § TUAT q0 G0 F IAT T A Axeq IHA 0
quT A Ay EeEE Ly

TANASIFE AT STANTTSHGT (Far GETAATATHGT HA(W-
ARIAT QATFTAN GRrFTea qga-aii | 1113.2

ATTEIATIAISIVARYT  PFHr: GEIETATAr | AFAT FMOT  qOnify
HIUAARTRIENA q30 17 UM CITLFTAFR qxgegang U 11133

FAETTE@ AT TN TAT IATH AT st |idsar

‘S nh V2

Maitri :—

¥ 19 A W A WA WA TeRA ag9d grAR Aewd azaa
ASSAIASTAIa: § AR & a1 OF N TRIATEANTEE Farara apear-
fufe fwelr @rar qant: gIfEAE Sd JIRAQT axrsaar AMFeq AW
eqrgatAlA g3t | V13

AT /Y T I F AN T gt F I | gegst av snfyeq 3fra
TY TWF TAT TG AN TAAR AET AR A HQ’:U freg
ST8TT QF: TR I WA aEtaAT wig | ... Aiwaagae Jaq A
frradagnEaEaama | .. qaqaran QUINAYAIAT T\ qAYATAT e

gy gig=sra aw ag |\ V4

AAFIIGH FATQTT 77 |
A SIATERA [FgTA T

wg AT T AT
AT AW GAT (ASWRTH. ATATAT
AT FFIT A [AFIATAST
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AT GgT: TR SrHTAT
Y WA VT WA Fr@TAr
AT ST 7T 3 gAOIAT
AT AFATI\TH (A A CTTTATATT
A IRGARSTFN 2 a7 q9T
YT QIOSATAT 2917 TR TIOrTA9T
N\ A hd ~ A . s
TR ATIHAAL: TEAT ACTAT ANAT WTAQAT TRAT TR O
S & AW FFRAaganiaia | VLs :
AR AN AW [T AR FFATAE QA NG IS o qIT07 §
. o AL . S n ~ AN
FEW FIRATIAG TAE T F1F  ATIUHNT  FISANATIAIFANG
qig !
FIFEAI(eq AN FIFFIE TqrReq 7 |
FF I Massia s araan 1 Vg
N ¢ ~ N _° . .
o TAOARAGATTGR AL STFIT FWATAT 1T @eaq@IeT1a®-
qAATCTFERA: WAT FA | - V.22
uajsrﬁrﬁrf‘nita%m‘ @ AAAAFa0 (N1 a8 AR AT -
AQETE WA AFATHHT  WGEARSAIONANE T ATare: qo-
amag | VI.24
oSN O A~ . ~ ~ V [N oaNn.n
. AEIRRdiaT giganar qar w\w w0 qwattaa s
tmar\ea TUANR WIWY 3T 7A@ F2qF T Kol qwarey: qorgr
~ oSN oA ~ . ~
wTEat {[Fataat faa il FEarEEy waiw | Vg
Kuranarayana tries his best to show that Hari with his four
forms is the object of Upasana described in the first Prakarana.

‘Madhva also follows the same line. It is unnecessary to take the

[interpretations of Kiranarayana and Madhva seriously. In the

T’e_yes:‘o_f‘ Pqth » of them, Gaudapadiyakarikas in the first Prakarana
“form a part of the Mandakyopanisad. They do not seem 1o be
-aware of the other three Prakaranas of the Gaudapadiyakarikas.

The colophons in the Manuscripts at the. end of this Prakarama
vary considerably, such as gt mrogsdiafivg sarRr, TUg LESL L
( without any specific name ) ... shignivta: sus sz, SgrIed
TIR TFINA; oo ATATSETN TYRIHE AT HqTRATH HATHH .
There does not appear to be any good authority for calling this
ST, AA, as is done by Prof, Vidhusekhara, alrgdrqrEAr perhaps
Is the most fitting title for this Prakarana, if any is to be given.

CHAPTER 1II

This Prakarana contains 38 Karikis and is usually called Fagw,
presumably because the first word of the first Karika in this Praka-
rana is Fae7. Gaudapada tries to prove here that there is no
difference between the mmrg and wgr states, and qemrgar consists in
the belief that there is neither f&7rg nor gerw, neither ag nor
HITF etc. : '

(1) Things seen in a dream are admitted to be false, because
they are seen within the body in a very limited space. Mountains,
chariots etc. seen in a dream cannot possibly be accommodated in
the small limited space occupied by the body of the dreamer. So
they must be false or imaginary. ’

( 2) The objector might argue as follows : — The mountains
etc. are not within the body ; the dreamer may be actually travell-
ing to those regions, in which case the things seen in a dream may
be regarded as real. To this we answer :— It is impossible for the
dreamer to actually travel to the regions within the short period of
time he is dreaming; the dream hardly lasts, say an hour or so;
how could he be travelling thousands of miles during that
period ? Secondly, many a time the dreamer awakes suddenly,
but he does not find himself, when awake, in the regions which
he had visited in his dream. All this shows that the objects seen
in a dream are within the body itself; the dreamer does not go out
to see them.

( 3 ) Thefollowing passage {rom the Brhadiranyaka shows how
the objects in a dream are created by the soul out of the material of
this all-containing world, but they really do not exist. & g awafufa
¥ JIFT FATTAT WIATHIGIT QT (AgeT 39 (MAIT A WIET @A
safver  frwSrd gEY: EESEANART | F A T4 A 9 A gerar
VTFTT TATT (GTAY: A 7 AA(AT G THIT WT#qARZ1T {F°
IET: @AY A A% IAFAT GSHENOT: @Il WARgd  IFA N0
w3edr: gax w g ®a (IV. 3. 10). The expression sqiagssy is
usually understood to mean, ¢ with the logical reasoning therefore’.
grFaas ( Sankara ). But there is no gfgg as such in the above
passages from the Brhadaranyaka, which are undoubtedly what
Gaudapada is referring to here. Fasd grar w@W w@dsdrAgaaNga-

. T a’ﬂi"ﬁﬁﬂ’!ﬁ'a‘:ﬁl’ﬁq: says Saﬁkara; but w=asqify: Would-simpl}’
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emphasise that the soul does not require the help of other means
to perceive things, not that they are unreal. Their unreality or
sTT is just dogmatically asserted in the above passage, 7 ¥ur A -
gyr etc. Some sort of reasonmg is to be found in Yogavas*stha
IIL 19, miznd @wnzd ad si3m A | | qsmtaqma T FiFsT
'mszaq Il gR.0 alamwvat ATt W:rmrsa FMESIAT | 957 WNEHTL
T 94 ra% Rel aqagrmma %a'nqmremsa rwaql e 1l ?2 i
|EW qF A %H:m%wwuaa | fFEAIE gaiaEd gggaad o ]3

T A19gg FT BT AT FegaAr | AUNTES g IFTAIFAG ag || *W H

33.‘7’5‘ aawaz ax FT AMEANUE | 77 SIEEA R |l AIgFEEERT: Il 4|

We however thmk that sgiggswEsw does not refer to logical
reasoning at all. It might be argued that the soul in the dream
might be different from the soul in §wa1z or ST state or that gy
is but srlm!aqsr, asin dream one sees ;ust what one had seen in the
g state ( HAT WeAGANTAT TIIEAT 200 qriv JF ArmeEaly anfy
gasia IV.3.14 ) and therefore the mere statement about the
absence of g etc. in dream, without the correspondmg statement
about the same soul persisting in the three states is futile. The
Brhadaranyaka to meet this argument says in IV.3.15- 17, that the
sou] enters {rom one state into another and returns the same way
( @wregig means the same way by which one had gone, wqig—the
way of going, entering ) ; and it is this =qr7 in garegry used in the
following passages, that is referred to by Gaudapada: —

g arqQy qarmawq AT TNAT gqa 9T T 99T A Qigeqry
stadiFrEata @aET § g9 rrn%rwamawmmaa wammensw 5y gra‘
IV. 3.14, 9 91 qv caRwea® Gar.. qrgsqrg s E AL B
|- g%¥ gl IV.3.15, & a1 oy qarftaeggreg war - gfasga sfagear
gata @A 1V, 3+17, ATAT RETAET I FFSTAIA 33 19t Ja@wrg
BT TATFAIIATTIHIUA Faqred =7 ggrea = 1 [V.3.18.

( 4 )%z and WIF are synonymous terms, meaning ¢ thing’

“ object °. There is a7 in &aw, because the objects experienced
there, are seen within the body; there is g7 in wrrg also, because

the so-called avar objects cannot be perceived unless the perceiver’s

gfg ( which is within the body ) becomes aagrarzwsrsrar ( The
‘Praraanigas rherefore argue that ararseg does not exist all, because for
‘perception only the sra:xagig helps ). So that what obtains in
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the srarg state, obtains in the #7w as well. But this must not lead
us to conclude that there is only one state and not two. There is
some difference; @ryrg state is different from g on the score of
gzaex ( being enclosed ) which is a characteristic of #1gr only where
all objects are enclosed within the body of the dreamer. But this
is not a material difference. Devadatta sitting in the open cannot
surely be regarded as different from Devadatta sitting in a closed
room on a rainy day ! Prof. Vidhudekhara unnecessarily wants to
emend §3ada fraw into §3aF 7 rway which he explains to mean
that the state of being enclosed does not differ in waking and dream.
There is no manuscript authority for such an emendation. Again,
as we have shown above, the reading dzaaa aa does give a
satisfactory meaning. To take gasza fwrad as €3 7 (Fawt)
faad is equally unnecessary. Sankara tries to evolve a regu‘ar
syllogism out of this Karika, '

ArrgzIaat At dasiw ( afwwr) , .
zggmag (§g:) B

7Y TIT & RAYA, WITITWETT. -
All this is cumbrous and confusing,

R

(s ) For all practical purposes, s and strmia earas are theres
fore understood by the wise to be one and the same, because both
are fyay and weAeArA. W is also called geed qam sy (aw ar
TAET TV F qF %'ma WIT T T WIIEWAA T qour qam AT -
Brha. IV. 39 ). sfagas ua'm TIIAZFAT JgAT FRAA ( Sankara )

(6) This Karika is repeated in the fourth Prakarapa (IV. 31)_
Things in aw and @rmia states are firasy also on the general pringi-
ple that whatever is not there from the very beginning ( that is,.
whatever is produced or born ) and is going to have an end ( that
is, can be destroyed ) must also have the same characteristic,. viz.,
being unreal, even in the present. The mirage ( gwgfur®r ) is not
there before, is not going 10 be after, so it is unreal when it
appears. Things in #sg and sprfea are rcally possessed of the
samne characteristics ( ggar ) as those of fiay enmles, but they‘
are taken to be stryag by the ignorant, . B

(% ) One may readily grant the fgsez of ob]ects in dream 5 but

some may not be so sure about the srfesars being &, Gauda.
10
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pada therefore explains the point further. Why do we regard the
objects in dream as aw ? Because, their "Faqiaar ( the zapacity of
serving some purpose ) is contradicted in another state. A real
object can never change its characteristics or a5/@. The hearty meal
that a person takes in the dream, is of no avail in the FTog state
where he has to satisfy his hunger by having another meal. Now
exactly the same is the situation about the objects in the =mg
state.  The gagisraar of a meal in the Srag state is contradicted in
the &y state ( the dreamer goes on eating in a dream as though he
had never tasted any meal in the [rgg state ). So, wryq objects
stand on the same level as the =g objects in that each is contradict-
ed in the other state. So Arag objects also, being of a changeful
nature, with their gmfi securing s=qurars in a different state, must
be regarded as firgar like the ey objects. Prof. Vidhusekhara reads
EHT qiweay for sy M Fray, and translates the first line as ¢ that
the things have some purpose also in dream is known’. We fail
to see what the s awdrmaar of objects has to do with the matter
in question, Gaudapida wants to prove that objects in the wrag state
are fagar and ke gives the reason that their g rarstqar is contradicted

in dreams. Whether objects in a dream have a qqTAT or not is beside
the point,

(8) Prof. Vidhusekhara wants to emend wqd warfyvs: intd
g warAagar:, and confesses that the Karika is not quite clear to
him. There is no doubt that g% wqrias: is the genuine reading;
if not for any other reason, merely on account of the fact that no
one is likely to change argai: sqrrast: into AT ewfvad:.  Gauda-
pada’s style is sometimes very terse and we have to fill in gaps to
make the meaning clear, but that hardly justifies us in changing his
words at will. Prof Vidhusekhara is unable to understand the Karika,

presumably because he has failed to grasp the meaning of the
last Karika,

The idea in the Karika is as follows: —

The objector says that it may be granted that the wgdrsrar of
objects in the sy state ( referred to as gt in the last Karika ) is
contradicted in the dream-state ‘if the same are seen there,  But
many a time the dreamer sees in 2 dream quit

t e abnormal, faatastic
and unprecedented objects which he has n

ever seen in the ATy

Chapier 11 i

state. The gwdiswar argument therefore has no scope here. .A_re
we not therefore justified in saying that the dream is an entirely
unique state having no correspondence to the @rgyg state, and that
the dreamer is also a different soul who creates those abnormal
things in such an easy manner ? No conclu.sion can therefore be
drawn about the Fag7 of objects in the waking state from what we
see in the dream.

The Siddhantin’s answer is as follows: — We agree that ;aag.w
is an w1q¥ thing, But that does not mean that the dfean.ler isa
different soul; it is just a case of zuramrgrsq. The AT s bu.t a
characteristic of the dream-state. Is not the g% associated with
all kinds of unbelievable objects? An ordinary person when
anointed as king, does become possessed of extraorflmary powers.
Similarly the dream isa privileged place. To us in the \\‘;akmg
state the things seen or done in a dream may appear 1mpossxb.le or
abnormal, but the dreamer considers them as just. ordm?ry
routine and they are real to the dreamer only. Evex? in thc.e waking
state an untrained man would think it abnf)rmal or impossible that
one could fly in the air in a big Conste_llat}on aeroplane at Ehe ral:e
of 300 miles an hour, but a trained .anr-pnlm does that with the
greatest ease. So the Fag7 of things does not depend upon
whether the things are normal or abnormal, but upon vivhether they
are capable of being belied in another state. X Thec S 1n'the dream
is the g of the dreamer, that is all. RRIAQUEREILL ITHRIG I COEl-
HAR AYT ARLITARGAOT WrAgAAaTagwawq | ( Sankara ).

(9and 10) Things, both in the wrarg and wy states, are Sa:-
wi39a and so (wer.

FHIFF state 3|y ?tate

( 1) Whatever is imagined (1 ) Eve‘n in the.(aa', 'thc
by the mind is popularly regard- | dreamer imagines certain things
ed as ®Eg in the mind and considers them

( 2) Whatever is cognised | as A®qq ' .
by the sense-organs outside, is (2) Ev?n in fhe wn, the
regarded as ga dreamer considers things cognised

outside as ®g

This shows that the so-called sgafgwr in the sag state obtains
+ in the @y state as well. sy state is therefore on par with the wy
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state, and is Faw like the saw, on account of the weATqIAA Of
things as has been explained below.

~_(11) Il both the srrg and #ag objects are fyasy and Ja:gfeqa,
‘:~What is real ? Who imagines these wgs— ’ these questions require
o be answered. wgfagragy: $: srgsratRaia: ( Sankara ).

(12) ‘“Atman’is the answer to the questions raised in the
last Karika. v Atman is all light (3%3), utw, 32 etc, hence he ima-
gines all this'within himself by his Miya ( which also is not differ-
“ent from him ). Here Gaudapada parts company with the Bauddhas
:"£~:Yijﬁépa'vﬁdins ).+ Sankara aptly remarks, 7 3 faveey oF FIATFAT
FANTEARTQraqrg: | According to the Bauddhas fama is also
““ar@s . It cannot be sugeas for any thing.

~:-(13) This Kariki shows how the powerful ( =g: ) Atman
ceflects the creation. ~ He first thinks of the objects to be created in
_his mind and then becomes out-ward-minded and fixes them up
~outside, just as a speaker first thinks about what he js going to
speak and then speaks out. Prof. Vidhusekhara wants to read
- ssgaRgarg for iTaRvarn, because the objects in a dream are not
;ﬁ'x‘ed,’ and,f‘aaar#{ in the second line is intended to be contrasted
with smeafeaars.  He also wants to read FMEH 50 as to correspond
~with s=afiaw. We differ from Prof. Vidhusckhara. Things within
“are 3277 according to Gaudapada ( Karika 15 ), A% is not wzqy-
_fwa. As dreams go, they are as good as (3ga. The author seems
to emphasise here that objects are first thought outand then pro-
jected for  practical purposes. The expression giEfgw would
~mean.¢ outside in the mind’ which is a contradiction in terms.
That is why afgfiam: ‘minded out-ward’ seems to have been
preferred by Gaudapada.

- (14) Objects within are frazs ( staying as long as the
-thought'lasts ), objects without are fyw 13 and sRzasrg. aaEEs
.are.cognised by the mind; gamrgs, in addition by z¥zgs, as they are
TIFTFACH- g7 is referred to by Gaudapada himself in V. '}2 as
Fr@wgETa; but the g7 in gasrs here dgcs' not mean TR ES T,
for that characteristic belongs surely to faasim as well ( for ragq
would be the 7rg% and the things imagined would be arar ). Read
the following from Sankara’s Bhyasya, fymzmar: ... feagi=dar: | ..

FATEE QI @i | guwrms dywter sedeaaiedan 1 aar

Chapter 11 77

ATMZTGAREA TITIIRA AIAZT AT TIIZT 199 ATTLRA TA ) GEETR -
STTINEITTEA TEriat ¥grat ¥ ggEi@: | qag objects thus are Ryaws
and also dependent upon or correiated to other objects for their
existence. Hence they are ggsrs.  Whatever that be, all objects,
whether within or without, are but imagined objects. The fsiy
pointed out, viz. some are rywErm and others are gg®rg, is due,
not to any other cause, but gfegge itself.

( 15) Itis true that objects within are not distinctly experienc-
ed while those without are #gz, bt this distinction between the
two is caused merely by the difference in the means for their
cognition. It is not that objects within are #f%eg while those
without are real.  All are #fzqa, but objects within are cognised by
the mind, while objects without require in addition the help of
gf*zgs or sense-organs for their cognition; witAT Awar dgsTd wa
zfvzam; givxasT sefa— according to this theory of the Naiyayikas,
there is i+ in between wam and objects. zhmareax may mean
other gi¥gas ( Frar as opposed to waw which is an swFartfizg ) or the
difference or distance due to the intervention of zf:zgs berween
wag and the objects of perception.

(16 ) This Karika indicates the process by which arar and
swreTIiPRE objects come into existence. The Advaita Atman first
imagines ( by his Maya ) the individual sou! and then the different
objects fyw®rs and ggwi@. It appears that the individual souls
thus imagined, imagine for themselves different objects according to
their experiences also imagined. Gaudapada does not dilate upon
this topic any further, as he is mainly interested in the srfyara.
The Yogavasistha carries this theory to its logical conclusion and
speaks of countless myriads of worlds within worlds created by
imagination by the individual souls. zurfia: garegfy: is unexcep-
tional enough. But whence does the first fxarr or frzre come ? Why
should there be the difference in the powers of imagination of indi-
vidual souls to start with ? — to this and similar queries, Gauda-
pada has only one answer, they are all unreal and only the Advaira
Atman is the qrardar | Sankara says, @isat sd #r3dr A gyFRA-
AMEA F IATA QAT AN TFTARE T U TAANAT wrEai
AARGEANTH § 3@ | HAT FFEETATTAHBTAT aar FwTmiatAaa-
famnd a3 RTBEREA RS ATAN IvTacTRTeT e grEEaEE-
AT ARAATAN R E A AHAAA B AIAABT Foqqa | S
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(17 ) wquriEmi— The rope in darkness is mistaken for a
stream of water ( ggwwmr ), serpent ( &g ), stick etc. Similarly
Atman is mistaken for all sorts of things by different people accord-
irg to their powers of imagination.

(18 ) When the 133 is realised in its true nature, the f¥Esgs
vanish away; similarly when sirems is realised as s1za, the different
aEFas about sy disappear.

(19) Itis dueto the Maya of Atman that so many frssas, Tror
etc, are superimposed on him. It is strange, but true that Atman
himself stands deluded by this Maya of hisand gives rise to such
frzses | Sankara hastens to explain, TRy Aifga T3 ANEAT w07 |

(20) Verses 20-28 describe the various figsas (35 of them )
fathered upon Atman  They represent the ideas about the Highest
or the goal to be achieved, entertained by philosophers and lay
men. It is possible to point out some prima facie bases for these
faeas in the Upanisads and older works. Atman is imagined to be

[ 1] mor by some gqrorgrfggs, Vedantins who take their stand
upon passages like grdr &1 staizan ( Chandogya I.11.4-5 ) and others
quoted in notes on 1.6 above. Anandagiri says that Vaidesikas and
worshippers of Hiranyagarbha are meant ( grofr fzvogmiraasarsasr ar
| AT FATT TOUFFT SLOTTAGT TAEITTT Feqqd ).

[ 2 ] warfa by wafags who take their stand upon passages that
support the fFg:Eor ( Chandogya VI.2.3-4 ) or the gafimor process
for the creation of the world. ge4ft, sre, &m are the three was, or
five, with arg and wrersr added to the list. The popular or
the Cirvaka view that the body is qrag®itas is also well-known.
The Gita also refers to these philosophers in warfy mifea gasarn
(IX. 25 ). gigza¥Rraragw@=ara afy g S0t GAN ATERoEGE
gremafasr: (Anandagiri, according to whom only four elements
are meant here ).

[3] =zms by some of the Sankhyas who postulate g%z, 7w and
amd, as the three constituenis out of which every thing is
constituted. The Gita ( XVI and XVII Adhyayas ) elaborates this
aspect in various detail ). wsTrFTARIRT FIT TO: FISGATIETAT FTAAT
AEgITmATer For@ly wieqr: ( Anandagiri ).
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[4] asarfr by the Saivas (according to Apandagiri ) who say
that stremsy, wiwar and fary are the three g=3s which create the worlfi.
One would naturally expect the giwzazss to follow the wiwrams in
the last Karika, but as the |fggazis are obviously referred to in
Karika 26 below, Anandagiri’s interpretation is reasonable.

(21) [5] wzs by some Vedantins w‘ho.take their stand
upon Chandogya ( lIL5.5-8 ) where sz is instructed \bz the
v in the qrgs of Brahman, called sxrarare, HAFA, sa:ufsmq
and F@AFTT consututedp{ fc:urﬁa-:ais eaﬁch,\as follows-.—m-a:[ f{ﬁaﬂ'
gatal REHST Fiagmr fi‘ﬁa‘&ﬂﬁ,l?’{ Pmav 3 dva agsza.s- TEY TG
TEAKR ... TRAAT FST WA F@ A F@ Hga'; iw'.am 3
FI5FF: TET ARASAFATIRN -0 A Rl sl S F@ (97
3T ¥ S SaSES TAT FFOT STTASHIAT ... TIO0 FFT_T* %0
SIS FFT AT FIT T FET TGSES: N AFA ATAATIRIA | An-and'ixgm
thinks that the four gqrzs are fsx, a=r@, iy and gu.( ‘the Mapdukya
says &% SragE@raArar A @s7rear Igearg ). This is not likely as
Gaudapada himself has dilated upon them in Prakarana I ( thoug.h
with the ultimate object of establishing =ga ) and would not of his
own accord include himself among the wrzfigs.

[ 6] fusas by the rryafags who consi‘der ex'ﬁoyrnent of the
objects of sense as the highest goal, sensu:.ihsts lee a'nw\mi the
author of Kamasatra ( sreeargagydiat weTal FATIA- T favar
At A GITATATATIAC frgamEy | l%vzf BRI {injmamml
Irg @Y sie@ (Avan WO | sfa {Fvagdame @i ...
Anandagiri ) and sraizs whose motto is FrasiT gy w13q |

[7] @rEs by the arerags who th'{nk higk?ly of 31, Qggmi[ai,
qAmars etc. and aspire to secure rgmdence’lfl them; T wﬁm
ad Siwr sggEar: awata qainer (Anandagini ). It is better to
understand by @vEs, the various abodes on tl?e. g path, rather
than w, ga: and ex: as stated by Anandagiri. Very few would

choose w: and wga: for their goal.

[ 8] R=s by 3afgs or Iraas who are enamoured of the hiete
archy of the gods and worship their favourite gods to secure their
worlds; arfa Y=mar gma ( Gia IX. 25).  sefiezrgay Faraaens:
gt Seageats Ysarsrodian ( worshippers of the 37ars mentioned

. in the ¥garsrog in Yaska’s Nirukta ), says Anandagiris
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(22) £ 9 ] Fzs by 3gf¥gs who swear by the ¥zs which they
~ ~ ~ .
regard as ITEIY and fa:sgya or directly revealed word of the High-
. SN A ~ A
eSte JITITITT ITA@ A=A qrzwr 730 ( Anandagiri ). '

[10] azs by the asiugs or griEs who take their stand upon
passages from the Giwu, gxfseiya: wear g7y a&f‘»m%a}.: [
( gua I.H.Arg ), AAFREIGAGAT q1fea wEw FAAAT (IV.31), asgrarTTa:
R qAy srra:a"rcn?r (IV. 23), sgrdet g girfaray saon gaw | FFT a7
A amenaanyar 1 (1V, 24 ). Anandagiri remarks, sifASTAIEaY
I AIAT WIFANT Trarqawgaq) aifnsr qerey | )

~N ) - ~ . .
[\II ] WiFg by the A who believe in the Highest being
the Wigg (e & wdamet wewr 3 agiT 31 Gia IX.24
STTLIFRFAT T WAl Wil BT | QUHENT 35t ,
= FE2aT | arAEAld qicg®l 3shag gew: a1 |
XlL22), Wigearemr 7 &y wiear: | ( Anandagiri ).

. i 12 Wreaq by the sWisafrgs who take their stand on passages
h\ke TG 31 A Slﬁtﬂ'ﬁﬂ’\{‘( I wor @i afaigan ok s ghnEa: |
fqaﬁmar\ Tala'a‘{ll oo+ WIEAT I /R | STRTHEH | sweg SRR qhy-
18Q" | STiAsaIe: giqtgan || aagwAsr sinvawn gia=T v e I
siEIESAE: | ghusarATErT: ghalea: ATETR i afalEar l aza-
ﬁq‘f{ afaigar I ( Taitdriya 1L7-9 ) s aarfy e (ILo)
gy aquadEes (1L1.2) s 6 T efoqan ( Chiandogya I. 3. 6 )
Anfmdagil:i displays a sense of humour rare in a Sanskric comrhenta;
Iy in saying gaznr: ( cooks ) Wieq sfexfy sfamiag. We do not
think Gaudapada wishes to include cooks in the category of philoso-
phers, in spite of the fact that the problem of food is universally
admitted to be the most important one and the validity - of the

Na}()lole,amc dictum that an army marches on its stomach, is self=
evident, - ‘

) (23) [ 13 ] gem by the gamies. They are the atomists, Vaise
slnkas who regard stags as the s, Anandagiri S2ys, AT FERIS-
arearor: it wrag | Vidhudekhara says ¢ they would refer to all
the Vaisnava teachers, such as'Ramanuja, Nimbarka, Madhva and
Vallabha ’.  This is quite improbable, for these Vaisnava teachers
f'egard the individual as atomic, not the TIHIRT. Her.e' the question
is about the ideas about the Highest or the wwestor and not about
the individual soul; . " S A
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[ 14] =#g® by the rgmfyzs ; they are the mmtEs according to
whom the gross body is the Highest, or the Jainas who regard the
Atman as gréreafeonm. Tt ISsEnargraRy Sregaws: (Anandagiri).

[ 15 ] =d by the mddgs; they are the saiwss, followers of the
Paficaratra or Saiva sirres.  They believe that God descends down
to the earth in various forms. They take their stand upon passages
like amf enafrgim dwa sapaaar ... gwanw g ga ( Gia [V.6,8 ),
FARTPATI AR HIEarG 31 gt wadamaEn: | ( Ananda-
giri ). =& is explained as a¥a=ud FFAFITTFARLIT ... TIRT AR
IO gsrgRsauRarEry: in Brhadaranyaka Il 3. 2-3.

[ 16 ] = by the simdArygs. The Brh. passage quoted above
explains sad as swrad FgEFANLT T ... TIOT TAITRAAATFRFIHI
etc. sruA: WATEWIETY FuequrT: qTATY gfd graariza: (Anandagiri ).
It is more likely that the sygafigs are some theorists who deny the
existence of a personal god in a concrete form. wm# cannot “mean
‘=177, ‘ ;

(24) [ 17 ] #1® by the m@fags; these take their stand upon
passages like #r@tsitn Srwarazd w3gr ( Gita X1.32 ), geg: qagrsasn
( X. 34 ) and Atharvaveda XIX. §3, 54, etc. Fi&: AT fa FTXET:
( astronomers ) says Anandagiri. The &%ifg®s also regard ziz as
fae, )
[ 18] txs: by the fxfags ; these are probably the FH¥®s who
regard space as eternal; everything that exists exists in space;
so space is the mgFzon. Anandagiri says @digufigeg fa: aeamar
gagrg:. The expression wxdrzaiag: is usually explained as ‘those who
know how to foretell events by reading the voices of birds etc.’
Perhaps it means ¢ Yogins who can hear the music of the
spheres. ’ ' '

[ 19 ] =rgr: by the aizFgs; these are, according to Anandagiri,
those who are conversant with alchemy, mantras or charms etc.
( 9rgarr AFIArTRATIAT F137 TIGAT WIFAlG wiwa | ). Perhaps the
an®®s who believe in the dictum ai¥ 113 7wd a=aTa: are meant
here. They think that right knowledge could be had by discussion
and argumentation, rz7 is defined as asaggeat: Fur a17: |

[ 20] == by the gaarags ; these are the geographers who
. claim to know the whole universe consisting of fourteen gaas (seven

)
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higher, ap:, w:, #1¢, mye, ma:, a1 and garw, and seven ]ower, HAF,

fIaw, gaw, 193, ag@aw, agas and q@Ers ). gIamy FgIT TEAE
gIARa@T: | ( Anandagiri ).

(‘25) [2r] wam by the mdrfazs; these take their stand on
passages like @Al =saegarata, AT oF AgsTMi EBrea gEARIATE | AR
aareRta Freaany: ( Anandagiri ).

[ 22] zfg: by the afgfgs; these are evidently the Bauddhas
( gigraenty digre, Anandagini ).

[ 23] ra=a by the fgafrzs; these are evidently the Vijhana-
vading, Bauddhas ( fya®T granergsd fzmraw | a¥aeaaer 1 Ananda-
giri \

The Bauddbas use waw, g7z and {7 as synonymous terms very
often. It is quite clear that Gaudapida, who condemns all these

theorists, could not have been himself a Buddhist. It is significant
that Prof. Vidhusekhara has no remarks to offer on this point.

[ 24 ] wawmmawr by the gaiadi¥gs ; these are the Mimansakas;
they do not aimit any gsgv, but say that wad and stast ( qrg and gur )
of the individual soul dectermine his future and hence they are
the smpgmor ( AITAT  AAIRAYTITIZAMETY QRGN WRISED |
Anandagiri ). .

(26) [ 25] w=afizms (constituted of twenty-five principles
or elements ) by the Sankhyas ( agwzf@fazia: aeqa: astaiyzag:

~

qY | SigwEsw FHC T THA4 Fs: ggw 0 ). Thus—
AFIH(A: — I
IBAEEAT: — AFA ( I ), ALEN, T2 a=AIINON— 7
gEfalTEre — au gifEant (@, w@d, 353, =% and sygg )
a23 ERfFan® ( TrFandargagaear )
L t]
a2 wgraAi® ( giusasast iguEEme ) 16
s-f;q:-’— I
25
[ 26 ] szfist (constituted of twenty-six principles ) by the
Pataijalas, followers of the system of Yooa propounded by Patan;all.
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They accept the twenty-five g=as of the Sankhya system, and add
only one more asq, viz. gsg7 ( hence, they are also called ¥sax
"iwgs ).

[27] w=@=® ( constituted of thirty-one principles ) by
some. They, according to Anandagiri, are Pasupatas ( worshippers
of Pasupati, Siva ). They accept the twenty-five az3s of the giwas,
and add six more, (1) Trm: (2) wiyar (3) fafa: (4) =15 (5) war and
(6) mrar. Others add to this list five more, firs:, wfE:; [z,
Zaqt: and figr, making the total 36. Prof. Vidhusekhara says that
out of these thirty-six, gr:, wiar, fAafa:, F1@:, and @ are regarded
as gratgias, so the thirty-six asgs can be reduced to thirty-one.
We think that all the above views are wrong and that Gaudapada
is here merely referring to the passage in the Gia ( XIII. 5-6)
AETIATTERNT TAGOTENT T | shEgmitn INF T g Jfezaarsar
Z=TT AT §@ W FWARAAT gf@ | C@dT qRIFT FEFIELIEIT ||
The total 31 is thus made up,

ATIAS— 5
sgEN, gig and w=wFH— 3
giezas (5§ wAFETS, 5 FAfezas and gag ) — 11
sRzqar=rs (&9, T, we, e and sy )-- 5
7231, 89, 9@, §'W, §9@, Iaar and gfa— 7

30

[ 28 ] =msa by some who hold that it is futile to limit the
number of g=3s. They presumably take their stand upon passages
like ar=disita AR 1q-war lan{a'iar AT | ... swEefaAg 8% shag-
HauT I | AR TANs3 A AR adrgawag i ( Gita X, 4o-41).

(27) [29] @wnr by the Frsfags; these are the democrats
who look at the world from a practical point of view, and are not
interested in metaphysics. ¢ The greatest good of the greatest
number ’ is their motto, and Frwwxg their forte. These AF(ALs are
different from the @rxfags in 1L, 21 above. ‘

[ 30] w=rsmm by the sisafygs; these want to follow the
directions given in the Smrti works about the different modes of
life ( mgrssT, wgewr, Tragen and g=arg ) ; the proper observance of
the Smirti rules in this behalf conduces to the well-being of society
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as a_whole, and ensures salvation for the individual as well
( Ftewaneisar: qearat gt aAqasy | Anandagiri. a7 was the first
great patriarch to introduce the system of sirsyms in society accord-
ing to some Purinas ). The swstas mentioned in III. 16 below
are not to be confused with the sysyrs referred to here.

[31] shdrdassn by the 3ws; these are the grammarians,
according to Anandagiri, who say that everything in this world can
be classified into one of the three classes, male, female and neuter
( 3wt Sh9A9EE wegard asn@fr qoig ), followers of qrfun-
gaiv. Perhaps the remote ancestors of modern Freudists are
meant here ; those who regard the highest g=5 as nothing but sex-
urge which animates the world. These can take their stand upon
passages like srmemaafie ¥ smagwisae | wwwEad frasraa-
gg%a || Gitd X VLS8, by interpreting the same 10 suit their own views.

[32] quwa by some; ¥ mmoit ¥asr ot e I Fraa
( Anandagiri ). Perhaps, we should read qrres here, and the
reference might be to the passage, fwad gzgatubzT adasar |
eftred Sreg FAin aftwsg® qus i Mundaka II. 2-8. gt and =q¢
zar are mentioned in the Pradnopanisad V. 2, qag @masw 1t Imwe =

(28) [33] wfe: by the gifigs in whose eyes the problem
of creation looms large ; these are presumably the worshippers of
Brahmadeva, the creator.

.~ [34] @ by the gafygs, the worshippers of wiw, the
destroyer of the world. :

[ 35 ] fwafa: by the Rufafags, the worshippers of Visnu whe
looks to the maintenance of the world.

" gieat gavar ferfral asafa doder (Anandagin ).
.. These thirty-five fymsas and similar others are always being

continuously associated with the Highest by ignorant and semi-
ignorant thinkers.

" (29) Gaudapada here points out that in accordance with the
dictum @t asgg: @ o= &: ( Gia XVL. 3 ), persons entertaining any
fmew about the Atman, secure that fy®eq as their goal, and fail to
reach the highest reality, The Karika ( especially the second half )
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. . e N
is very confusing, with the promiscuous use of &, &, 7, sr®y etc.
making it very difficult to understand its import.

The idea is as follows:— Let us suppose that Devadatta is
a simple-minded seeker after truth. Yajfiadatta, his friend in whom
he has implicit faith, is a votary of Visnu and advises Devadatta to
regard. Visnu as the Highest reality. Devadatta whole—he‘artedly
and jealously sticks to Visnu at all costs, and this obsession for
Visnu, having taken root, ultimately becomes united with Vi§nu
g ( fycawd ) wid (gzgw: ) gadq a7 ( 3z ) & ( Preged ) wrd w
(377w ) g oaaf | & (fregss wd ) 3 sak & (Fagw )i il
(33ga: ) agge: (af|d (HoU®sY WIF T% W 8 ) WEAT FEI@ &
( fasureq wiae ). Sankara explains differently, & = ( gart ) & ( wa: )
wafy (@t ZE&dr wiT:) wdy wer (TAty) AeAar g9a: e (that is,
the Atman, assuming the form of the fa=sg, proteits the zg )
ARAT TEAZEE@TINCIN: | TTHT T ATAAA T d TR ATERAT
Pywgdramd: | ( that is, the obsession, viz. that frger is the swms
takes hold of him ). Thus—- :

first & means gzwr  (accordingto wis  ( according to our

Sankara ), interpretation )
& 5, wm (o, ) suE ( » )
s\, FEarww (o, ) ( same as
a: in the
first half )
ams » )
agog:, awey compound (5, ) =g ( )
second § means gfa® ( » ) wrd ( yw o)

Looking to the wording in the Kariki & wid & g 939f@ & 130
a:, where the use of = shows that the subject of stafy and iy
is the same, we think that &: should refer to the amgs, an_d as a
corollary, & should refer to wm=. Accor@ing 1o S?r’xkara the Atman
protects the |ra%, and agg takes possession of him; according to
our interpretation the gru® guards th'e adopted =, and' c?bs‘essed
by it reaches it. The meaning is ultm%ately the same (.1t is just a
case of Mahomed going to the mountain or the mountain going to
Mahomed ), but our way of construing the Karika is more in con-
formity with the grammatical requirements. .



86 Notes on Gaudapdda- Karika

(30) Those who indulge in the various fi®sss about Atman,
regard Atman as different; these fagsas actually are not d1ﬁerent
from Atman. No wonder that they fail to know the real truth about
Atman. On the other hand, those who have realised that Atman
is the only reality, do not take these frmers at their face value
and are not contaminated by the £a®a which might have other-
wise accrued to them. 7 aravareafryzisag aEity azga: | 7 TACTIFR-
:Eaq FIwITUAA I 1§ 7T x5a7 1| ( Anandagiri ).

(31) ww, |igr, TsgFaAT etc. are known to be swgzy; the
umverse is likewise aag7. a’roag—- Az ArAEA A, e mia,
WFAITAT ARIA, ... I3 e FIAcATTIR—zeanFe ( Anandagiri ).

(32 ) Having shown thus far how the views of other thinkers
cannot stand, Gaudapada enunciates his view about qraigar. ey,
I, TF, FITE, 25, ga—:«-these terms can have any meamm7
only if thereis Za. Only =ga wma is the reality. An aga- can
not have any 3a{®, w@y ete.  Itis [utile also to talk of fdiy etc.
in connection with imagined things. Cf. ... sigasg 7 z=91sRa «
Avefrsika agraa | ( Yogavasistha IILL 101 ). arg =Rasraad 3wy a
57 g=aqy | ( Lankavatarasatra 79 ).

(33) The =gy sema is responsible for imagining himself to
be all sorts of things that are really non-existent, and likewise for
the imagined things themselves. Atman is always the same, un-

~changeable and serves as the siiwgra for all wsaars (7 f fraregar
wieEsrAmeqa Anandagiri ). All gsaars are wifyrs ; the sigg alone
is 3w,

(34 ) The objector says that he admits that the smg ‘is just
{a%sq foisted on the Atman; would not that mean that STg IS |rAT
from the point of view of syemwia ? The answer is no. Can one
say that the imagined serpent is st from the point of view
of sg? The imagined serpent simply does not exist; no
question of Frarem can therefore arise. In the same way there
cannot be any w-wig, gg4a Or wguww for an imagined or
wwg  thing. Prof. Vidhu$ekhara wants to read qrgwis for
ATFAWIAA SO as to have a contrast between zegwix and wg-wix; he
thinks that snemara and wawrg mean one and the same thing. We
have shown above that strarwis means ¢ not the nature of wng ',
but ¢ the nature of wwrg as conceived as a fyFss on sema . Again,
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it is absurd to talk about a thing having the nature of another
( except in Alarhkarasastra ). The suggestion that aregwr¥s should
be read for armwi¥a, against all manuscript authority does not
merit consideration. '

(35) The expression Harrwamia is used twice in the
Bhagavadgita (11,56, 1V.10 ). suafigga: — awt gavwgssasd-
gndisaray anaew st ( Sankara ). Affwers:— Void of zswars.
The Yogavasistha has the fifth Prakarana called gasrar of which the
author apparently thinks very highly as he calls it fagtorent, and

IAATAGIFAGITH. .

(36) wziq—agETEIAERARsATE e | (Sankara). It
is only bogus gfas who advertise themsel.es and their so-called mira-
culous powers, cf. gERIFaOF: qiftzar faiig Teaa jaerag ( Brha.
II. 5.t ). Sankara in his Bhasya on yar{‘asgiqama ( Brahmasutra
HI. 4.50 ) says asr =i #gi@ER:, 47 :wr T T AP A TEYAT |
7 gIw A 339 ¥T Eo@eE FIFO: || qFAAED raamamima =77 |
AFTITATTAN THIT HET TN || HABBSISAFITIC, A FAANF |

(37) The gragaa=an%a is beyond all obligations. He has
no use for praise or salutation for deities; he need not perform the
Sraddha rites for the Pitrs (exar, all oblations to the pitrs are
offered with zfw ( fags1: ) &ar ). As he has secured the right
knowledge, there is no possibility of his doing any unmoral or
irreligious acts as such, even though he may be technically above all
fafas or fayygs. I@rga@— Constantly changing. A gfi should have
no fixed abode, he should be constantly changing his place
of residence, lest he might fall "a prey to gesmr, @iw etc.
a9 T19F T S@Fras & (aFar gwsa: | awia 17q | (Anandagin ),
Sankara curioucly enough says, TF TR TEAAARTANOAIG | AIS-
ATAATIR | 371 FINFZAANEATEROAMAARTEATINS  FACIRRATT -
AEAAT EAUINTAERENT (IRFIFTAE BT T A7 IS T80 {AFar
TET RISTRT F@raziaEar gna graramaansT: | All this is unsatis-
factory. Prof. Vidhusekhara rightly explains »@i=@ as ¢ absolutely
not fixed’. grefegs:— TESEIAIREIGASZIIATIAAITISRMATAA: |
( Sankara). A Yati must make use of only what comes to him
unsolicited; he must not hanker after anything. Only the bare
minimum required to keep body and soul together, should be taken
by him. .



88 Notes on Gaudapada-Karika

(38-) mrmra:— Referring to the external world, the five
Mahabhatas, syernfas— Connected with the body, The a=s is,
AR T FUATETAL. AT SAFAVSTE: T AEITTGINA: qEATS-
IJT YO FaeEFT fafcET: ( Sankara ). Having known this a=T, the
gfa should ever be on his guard not to deviate from it.

CHAPTER 1II

This Prakarapa usually called sigagseor contains 48 Karikas,
The first Prakarana mainly dealt with siigmiqraar and the second
‘with the Fagy of the fsg.  The problem of the individual soul
‘however was not discussed. If there exits only s wrems, what
are’ we to understand by the various Sruti passages dealing with the
gaiw of Jivas and the world ? How does the gyrgiqissws come
into existence ? What is exactly meant by birth or mifiy ? All such
topics are discussed here, and the last Karika gives the considered
opinion of the author as follows: — & Hfiawsaay wiz: Fwudrsw 7
ad | qangAA w0 9 (e saa | This is the famous starfyarg
or non-origination doctrine which was first systematically pro-
-pounded by Gaudapada.

(1) Sankara thus introduces the third Prakarapa—sfrgrefioin
I qElOTw: AASEA FERANTAAATT | A¥ §4 A g 5ty T Ay
FAMITE]  TAATENA  WHAMTMeIIATY zEFa AT AT S -
WEO T qfawiEa: | Agd fEmmEnEe sherasieasodag s
TFTX ALY FEHA | AeFATHAZATEIOHITRTR |

ad:— q@rw: (&iw: ), Sankara. Prof. Vidhugekhara takes g:

-to mean ‘duty . As the last Karika ( TII. 48 ) uses the expression
- &, the meaning given by Sankara is a better one. Brahman is A
and ign; the existence of w7 and the godiaradwa are possible
only when ga is produced. So first, Brahman has to be born ( what

exactly is meant by the wrfx of Brahman is made clear in the text

itself later ), and then Jiva’s gqra®es can function. The existence of

sfig thus depends upon something else. &g is therefore called a

.zqm, one who is unable to stand on one’s own legs, a parasite.
~The ®ig who believes in gqrgar as 2. means of reaching Brahman
(even though he is really Brahman) has surely an intelligence only
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to be pitied. He is a syzafya as Sankara says. The Kenopanisad
in 2 memorable passage repeats five times the refrain azy AW
iz w3 gigggarad (L. 3-8 ), which shows clearly how the wfix
hankering after gargar is rightly called mqur.

(2) Jivais mam, who is wrgwor then ? — this natural query
is answered in this Karika. Brahman is called srmidod ( not srequr,
because that expression implies the possibility of Brahman being
possessed of some @R ). afg Hidvarezw ¢ gATETFTATTARTSTE-
FFATEAAN AFeT RTATY ... AGINA FHACTATRAAFING  TATEE
srar ( Sankara ). gmar waw ( same as greg in IV. 80, 93, 100 etc. ),
being ever the same, unchangeable. Only a thing with parts can be
fAga. @rgard which is popularly regarded as being produced. ga=aa:
all around; w¥dt 331a: Fr@ar asgass ( Anandagiri ).

(3) Gaudapada shows by using the famous wagray illustra-
tion what is the real meaning of wri or origination. The relation
between srgra (or stema ) in respect of sfgs and their bodies is like
that of srerar with gaistar etc, and 7= etc. Thus—

(r] Bothswmg (or Brahman ) and swerar are really sy,
AgH, TAIFaT etc. '

[ 2] susmra seems to give rise to warwmr, qEIHII etc,
Similarly stemag HiTs

[3] 92, 9=, etc. seem to give rise to 9IFI, qIIHTT etc.
(‘or srprar seems to produce ¥z, 9z etc. ); similarly ATRT seems
to produce sfiggrfies or Furas. But in no case is there any
trace of real production. The so-called sy is due to the 39S,
Sankara understands gfya: to mean (1) gw: or ( 2 ) gaa: ( =reT
i f§ TEGIETTLREAT PRITT: FINA E@AZET A FTITmEiT
TIIHIAET (g IF: | F CIFETYER: O AGAT | 69 AT q@IETHGar-
FIT IqA IeqRAWAAT O FAACAMVEAR ATFRAT WERTZTRT Tt
a8 IFFAY W AGIHTAE TIFRCACAART T QEATSA Zeq e | azar-
FAEMCIET: FIAT AT QTR ATA TR 9= -
GAGATAT ATTRAFIE FAFRASTANT CITTIEFIET ATy | )

(4) sarw and waz affect the garfys only. The so-called Il
of awsray is really the geiFr of wa, wz, etc.; when ¥z, q, etc. dis-
appear, SzIFIa, T21H1y etc. disappear. sl similarly is due to the

12 '
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gy of Fgaura; when the Fzdwrm disappears, i also disappears,

being merged in the Atman.

(s ) The objector says:— If there is only one Atman, how is
it that Devadatta and Yajhadatta do not suffer alike ? If Devadatta
dies, Yajfiadatta also ought to die at the same time ! There must
be therefore many Jivas, all different from one another. The
Siddhantin’s answer isi— When there is one garsmst full of smoke,
we do not find all gas or warwmms covered with smoke ( because
the smoke is concerned with one particular gqify ), similarly the
g@, g:@ ctc. of one &ix do not affect other sfigs. zur arwrarear-
IR AR SARSATZ YT AUHASTAETNTA TN INITAGE-
FEIRZINTT TPURIZAT ATIEINEN T FEQA | ... ACAIFEAALIR-
FEqAr IAT andF: twraa ziw | ( Sankara ).

( 6) Even though strwrar is one, we talk of =g, sziFm,
wgEmm etc. The wq (form ), ®md ( purpose served ), awEr
( name ) of the srwrar as covered by w=z, 9z, ®t% etc. are different
no doubt, but these do not affect the srerar at all.  The srsguz
is due to the gara¥g. Similarly the gw, g'@ ctc. of the dias
‘become different on account of the Fgiaris.

(7) The %gs, gzrFram, qaiwra etc. cannot be real, A real 3
is either a f®m™ ( or qRunw, the §g% ornament is a f&wT of gold;
Tz is a [¥w of gfEr; &, gagF etc. are fyw of water ) or an
staqs ( FYF 1S an ATg7 of w7, a Zrr@r is an wxgy of a tree ). But
9 [FH15T, TErHI have no independent existence as apart from sy,
and do not affect in any way the surzrar.  FrTIewer [AFw, says the
Chandogya ( VI. 3-5). famw is expliined as wazaarseaar aur
e zagghita: | ( Vedantasara ).

(8) a@—Child, an ignorant person. Sankara in his Bhasya
on Brahmasitra 1. 1-1 says stqerdrsiy artsrar martqam%fmmzwwﬁa:
which appears to be an echo of the first half of this Karika. siggrai
is equal to gr@ATA. FFrAt at any rate here, cannot refer.to the
Bauddhas as they do not believe in sirra. The argas etc. is real'ly
superimposed on the st by the ignorant who .do not realise its
real nature; similarly all frgrs associated with Atm::n bZ :he
ignorant are merely stem®a and have no real existe\nfe\. a;gjrqquari-
ATHAT ATARTOZETTGIC o0 T a;wémq;aemUm-:fxmwalqmwaat;?nq»
Rt aFmgIARaS TR ASHEAy A ( Sakara ),
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(9) The various fygirs usually spoken of in connection with
Atman owing to his association with bodies, such as birth, death,
going and coming, remaining steady etc., do not in the least affect
Atman who is stfygse (uadergoing no change, remaining the same
always ) like strgrar. For feway, Prof. Vidhusekhara would like to
read Rua:. Rwatr however fulfils the wrErgr raised by warma, as
f¥qfa is usually found mentioned along with nfg and =sqrafy.

(10) swran— Fgrfd:, these are just like objects in a dream.
People talk about the difference in the case of bodies of birds, men,
gods etc.; some philosophers might argue that the bodies being
made of the same constituent elements, can be regarded in essence
as being gm. Both these views cannot be justified; it is furile to dis-
cuss details about a non-existent or illusory object. And the illusion
can be satisfactorily explained only on the ground that it is sar-
TadiAa. gaaiw:, reasonable explanation. Sankara takes the expression
to mean gws: (and also adds ) ggrawiyary 2q:.

(11) InKarika II. 9, Gaudapada declared that AR was
suFrvan3@aor. In this Karika and the next he refers to passages
from the Taittiriyaka ( by name ) and the Brhadaranyaka which
corroborate his statement. In the Taittiriyopanisad ( Adhyaya II,
agrrA=gag) the five sheaths are described, and Brahman ged qrwasg
is spoken of as the ultimate gfasr.
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All these five gars are stated to be ggafiy; and sgrs, the ult-
mate gfagr, is by implication srgwyiarg and so like sumra. Sankara
comments at length on the Taittiriya passage referred to in the
srAezaanEw ( Brahmasatra I. 1-6 ) and shows in the second
interpretation that strasga cannot be Brahman, but is just a mere
&rar, which seems to be Gaudapada’s view. For here, aigreg or wirem is
said to be qx: sfta: ( @Fwt FArFatAtawa=tT: ) of all the Fras ( Fwi ),
not merely of the first four. sqigm:— (37 stands for s ) wwwa,
qOTRT, AAmT, ARrARg and wEsgAg. According to Gau dapida,
these a::‘ms are smemETTIAETSa. Prof. Vidhudekhara wants to read &
aar (for @ gur ) gwsfyra: which he explains as ‘as it is made clear
there.” The expression & gur as used in passages like & gur gegwg=q-
ATAET oo, & TAT [AFE ..o, & 797 AT ... ( Brhadaranyaka IV. <)
in a similar case, is always followed by a specific zwreg. Here there
is no such zwrsa; besides & gur corresponds to gurwia: in the next
Karika. Prof. Vidhuéekhara’s preference for & gur is hardly
reasonable.

( 12) This Karika refers to Brhadaranyaka II. 5 which cons
tains the famous wygfym ( or Agzra ).

(1) gfgdt wawi ga@i A, W AT |FNU qANH AY

(2) sw: 4 . ., wTEWS ) oo
(3) =i ’ » , W e I ” 5
(4) & , , , @I »
( S ) 1 R I3} » T W%?ﬂ'w ”» 3 »
(6) &m: , o, ., wwiEW ., .
( 7 ) -t I3 noo» Y JF3T ) :y )
(8) fagm s P S faga: ) » ”
(9) w@ada: ,, , , T @ARAEAL g
(10) =wmim: ,, 5, 4 FEWABTE 5,
(Il) ‘Tﬁ: 2 ) ” Ei) 'aﬁw ’ 3 .
(12) @a »» v A qaw ” g 33
(13) ;"36' " vy HY AT 3 . vy
(14) SAreAy » noop A ATAA: ”» ) 1

In the case of each of the above fourteen pairs, occurs the
. o PN N NN N
following passage mutatis mutandis asavaw (gt grami) asTRATSTA-
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aq: gEqr gamaeed (9@ ) AFTATSTART: GENISTRT | alsq-
qregRgamT a@s @37 | The pairs referred to by gav: are the arfqgs
(gfady, sa: etc. ) and the seqra (@i, 34/, 3ig etc.) and not gfudy
and gati warw as Prof. Vidhudekhara seems to understand. Just
as the ultimate purpose of the Taittiriyaka passage describing the
Frars was shown to be the identity of @iz and qiswarg, so here also
agrAza is declared in the refrain. Brahman is everywhere both
outside and inside, just as there is the same wurgrar, outside on
the earth etc., and inside in the belly etc. The section describing
every thmg as 7y is called AR ( agnazrrtrz AAGARTA:A AZA-
g@arrﬁ'ma aRARRT WA agaTR anatmerd: ( Sankara ). gwiiya:
— wgAma Jr% ( Sankara ).

( 13 ) The identity of s and swems is praised and emphasis-
ed by the Sruti and any. idea of difference between the two is
deprecated strongly. Thus both positively and negatively sereges
is rightly brought home to the gra®. The identity passages are ( as
qLoted by Sankara in his Bhasya on Brahmasatra II, 1-14 ) e
faf /% asg@ § temr awaAry ( Chindogya VI, 8- -7), WAAE g7
( VIL 25-2), 2% @37 gzamm@Ar ( Brhall. 4-6 ), ¥z mmiRa fe=w
(IV. 4-19); am3% svw ( Mundaka II. 2-11 ) and the censure
passages (as quoted in the Bhasya on Gaudapadakarika ) are 7 g ag-
rﬁ?rmmfa raarma; W NI, ... IFCATAT F&A | 79 q¥q 9T wara qqn: §
qagm:ma T 7g #ivT ggafa | ( Sankara ). g@wma-wgay smSw arar-
fxfwsa ( Sankara ). Anandagm quotes in this connectxon TgE:

Uéﬁfﬁ'ﬂ REEAT W“- (Gita) =§ g §9mE FAEAY Areg=a:
FROHEEAAE, AATRGATAA: GO Mgalim: |, @ 37 7 34 9

FROTEAqE R |l

(14) The objector says:— You tell us that there is Brahman
only, one without a second, and the wftas and dwras are just created
by Maya. But this goes against some Sruti passages which say that
before creation, sy was there along with Atman ( we can understand
the presence of wfi after creation, as being due to Miyi ). How
are such passages to be explained ?

The Siddhimin s reply is as follows:— The passage relied upon
is ¥7 09 FARMATRAAT ITA1 3T SAATCHAIZNIIT ATAEY
IFIONR | ..o AFAT FITACHAAIIAAT ArAsy swrwaig | (Chandogya
VI. 3-2-3), which shows that the sty stras was already in existence
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along with the ¥zar ( Brahman ) before creation ( Sankara in his
Bhasya on Brahmasatra I 1-36 remarks syar argg =137 sigawmar
s Hﬁqg{a FCTATAIA FAIHET  GIOOIAOTATARATHS AN FER
T THAf | AT § TMATIALIOT §F FT QOGRONEIT AT-
S:3q FITHENINSDA | 7 T uniAsqAgatsNasa | gqarmanty ager-
FAIA: IIY IFTAT0A | AfasTaearg | ). The passage must not be
interpreted literally, for we have seen that its literal interpreta-
tion is impossible in the face of sreR®ea. So here the guzes of Hix
and swma should be understood figuratively as referring to a
future state of things obtaining when the creation by Maya comes
into existence, It is an illustration of the use of the Bhavika figure
of speech (grrarr 3 agrar fpaea wawnda: | agirvsEsn Kavyaprakasa).,
The popular expressions =itzd a=fe ( one really cooks the rice-
grain, not the cooked rice which is really the meaning of arza),
wezai wargyarg ( the lady is entitled to be called a wrat only after
marriage ) refer to the wisggzgi® or future state, the primary sense
of @rga and wrat not being appropriate.

There is no doubt that the above is the correct interpretation
of the Karika, the passage referred to in the first haif, being the
Chandogya =@ sfi¥aremar etc. But the Sankarabhasya on the Karika
(entirely in opposition to what the Sankarabhisya on Brahmasatra
I1. 1-36 says ) takes qrgers: g39 10 mean FRFMUT, refers to gegTr,
& arare graat T, RV, XL 121-1, sees here ¥ty between sazm=
and graswwe, and remarks gay a1 zar garty ST ... EATGARIIT-
MYEIFIeT: TIFTUFT FAFIUS qHCGA A% @WET | F afs woe |
REIFMASTHENENGIG | TArgd  qadid  wawgIIsar aga | ...
IUATEAEA FeaT  TAGOFTNE  WACTAIE  AIAARFTARTET 3%
WizEIgmat W axaiugra: | This means that the Karikabhasya takes
ArAsgzara to refer to the sy to be ultjmately established. An
alternative interpretation is offered by the same, =ty =r a3wa,
AAASYAT TAIFAN: T(E CFAINEANAR TYFA TH(AAH | a7 T qeqor
§ ACAT AWHIN TAFA WAy al wiasggafrantsy  ashanwsa:
guFed 7T BragrFr wwgwr ggioe | This makes matters still worse;
the subject of g¥hdan is not guFa but gga understood ! and the
guges is to be referred to some unspecified passage. It is clear that
the Karikabhasya has completely gone wrong in not taking into
account the Chandogya passage which is most pertinent here. In
view of the fact that Sankara rightly refers to it in his Vedanta-
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sutrabhasya ( II. 1-36 ), it is possible to argue that the Bhasya on
the Karikas attributed to Sankara, could not have been a work of
Adisankara.

It would be seen that Gaudapada boldly distinguishes between
geTsg(Fs and morggfas, and Sankara does not lag behind him in this
respect.

The expression grasgs: occurs in Kariki 1 in this Prakarana,
where the Karikabhasya understands it in its natural sense. The
meaning FRAF0SF given here is not therefore acceptable.

(15) The objector saysi— The guzr of iz and snems
before creation may be admitted as mior, but after creation it is ger,
and Sruti passages also are found, describing the creation in various
ways. How are we to account for this state of things, in face of
your insistence upon wreaF as the highest reality ?

The Siddhantin’s answer to the above is given in this Karika.
The different views about creation in the Sruti are not to be taken
literally. They are intended to enable especially the mgezafa qia®s
to grasp the profound truth viz. sw@Fe, in accordance with the
AEFIAFRAIT.

The g and @rg zereas are found in Chandogya VI. 3.4-5, gur
FIFET AHIUST §F GERT (IHE WEIFEAG AFRQ ATHIT gIREAT
HeOW | qUT FIFAET SIGHINAT §F SGAT (AR WIT -0 SEIHAT GO |
( The world is the fa®t of smems; in other words, the gfy can be
taken to have preached that the world proceeds from swiema ).

The Gregiwg zwrea is found in Brhadaranyaka II. 1. 20, gur
AT gIT PIGITF FIATATARGERAA: §9 QO g5 S1F: G a0
|0 Aty :gaus | also in Kausiaki IIL 3, qur sifisqaar fregragr
ATy THIRYATATGIAT: SO JYTAT (AXTAFA TALAT 327 F¥TT SAFT: |

The =ufy refers to passages like § gursurivsmiZazs gusgar
AT a1 ST ASAT AT (M5 TGARAZ -.. HINGT T FAFIFIANT
FaNSr Grosataan® ( Brha. IV. 5. 11) and to soary in II. 1. 20 etc.

srgarr—lit. coming down; reaching the level of the dull-witted.
FAiaqeaeas-rgzegaarg (K. bhasya ). Read also the following
from K. bhasya, ssranzraaiggdramaagdat 5 Slagdnsgara-
fafa J= | MeTQFINTNHFTLATANTNATACMBIN | 7§ FegqaiqqaqT«
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HIAHSIAAT TFT FATPH | AATETIATHY LAIAATRIA 7 | FHgANA-
THATAT IATATAZAT | ATRIZATANTART AAFAIIEATARDAT AN
FeTqF H1° |

(16) sustar— susfaotisiasar:, a0wsa anmw: | ( K.bhasya ),
used here in the sense of ¢ types of men’; the usual sense of the
four stistas ( m@wr=d etc. ) would not do, as the sysyrs are said
to be {afyy here. Anandagiri remarks, systfrolr afAsy FAFTTTTET
gAZET: | FEOAFICGE ALTATET: | ATGAAAAINATSRAAAZRT: |
We think that the reference here is to %% n=zliq gexear ALy fasfa
A | ATIAIFIAT AT w=Fieaq araar: 1| ( Gida XIV.a8 ), f&iqur
WA wgr §Eat /1 wwEar | qiteast asEr 37 awet S oat s
( Gita XVIL 2 ) so that g=awa, srwa and ama types of people are
alluded to. Sankara in his Satrabhisya ( sifiezrragEwia: TR
A1 BidagAragEa: eaiq FHasRagRImarsr agsardig 11.1-34)
refers to 37, mgey and qz7 to represent three-fold creation in another
context. Sankara also refers to Buddha adjusting his preaching to
suit the intellect of his pupils ( Fwifafes faami & Tg=a™ATT-
R(F2T a5IAAA AFATANETHTT  FOTAT | F1E GAATNAT: | A¥ g
AFNFE 1T gafaga: | Satrabhasya 11, 2-28 ), and enunciating
three different doctrines ( mmMafrATFITZIT HATAUITEEIZIAT
A WEIZARAASTIGASIT, TEAT 0 TAG (FEFraTRe=ar Fgda-
fear: gwt 3t 1 11.2-32). This Karika explains the expression stzawia
used in the last one.

(17) &fwas— Followers of miew, ¥3ife®, wiwtar etc. siga,
being one, does not admit of any differences; while ga is
capable of infinite varieties. Thus the Dvaitins, each sticking to his
own fancied view, are always quarreling amongst themselves; the
Advaitin, like a star, standing apart, looks on amusedly, without
malice. He has no quarrel with Dvaitins who are concerned with
phantoms ! gar wHgzFrImmiziay FEEgraRasty g9 7 Aaq |
GZAMTITA! FATVANNNETET o7 SASM AZAIHAQE N 077 |
FaiA-gararggeawianEeId: | says Anandagiri. Advaita is all pervad-
ing and so includes ga ( may be, due to mrar) as well. How can
one quarrel with something belongirg to or included in oneself ?

(18) The only grary or reality is siga; Dvaita can at best,
be a variety or effect of it ( what is the exact cause of this ¥z is
made clear in the next Karika ), hence there cannot be any iy

Chapter 111 97

between wga and a. The Advaitins admit $a, but as merely
having§existexlce in appearance only; while the F@&as being wrea,
regard ga as real both qymefa: and wgearga:. The FFag is the semy
of the gfaws, so he pities them for being wrea (aur ARAIST JAT
Y 9 AWERISE TgT AP AAMA TNOAN & AT A qETAT-
gzt aga ( K. bhasya. A person gone mad standing on the ground
says to another mounted on a big elephant ‘I am mounted on an
elephant, lead on to me.” Knowing that the person talking like that
is yr, the other man takes pity upon him and leaves him alone.
Similarly the Advaitin refuses to quarrel with a Dvaitin ).

(19) An 3w object can have ¥z associated with it only
through mgr. If the ¥z is real, the s object will lose its nature
and become mwir | Wz and swsew are incompatible with each other.

& N\ . - ~
TAIHAFIZT AAIN (WTA FAG ... 7 AIGA: (AFTIFEERA: |
|ITAT FITIETAEAT WX | qoqr 9go=nduG: | aszdr aary agaas-
. v St ~ ~ ~ . .
AET WNTA: FeRQAT TAQ | AA: FAAIT | aFAE @WTIGQTTRAT |
( K. bhasya ).

(20) Some arfygs are very illogical in their statements. They
regard their Highest as immortal and at the same time say that he
is born as well ! Now every one must admit that a tking that is
born, must be mortal (wrAer f& gt gar: Gia 11, 27); only an
unproduced ( or unborn ) object can be immortal. How possibly
can an object having an immortal nature become mortal ? These
1fas, according to K.bhasya are ¥fuwgafkagsmrearary aman3ar
aragEl, perhaps the Krsna-worshippers, Rama-worshippers etc, are
referred to ; for these while regarding Rama, Krsna etc. as the
Highest, immortal etc., celebrate his birth-day with great pomp
etc., believing in his real birth. It is doubtful if the K. thasya was
written by Sankara who hardly ever refers to commentators on
JaragEs.

(2r) Ifathing is immortal by nature, it must always remain
so; if it is mortal, it must alkways be mortal. No one can ever
change his nature. A leopard can never change his spots. Cf. freiy
wIRITE St faeaty | (Gia XVIIL 59 ).

. (22) These giaas do not see the absurdity in their reason-
ing. They say '
13
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[ 1] that their Highest is naturally siga,
[ 2] that heis born and so becomes AT}

[ 3] though becomea @&% in this way, he still can be made
wiga and (Asas. ’

It is wrong to say that a naturally =ga thing can become awr
( for no one can change one’s nature ); assuming that it does be-
come way, why should it again change its nature ? If it again be-
comes wraa, what guarantee is there that it would not change its
nature again ? Who would care for a Arey that is always changing
ind not permanent? Read the following acute observations of
Sankara, qer FAqUEl MAATT AAE INTE FOUH 10 FARTAT (@ THA |
quql FAEEA T agr: cadiAiwe gRaan | A gy ECATE: i bt

Cgr gEI feT 2F S1% | A SIEANT FITINAT FACAEETA FAACTATH |

aErAfRASR FWar acgd  @InaAT B LEL et el B Fo e
SIETIENT | ATy WEEIT AET U STIORAYEAA | SR & A qeETaE
SWTAA A1 WIAGATAT 1| T AragonaAT qwata, Ayt IEg-
TR RIETET | AT ZANTATAT g AmtTEEATFATT | TIERIN QT
dRaaAr A fwaanAty  GReRTmdsiiETsad quIEs (AUSniHIar
SRFETRIS WrEGT 98 I@ AW | RTITEIguIREAc | agiar an-
frEddl AaAEd @RS | FAGAT (ETA fimTanAEATAA: TESE |
Sutrabhasya 1. 1-4 ).

(23) There are Sruti passages which speak of a real ( waa:,
a7 = |eT, AW FATOH & aarefe | Sak. 1) creation; there are others
which speak of the creation being unreal. The srfaaws is claimed for
both views. But we must not take Sruti passages at their face value;
we must find out what the real purport of the Sruti is, and by logical
reasoning weed out certain passages as being 0T, AR means qIRITA".
Passages like qazargr rARA: ATEIS: ®ua: etc, speak of a real crea-
tion; passages mentioned in the next Karika speak of mrarg®. To
bring about a gwe77 of these two types of passages, we have no
alternative but to regard the qrmrdgfe passages as aitor; if they are

regarded as ge, the migigly passages would have no scope. Prof.
Vidhugekhara takes waa: to mean ¢ from the existent’ ( referring
‘to g7 ®FigAy Eig--Chandogya VI. 2-1) and srgga: < from the
non-existent’ ( w8gr gzAyT Hra aar ¥ egwma Taittiriya 1L 7-1),
and remarks ¢ according to Sankara waa: is qarda: and srygaa:
migar. But in 1V. 3 he explains the same words saying
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AW NmAw, waae wivamraw.’ It oseems that  Prof
Vldl'ms'ekhara has not understood the real purport of the resen;
Karika. Gaudapada is concerned here with pointing out tl:)e real
nature of the process of creation, and not the creation oj‘ any thing. In
IV. 3, the expression used is A Jaw, which is entirely diﬁ';:rent
frqrn gAa: gsam& here. The Karikabhasya is perfectly justified
In Interpreting ga%g as (yamiaey in the particular context in IV, 3.

(24 ) Gaudapada says that the passage ag aanka (= (Brha

IV. 4-99, also Katha 1V. 11 ) indirectly' and z=5t ®egifa: o
( Rg.veda VI. 47-18, and Brha. Il. §-19 ) directly point.oglﬁz ﬁ:
creation being due to migr. mmte: s explained as zfgggsrfc-
vEarsan: in K. bhasya. Even if sy is taken to mean ¢ wondérful
power, ' the meaning of the passage is not affected, Indra by his
wonderful powers assumes different forms which ’are illusory .
unreal,’ K. bbi::‘lt)sya apfparently takes the second line also as aygu?%:
passage, probably referring to swmrafisaei wiyse 1
fsgd | a7 AT et dureaiag @ a%géa;trr;ag: Tzn’tlfa:téi';z
yaranyaka, III. 13-1 ). As there are only two gf&sin the Kirika
only two passages are intended; in that case, the second line ma be’
explained as the conclusion drawn from the first line, ¢ the Puzusa

or Atman is born in various ways d iya
. ue to Maya, although rea
being born.’ ’ 5 1y nor

(25 ) Gaudapada further fortifies his contention by referrin
to the passage, e am: wAW+a ¥swafrmaray | aay 57 TT  adl .
3 &t zan | ( ISopanisad 12 ). Those who belive in the {wam i
the doctrine of a real creation, enter into deep pitchy darkn:w’
This shows that the ISopanisad condemns the creation as futile o
unreal. Anandagiri says asarafaysad geqr: g HEHETAT ETogma; >
AT FAALT ULTTT HZAATT TITARGRITS TR | rine
fRiera | aar = &g awraegaiead: | K. bhasya also says é‘i%t::;a:
ATAFIETT: AT | .. TG CFIATIABET G2 1HAY | QAT -
VIEAFAHILAIFACT: qNT: qfaivers | All this seems to be quit
far-ferched., Gaudapada apparently understands 97 and § ; be
just synonyms in the sense of ‘creation’, ‘originatron’. a?r{::: tO‘ :
refers to the Brha. passage sva @3 7 ;g & =34 FAagega: ( 111 sz{gqq
.In the first line, % was condemned, but that leaves roor;1 for I;el' :
ing in the gwasitw lying in a dormant condition, e

.

and suspending
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its activities of #wa for the time being. The second line says tha't no
Guason also exists. There is only sema and nothing else, no g%,
no gwIFIw either.

(26 ) The passages from the Brhadiranyaka swqra stgay afx
Y1 (11, 3-6 ), § au XX AerEAIIAT A ¥ aTa | (III.'9—2.6, IV. 2-4,
22 etc. ) make it clear that whatever other Upanisadic passages
state about creation, is to be regarded as secon'dar).r and over-
powered by the main statement about sw®me, which is nece;sarlly
not in any way concerned with maraeswr. And on account <1)[
this very reason the reality can only be =rs or unorigimated; only
the originated 3@ can be sz and have a mig=.

(27) Having shown that the Sru.ti passages favourﬁang\ala:
gSTATAA, Gaudapida now turns to pgmtmg out that giw a 50
favours the same view ( in Karika 23, it was'declared that what is
giwaw® can alone be fafsaa ). A thing. vs'lhic'h is &g, anc.I has }:ﬁn ;qr
its gegwr, cannot have any w#® or origination in rc?ahty (for td is
sew would change its nature ; no one can change his an;mfre ’111“ er
any circumstances ), it can only be 1llusqry or due to Maya. c;l stay
that a thing which is g can have Rea is as a‘bs.urd as‘to};ay thata
thing already originated or exist?nt is bf:mg ongx'na:ted ! o}\;v canha
fag thing be regarded as grea 10 reality ?  «1d Axmp!les. that the
s=rfiear is completed ; wtra® implies that the ®eR1ERar is in process.
How can one be compatible with th.e Othel:? ga: may be taken ;its
abl. sing. also. A thing can come mto@emstencit f'r\on:the a_a on 5:
through wrar. @ar aaTiEa: qGaT HEREAT o+ war f AaAEEER-
RATRAREE sENIFIEET AR Tqd ATEE: FHOA l\ oo HUIAT FaAT
AATAEr SEAT OeTIR: WUTEIFHITTT Je/ T3 A g A T aqTIA-
QIR WA CIERAT GHFITANZIN AT ww gaq | 7 g avaa qammbr-
ey wem | (K. bhasya ). Once you admit t..hat a st thing can be
originated, there would be no finality for this process and stAazar-
=y would be the result.

(28) Thelast Karika had in mix}d opponents who were
ready to admit that the highest is @, this 0:16 refers to those who
rely on the Sruti passage sra3T VAT AT, and say that the
swrg comes out of sraq. The srggrigas are really beneat.h contempt.
There can be no question of any ®sw whether real or 1llus.ory .w.xth
reference to a non-existent thing. What is the use of inquiring
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whether the g=erga was married in accordance with Vedic rites or
under the Civil Marriages Act?

(29 ) It has been proved so far that mem can only be due to
Maya. This Karika tells us how that happens. Gaudapada turns to
his favourite view that the wigg state and @y state are identical
in their working. In dream, the mind creates different objects with
the grarmigwwis ; the same thing happens in the =g state also.
The sng is mAtza7 in the wrgg state as in the g state.

( 30) The mag is really siga, being swemew, but appears as z7.
In the dream state, the zf*zgs that perceive ( grzE ) and the objects
that are perceived ( sar ) are not apart from the 5T or maw; the
same state of things obtains in the strg state as well.

(31) Allga is just the creation of the mind. When mag
which is the real culprit in staging this huge illusory show, ceases
to play its pranks, being curbed by f¥% and ¥aism, 37 vanishes, as
the cause which produces it has disappeared. When a person enjoys
deep or dreamless sleep, he experiences the absence of &a; but gghiy
1s not the same as sirmaa ( see Karikas, 34, 35 below ).

(32) When the smdfiwra is caused by the knowledge that
Atman is the only reality, aawm ceases to have any fygsgs. There
being no arzr, wAa® has no work to do. The wsmatarg referred to
here is named Fadfiwg in Yogavasistha, azzgwvemzed zzmmny
WHEAE | ARG +AATAIT a7 TIrFA: Fa: || AT W CIEIIRAT: |
A=A T WELAFTAT TR || WA FIRATGraeq T SN0 |
TETIY AT T4 THQWS A3 || BHANETRE I 9w swArgey | v
s vrTsarzan AaweRa U (1L 4.53-56 ). )

(33) The aag which has ceased to be mag (and so has
caused the absence of all ga ) is thus merely si7, unoriginate& and
void of all illusory contacts and so is not different from the 3o
which is Brahman. The ma& ( which is Brahman ) thus realises
itself as Brahman, unoriginated and eternal. K. bhasya takes mar 34
to mean HF HT I ITET aqlzg FIarwad. Lhis is unnecessarily
clumsy. The first line says s is stand, naturally the AETT is
what is this Jg ? This AHIFT is satisfied by the statement Jq is
A, AA [Aead.  FFAARIATE T, TG Faaasa @@ etc. show that s

is Brahman.
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( 34 ) Gaudapada in this and the following Kﬁrikz’x_s points
out that the saaiwrs due to sneAwiT is entirely different from the
daily merging into the gg, which occurs when a man  is in dfc’\p
sleep. The Chandogya passage ( VI. 8-1) says, g3argew: wiafa
ATH FAT AFT AZT FAOAT ATIq IRGIAT VI ATWIEA T(QAATIAT ¥
zrqvar wafa | But this merging is merely temporary ; in fact, the
mind is in a state of coma or gz in deep sleep, with its mischief-
making powers intact, but lying dormant. The mind does not know
that it had been merged into the gg. The result is that when the dcep
sleep is over, the mind goes on its travels again, and is again en:zel\op-
ed by the illusory fasas ( says the Chandogya ... qafx /g WA
|91 TAI Wi GO A (3g: qF GIARE X | ... §@ AT A g wa
HIMSTING (@ & 2§ =AVA1 T HET I THT AT A0 0 F127 T 9T 7 Z30
1 AITEY a1 qAFETIA ag0 waka | V1o 9-10-2 ). In both ggfw and
sreRaiy, the mind ceases to act, and merges into Atman; but i.n
gufy the mind is still possessed of the argaifims, and hence this
mergirg is temporary. In swmary, on the other lmnfi, the ATHAL-
Fiws are completely destroyed and the mind is sizrs himself, having
realised its true nature. In short, the sigAtwix in ggiw is pseudo-
st and should be carefully distinguished from that caused by
semarg which makes the mind free from {FEsgs, steady aer pro-
petly regulated. gima:, faFFaa: ( K. bhasya ), of the wise :11an
( Prof. Vidhusekhara ). The context seems 1o ihow§ tha: Taa:
is an adjectival expression going with mind, cf. T aagqmgg\gqr
gfaqé{aq‘]’ i Gita VL. 25. ggiz:—movements, worlimg. TEATGIRST:
TR AT GREIFaF AR SR T AL ATIFATIAL AAR ARG
a"mgarsn“a@wﬁrmaﬁ!riﬁﬁ"raw (AEGETT TT INFATIH AR FA+T:
g1t | e@t @ aga: | ( K. bhasya ).

(35) In gufy, the maw is benumbed; in s on the other
hand, it being thoroughly controlled and kept away from al! Tre,
is fagraga itself. It s, in fact, Brahman, fearless,.wnh the .llght of
e beaming in all its splendour all around. erag—cf. AT I AAF
ararsia ( Brha. 1V, 2—4 ), frgrar fawfa ®grwA. Brahman is siwa,
because all wa arises from & and & does not exist in Brahman.
AARSIE TEE TW AGAF FAGEE AFASE@IATEA: | gAEAA:
qrereasal snwTarteagor smasieage: | ( K. bhasya ).

(36) As gawg thus is Brahman, it can be rightly spokex} of in
terms associated with it, ®ts/, sifwg®, sweawH, etc. There being no
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stfrgr or @rgr influending such "aw, it is without birth, sleep, dream
etc. It has no name and form, being intangible, aar 1=t fraasy says
the Sruti. It is wmFwa shining all the time, or once for all. Other
things shine occasionally, because they depend upon the light of
something else. Here, the light is always there inherently, retain-
ing its splendour for ever. g FdFT — Gaudapada says
that in describing aaw_with the smahwe, as swm, st etc.
he is not using figurative language. The expressions s1A7 etc. fit
in with the gas, iu their literal meaning. Prof. Vidhugekhara takes
JIFIT to mean ‘access-concentration’ (one of the two kinds or stages
of Samadhi, ggsrr saifr and siqmr, mentioned in Buddhistic philo-
sophy ). The mind in this Samadhi moves near the object just
like a bee sitting gently inside a lotus in search of honey. Itis
doubtful whether Gaudapada has this meaning in mind, in using
the expression ggar. K. bhasya takes gq=te: to mean IO
( 37 AFUITEAT ITTOUFITNC FAW: | FAFITHEAETEISTIATEO qAT-
ararge=r: | ). Anandagiri also remarks gese: gRranE: | ey
AW (g0 T FdsAdE: |

(37 ) The aag with the saiwrs is garfy itself, not some-
thing to be achieved by mrfy. Prof. Vidhusekhara points out that
#g is a particular Samadhi in Buddhism, which is hardly
intended by Gaudapida. garfy: smfufafaasmansrag | gardiadsta-
f= iy ar warty: | (K. bhasya ). The Yogasitras call this the ff§ser
|/AMY.

(38 ) =g and gegat are out of question, when there is only
one thing which is faxza7 and st/¥fiFa; as the gam ceases to func-
tion, there can be no figzar or fxxer. The Fta is thus resting in
itself, unborn and remaining always the same. This is the sjzrjos
which Gaudapada had promised to explain in Karika 2. Cf. AAFET

~wa: g 7 fEfaaie faeadg | Gia VL 25, agr eqafgea iy aqer

w5 | afgsa 7 fI3=fd armg: wwat afag | af Sraiy s faaiaiea-
wqreone | ... Katha I, 6-10-11.

(39) The garfy in Karika 37 or the mind with the s
is known as sreaargimr—concentration where there is no contact with
another object. Yogins in general are loath to go in for this sraygayr,
for they think that this is akin to wsremarsr, and are content with
minor successes which are secured by following a less rigorous
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course of Yogic exercises. They are, to be sure, quite wrong for
they see fear where there is really total absence of fear. waagiia
seems to be used not in the sense of € all Yogins ’, but ¢ Yogins in
general ’, ¢ ordinary types of Yogin.’ It is only the select few that
are able to reach the highest level of steggiqiar. It appears that the
Gita ( VI. 6-23 ) calls this same srsastaim as merely gy, & Fargga-
wgatyat Fvaizaw | which is necessarily void of arsieasts that are
the main obstacle to the realisation of the highest bliss ( mrarerzrieg
®eAT ShangEgEan | SamAnnigAsNanaifaiee wea 1L 14 ).
Gaudapada appears to be indebted to the Gita for the detailed descrip-
tion of the swagtaia given in Karikas, 40-47.

(40 ) v, g@AT, w419 and eternal gmfea, all depend upon
the {qgg of the mind. K. bhasya says that those who have
realised the real nature of mag ( viz. that it is wiHaa ), secure this
wwg etc. naturally, without auy further effort ( 3si gasmerEa~
SATARBOT TTF I FoTANT AA SHXANE T 7 QAIAT (T A7 AT EAT-
TIRAT H(EATETN YT STIFAS TWRTA TT (QFT ACTAIT AGTIC FATA-
AT | T ARG TR AN FTARTRZZA WA T RCHRIA-
HAWT TIWEA ATAFRFATGTiqUEatal aqey fHagaaaws gast qine-
aiw ). This does not appear to be warranted by the text. The
|arqg however must not be down-hearted, but must continue his
efforts, may be for several lives till he achieves his goal.

(41) It requires persistent long-standing effor: to secure
wAifagg. It is not at all an easy job (it is like trying to empty the
ocean by taking out a drop of water by the end of the small Kuga
grass ) for a prson who allows his mind to be associated with dis-
tracting experiences. This Karika is quoted in Pafcadai. Cf. g
sy diwsar awmsfaFoomsasr ((Gita VI 23 ). Madhusadana
Sarasvati, in his comment on the above Gita passage says afai¥oor-
JAYT, TEATATT F(FA TN 7 (0g: FEAT: 98 FRwagardy f¥awasiens
JART, 38 AR TEATeA A1 HeET [ 6 ATAAT JTHA AAwAD: | a¥aziz
T IIAT: 1 ¢ INF ITX ... ¢AFFA: |’ Madhusadana then refers to
l"a"f‘gw‘;qmma in the Hitopadesa to illustrate his point, X {wFTAET
HIETIAF ATTAX | FIARES CAMSTIIN Feearia argAna GgarsTa-
T & T gL FOATAN gIW AAINRE AS AT ST |
az0 T Ighn: arMEegRaIgAITSi A9 | gzsgar 7 aTwAT AwET
FRAMATSETRAT AAMR TFATFAL T1 A7 FAcgada q@g WeGEIRE it
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:-r\? | qasT 3A19FFIT wNFARD WS ArETEEAIT IYTTATR GHIEATFTA
R ARIRIT A ITNA | AAY THIIAARA goreaaat aeareave i
ATH TAW T | QIRFIT AT WATY qTa/TS TR -
T adsa o g7 avanvRg Rreratiy arg: | qit@Ea: in the text
corresponds to sfyiFumaaar in the Gita passage. The Gita (VL34)
compares RAIfTE to argivTe, both are gger.

(42) Gaudapada says that adrfrrs is very difficult no doubs
(f 793 & a7 g qmriy svagedn | ang fag AT TEIRe
%g‘\??ﬂi 1 \a“mwargara| HAAT WEIART WAV A0 F@W | SweAIA g
FITAT IOITW 7 77 || AGTATERAT T g A ¥ @y | TITERAT
TaAAr wFArsTegEqIaa: | Gita VI 34-36 ), but there are gqras, a
resort to which enables the grys to achieve his goal. These gqrgs
are described in Karikas 42-45. First, the gras should be on
constant vigil against #rw and Wyt which are continually distracting
the mind ( The Giua is particularly harsh against sm, srq ¥+
TIHIST T1T T 769 | srfyswaiy ok THNET fAgirsa: || shwragars |
FIA QW BT TF THINTHZT: | AETRvAT AETACAT Azedafag a0 | ...
AR JAFIA AT NaThor | v S FROAGA T
(III. 36, 38-39 ). Then he should always beware of the pseudo-
pleasurable sensations in ggiw, and control his mind against
harbouring them. #rw and Wnr can easily be recognised as one’s
enemies, but gz might be regarded by the unwary as an innocent
friend. Such is not the case. @7 can do as much damage as sm
can ( Far Fwisndigeaar aavsh | s FTAfgaE "ARY FrygagaEiy
fattgsatasd: 1| K. bhasya ). Both are impediments in the attain-
ment of gwify (Iarw szrAMT FFarvara, Afag THINAII A FeT-
FAAATARGT TOY T2AT TRWA .. FIRVAGRRT faraaraTear geaarar-
TEATHIA FEFTAR | .. GTHAT AOEIG .0 o7 FIAT AT ATTRTATONE -
TRLUGAT FRIAPIR qar @avsfy RETeTI=gaargia  grIRIRO |
Madhusidana Sarasvati on Giaa VI. 26, where the next four
Gaudapada Karikas are also commented upon by him ).

(43) To keep off 1w and AT, one should never forget that
they would but lead to g:@; by always remembering the teaching of
Vedanta that all is stsr or Brahman, one would get out of the clut-
ches of Za. &¥ giww is the most important basic tenet of Buddhism.
Gaudapada however adds that a7 (=& ) &% also must not be lost
sight of at the same time. The remembrance of x5 gF nips in the

1
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H o ~ ~, : SN N A
bud all 37 idea ( &% FamARarfFAvawed FWAIAITT “q T AT
- ~ "~ hd b "~ < -
A:gE AT TEWRA AT TI5T a*AQ a3 T@A A gad TERT1T
QAT TIATET FIR(E FIRTRIATIRAT (ATFIFRATI FSTATAREI (9T [€49919

AR A SEEEATd: | IR W1 FAWT AFRAT MIqRIA

ar | Madhusgdana ). srawnrrg accusative plural or mimsiarg ablative
singular. There should be thus first Fousgurgar when there is
Zaewon; this should be followed by gataeATm.

(44 ) There are four impediments in the way of gmatf& or
gartr ( @7, fi&q, wyrg and g@ ). @a is the daily oblivion experi-

enced in sleep, there is no fasry in that state; there is silence but

that is the silence of the grave, not enlightened silence. So the
qraE should hasten to put the mind in the state of awakening from
this daily oblivion, and not allow itto be distracted while in the
state of awakening. He should also realise that the zazqtwig of the
mind ( where there is no faf¥g or g ) isalso not the goal to ke
reached, for the mind is still under the influence of gigs. Once the
mind has become averse to fywgs and steadied, care should be taken
to see that it is not again attracted by the f&ggs. Cf. gxsaawaig
FIRIETFAT GANTA: | RANAEATH FATET gHeAA: || FAAAETRG-
gzeqr IRTEETT | ... | 3AY AT [T RAATFARIR | aazaar fagsa-
aztmeas g3 Aaqh (Gid VI 24-26 ). sFwg sud S@€T®
( K. bhiasya ), @aqiad SFWT (MZFNUEIISNHATIRNA A TRIETA
wyraor 2oy gwa ( Madhusadana ). ®wrg is the same as the Feaw
in the Gita ( VI. 27-28 ) or the Fws (wm, Fvand Arg ) of the
Yogasatras., amate ( ®rgies K. bhasya ), a@ srg ( Madhusudana ).
Prof. Vidhusekhara reads syamiw for gmaras. This Karika is quoted in
the Vedantasira. On @& garada, Madhusadana comments as follows,
FAEHNHAOEETANRIT FTEROAT (HOLT (9 TR TNILGAAITAT
He appears to take g to refer not to the state of deep sleep or
gufw, but to pseudo-sleep caused by indigestion, over-eating,
fatigue etc.

( 45 ) The sras should beware of the pleasurable sensation
in the practice of gaiy as well, for that smacks of wrstgwm which
has no place in sweagrawr.  gxar frag: waq is explained by Madhu-
sidana in two ways:— (1) g9ar aZIFVEE YW ATATHAAF*qd
FYFATwIEAar (AT gy wTgay wag | (il ) stgar g@ar |idwe-
FEERIAETIAN §§ 5 TN, 7 § AEIGHAN AIAET A7 a1gang
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EWIIAIRET T IRAUGATFIAT. CHIFTTA TTqA:— ACHAAIFIGAI -

faessaamisRTagRiZas: (K. bhasya ), fraggsa g saodsai
a¥q ( Madhusadana ).

(46 ) In the first half of the Karika, only s7 and fysig are
mentioned. Madhusudana says that g7 includes s=atwr, and fady;
g@rerz as well; so that all the four Zigs could be taken to have
been referred to. sifagA—zgA Fad axfed tma@gsiosssg ( Madhu-
sadana ), wag ( K. bhasya ); cf. aur gidr farasat dga Sromr war |
QA gafgaer gawar awAeaa: | Gia VI 19, s —a Fafaigear-
FROIVIGA T9aq FNFGE@RAETEAar=aqiT 3% a7 | ( Madhusadana ),
a Falfgaeeaa (ygudAgarga siw | (K. bhasya ). Cf. agr avair
AT 7T 9374 wora | Lankavatara X. 94. The expression frrre
also is used to express the same thing by the Lankavatara. :

(47 ) fralo— %99 ; 9®ed, 7 VX FUANGH | FEQ-ATHIIROT-
faqgarg ( K. bhasya ), sfwmznZmiggdzas  @igwaArRiwsgeae-
aregey ( Anandagiri ). Cf. gisra:g@IsFAUUIRTAAFASI AT 3¢ | & anit
T ATIASTANSTG || ... FUA AJATOGYY: AINFFRIT: | (F-
Z9T gArFATA: FINATET A || FABNEETHEAD 4dA gaSqqE | Ay
a@fa aqa faigaeRTe | ( Gita V. 24-26 ), also gaynsamag =
Fiivd gEEARY | TIH AFAAE TFIARFAV || THAT FIEATA Toi
assAT: | g@a  A@gsAasd gERga | (VI 27-28),
FIAT: FIIFIRTFUN 13298 | AHAT FREFIC § qvamrssE | qur
@t Rufa: @ AdT wier GEEE | RuaeaaeaEEsy FEa -
gegia 0 (I 71-72). The swgeagw is not different from the =g
;AT

( 48 ) Brahman or the highest bliss is nothing but sag with
the stratwg.  The whole ga is  the fyssg of the mind. It follows
therefore that the a1 stéas can have no gws in reality. The best
gex is that nothing can ever be born, and that ssifaarg is the only
true doctrine. :

!



CHAPTER IV

This is called stgtasmi=a, presumably after the simile of the
srgra (fire-brand ) used in the text ( 47-50 ). It contains one
hundred Karikas, and may be said to give the quintessence of
Gaudapada’s teachings. It also contains a ag@rawor containing a
salutation to fgugi av ( which expression is generally taken to refer
to Narayana by some, and to Gautama Buddha by others ), many a
Buddhistic philosophic term and a reasoned exposition of Ajativada
( see Introduction for a detailed exposition of these topics ).

K. bhasya thus introduces this Prakarana:- AgremagRmTAa:
TR EaE IAEATINGIALIIT g RN Rvgheeat Rravae -,
ATAR FAWIITE T | W4 ALAGITAIGRATEATI A TIqerwa
EiAT Iandrwnsa At SEREARETEIE RN AR MeTTeEe
THAR | FAANEARFIIENATAEATS A A | Ay fretoegier-
frogaararargsias wgad  amRvIAEAT AN g ETEeasrs s
YmFraqraTeyay | garg-awema: ( K. bhasya, ) ; objects, elements of
existence ( Prof. Vidhudekhara ). It does not matter what mean-
ing is assigned to 4, for g and uffw are one and the same,
according to Advaita view. Both srw and it are like sumrar, the
common property being srazoma®e referred to in Kariki 10
below ) statgeex ( implied in III. 8 above ), sifwsrer ( referred to
in II1. 6 above ), swarfyer ( referred to in Karika 91 below ). 3rar-
Rraxa is usually taken as going with sr¥a; we think that it should
be taken as gamerdr gerar, used as a kind of adverbial clause, ¢ who
realised the qws as being not different from the 3, that is, Brah-
man’. In IIL 33, 3 is already declared to be =zgr%. Gaudapada
salutes in this Karika the fagi av ( best amongst men or bipeds ).
who realised by his spiwtar-like 5ma1, the stsr-like gds as being
not different from mgrq. Whatever the exact reference to fgaaf av, it
could not be Gautama Buddha who is meant, for Brahman could
not be said to have been realised by Buddha. Rqgi sv—It is true
that this expression is usually associated with Buddha in Buddhistic
literature, but so are the epithets, f&ara®, wotar, arogor, etc. The
MBh. uses f¥azi 7t to refer to Fwy, wawre and Awrgw. fgagi a7 can
not claim exclusive association with g in any case. Anandagiri
says that qErgor is meant here ( sr=nat & g FERFEHR  ATREOT-
fafgdr Araer wEEARTHRE a9 AggacTw | AR WETRATIREW  faat

»

1 C@Ptﬂ w )

qFT GG wRge QEEFTE Wit 1) A question has been raised
as to why Gaudapada has no mgasgis at the beginning of the
Fiist Prakarana. Are we to conclude that the Fourth Prakarana
alene is the work of Gaudapada ? ( See Introduction ) .. :-m;ﬁisa.ﬁ.
zfri;:\nmzn@wa' TRRswaEy Fogi 3¢ egiestamai EYIWMF JT QIR
§mm§w§wm= | SWEAREERERT FARTIFN R TRIdA TR~
THE IFW Al iaid sfavararyagior shvard waiy ( K. bhasya ).

(2) a'—azw:\sfzﬁnq or 37 Ffyrama. Prof. Vidhusekhara in a
long note on swystaaT, says that the expression sreqsigiw © refers to
the ninthk or the last of the nine dhyanas or meditations called
#FYTAZIX or the successive states of dhyana which the Buddha
taught and are found frequently in Buddhist texts’. He also tries
to show that syeqstays is nothing but srggapy meaning thereby ¢a
yoga which is not one that can be attained with ease’, on the
ground that &rsifrgre ( Pali ®IGEAET ) is gty énd aw;rqﬁ'%m is
its opposite ! All this is sheer special pleading ( see Intrddlicficbln') |
Gaudapida need not have gone to any Anon-,Vedic work for' fh;
term sregsratr which is certainly not directly traceable to Buddhist.
literature, nor is there any definite statement about Buddha havin
taught any yoga as such. AqT1g:— It has been already stated 15
L1L. 18 above that =3w is qears and 3 is an off-shoot (due to arar)
tllereof. Hence there can be no farg between #a and 24, Tcge
aqgﬁE certainly accepts ga, but only as having an empirical realst
The gl%.qs havi every reason to quarrel with one another byt not Wityh.
the gadiTes sifm. whreg-not containing contradictory statemengs,
Prof. Vidhusekhara on the strength of the expression a‘ﬁm i
ATFeg, comes to the amazing and unw o, ang.

arranted conclusion ¢ thar
} . L at
the asparsayoga was not originally taught in the. Brahmanic systém

of yoga ... in acceptance of the asparsayoga. 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 eve
from their own point of view.” How. such a conclusion can B::
drawn from the expressions sz and wsiveg, only Prof. Vidh
Sekhara knows ( see Introduction ). ST beis

;1;(-3-), In order to establish bis wistifyare, Gaudapad S |
hqw, xdmas ield by.the g, 3o oo o 0L st

-
WA Y-10¢ FIEEs, IRES. etc. cannor, possibly
- sty Lhose who believe in real origination have, naturally. 1
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believe in the relation of cause and eflect. In Karika III, 23 above,
qAAISTAAT T17 geawra, the point under discussion was whether
the creation was real or unreal ( hence yaa: was taken there to
mean qTRTIA: ), here aeqy means ‘ of the existent’, because here
the point is how the origination (which is taken to be self-evident)
comes into effect.

(1) wmeq sfafass=a— These are the giegs, @em@arigas or
aiuTRaTEas, swiiwes among the Buddhists ).  Their view is that
the 17 is ®g ( in the wor ) prior to origination, Thus & is not
something new produced from the mfwsr, gz already exists
(&g ) in the gfww; when we say wz is produced, what happens
is gfa®r azeyn otwag (w2 however is not a FrmEwwr AFITC,
but a real transformation ).

srgaRaaY AnaAssTa— Lhese are the 3 s, Fratsass (among
the Buddhists) ; staemiganas. Their view is that gz is a new (wwq)
object produced from miF®r, but there is gwarg sz=g ( intimate
relation ) between them ( as there is no gwaig between asg and
¥z, the srgg 7= does not come from a=g ); F/17 is w@g before its
origination.

Thus the gimrganzas deny production of an srgg object, and
the srgemrdanEas ,, ” s @ Objeet.

As there can be only two sets of objects ag and sr&m, it follows
that like gz and 3ggrz, the geFrdanas and the stgexrdanraas destroy
e¢ach other’s arfarz and enable the sarfaarg to hold up s head
triumphantly.

( 4) Ifathing is ga, it cannot be originated, for it is already
originated. You cannot surely die twice. Similarly if a thing is
s, stgg will it remain for ever, for instance the sweargs. No one
can change his @gurs under any circumstances. ag+ar gar:— The
3f¥as, aiegs and I[@Fs contradicting each other, simply help the
establishment of the doctrine of non-origination. Prof. Vidhu-
$ekhara says that in Karika 4, “‘the'Acirya now proceeds to mention
the doctrine of the Buddhists who subscribe to neither of these two
views asserting absolute non-becoming ( ajiti ) of things ”. He also
takes Rraz=Rgar as fyag=a: agm: and explains sgw as sgaERR
(- Buddhists who-do not subscribe to any extreme views, but take a
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middle path. The Buddha does not hold that any thing exists, nor
does he hold that it does notexist). According to Prof. Vidhusekhara,
the teachers alluded to in the present Kariki are different from
those in Karika 3; as they do not discuss as to whether the origi-
nation is of the existent or of the “non-existent, but assert that
there is no origination ( ajatim khyapayanti te ). '

We have stated Prof. Vidhusekhara’s views as given on
Pp. 102-104, in his edition of Gaudapadakarikas in his own words.
We have no hesitation in saying that Prof. Vidhusekhara has com-
pletely gone astray in his exposition of Karika 4. The expression
fAag=w: ( which is also found in Karika 3 ) clearly shows that
Gaudapada regards arfya:, sy ( in Karika 3) and gg: (or sgan:
according to Prof. Vidhusekhara ) as philosophers belonging to the
opposite school, whose views he does not share, but whose argu-
ments are useful to him in establishing the weifarz. Aazea:
means ¢ disputing *. Surely Prof, Vidhusekhara does not desire the
a1g7s also disputing about something amongst themselves. The
Sciriect r.eading is gar: and it undoubtedly refers to the miwgs and
IAT¥Es In the last Karika. fyagedrsgar: may also mean * the dis-
putants. thus actually come to be si¥faras supporting the a;%lﬁrmq .
Again, the wgxs propounding the middle path cannot be regarded
as h.olding any definite view like the stArfaarg. The first half of the
Karika shows how the giwgs and ¥{/ws turn the tables on each
other and nullify each other’s views. Thus—

[ The ®iwgs say that there is waer Frfy:,

3 The &3@ss reply w# 7 sy /g ( thing to be produced
1s necessarily an srgg one ), o

The 35@%s say that there is srqaer s,

The giwas reply srga ?m. sirga ( for, origination is but a
transformation of a ww thing ).

(s ) Gaudapada displays his sense of humour by asserting
that he whole-heartedly backs up his opponents in their arguments
against each other. It is not often that your opponents support you,
but here the giwrs and 3y ws together help in proving that no aﬁ%;
or origination is at all possible. Under these circumstances
Gaudapada declares that there is no ground for quarrel with hi;
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opponents who have made his work easier, and proceeds to further
expound how the sarfaarg transcends all frarg.

( 6-8 ) These three Karikas are the same as IIl. 20-22 except-
1ng that qsfer and wai (in 6 and 6-8 ) are substituted for wraer and
wrar (in 2o and 20-22 ). K. bhisya says mgm |/ sqTr | e
Faarey: 9aras. (Karxka 6) and a'mrar SFTHTANAGIT-ATH: AN~
QIR R e TIrAIgAIgATsarAre: | Gaudapida before subjecting
the views of the giess and 35fyss to detailed criticism, quotes
these Karikas which contain a general idea about what origination
really connotes. As the word w# is used in Karikia 1, a® seems to
have been substituted for @ra occurring in the Karikas in the third
Prakarana. It is difficult to say whether Gaudapida himself is
responsible for this change or some copyist did it. Actually, no
hiatus would be felt even if these Karikis are dropped here.

(9) Asorigination necessarily involves some change in the
nature of the object concerned, Gaudapada first explains what is
meant by wxfa ( or nature ). wxfa never gives up its own chara-
cteristics ( #xwry ). st is of four kinds:—

(1] aif‘gﬁg’ﬁ-’ which has become part and parcel of the
object due to the acquisition of supernatural power etc. Gaudapada
presumably was' possessed of Yogic powers and we have to take
this varlety of qmfiix on trust. ( I A mmq ax wan gitargst
Far AT FARARETERETAY: IS 9 gauaeEEaey aEt
a faqdfa | K. bhasya )

[2] warwfid — smawEa oF TAEETATESITEISIE SeIur Q1Y
q Fr@FaR AT gawat 5 | (K. bhasya )

[3] @em-- swmar a¥7 WAt qq1 SR@EIARETEARATR @A |
{ Ki bhasya )’ s ' ‘

[4] w=mar— seauy ar asttaqsar FAfww AT aana raaqsmq-
tmaamun I ( K. bhisya ).

K bh'lsya also adds mwrasmas FTFEAN TG maamwr
wafr i FEEAIFAWITY (ATATEATAAFAT TSIAATTAT HTA AT |

amng-s is the same as XwfvE according to a'srrwsS, here it is
-used:in thesense ¢ acquired, but become sécond nature’.- - . .
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(10) Here perhaps gar: should mean wfyas ( or swmra: as the
K. bhasya says). The sftas imagine ( zsg+a I¥sTwA! ISTNNT
|/qArwRiy Feagea: K. bhasya ) that they are subject to old age and
death, and experience accordingly (cf. g 7 7T AN @AwTd
emarq | & aute BT ax agraviga: | Gia VIIL 6 ).

(11) Gaudapida now shows how the sidsrowmm admitted
by the giwgs and F3TyEs cannot be valid. According to the giwss
who are gemrgaas, aota (or wura ) is the ggmor and is also s,
The creation of the world means that gqura is transformed into #&q,
etc. Let us analyse this view of the giwas, th:u aata ( Frgor ) itself
becomes mgg ( w14 ). :

In other words, wgg is originated ( but agg and syra are one
and the same ).

"« We ought to say that sqra is originated ( but surs is also
said to be =17 ).

But how can an sw ( unoriginated and so immutable ) thing
undergo originalion or change e Ific undergoes a change how can
it be faeg ? ( ward B Ia'qwr @lzanaﬁsﬁr Hemx ra"cr ua‘ﬁem:r I BT
|]ITTT 9T, qvamwawm r-nr TY JIF ey | raqm T WRFIIAH
I, qafgwiaig dwdaa ganare: | ( K. bhasya ).

(12) The miwy might say:— ‘We believe that grror and g are
one, ®1q is steq from Freor. So if Freor is =7, then 17 is also wrsy.’
To this our answer would be ‘But this is also fawfai¥sg, for your &rg
is stramta and therefore sifwer; &1 is st from For as you say, so
the sife 19 should mean an sifieq Erior, then what becomes of
your theory that the o ( #gasfy ) is stw ? Your wrd ( which is
#iA=g from Fror ) cannot be wfweg only in parts, like the curate’s
egg bad in parts !’ (& i SFH=AT CHIT: TUX CHIW:  TRITT FeeqN |
K. bhasya ). The proposed emendation ggargeaw for gaa~yam
makes the construction simpler. and for that very reason, is mnot
likely to_be genuine. ;

(r3) Ifitis argued that an s thlng can produce a amr, we'
ask :. is there any zwiwa to corroborate this statement 7 Our expert-
ences in this world are concerned only wnth Jeqaw thxngs proaucmg
‘any Hg. . T .

15 |
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If it is argued that we might accept the proposition that only an
g thing produces a #1d, then there would be the fault of endless-
ness ( 7 syaeqr =rageAr ) thus:— B is produced by A ( which must
itself be gwgmr according to the above supposition ), A in turn owes
its origination to, say, A*, A* to A*, A*t0 A’ and so on ad infi-
nitum, If the series comes to an end at some point, all the preced-
ing links break down and the main proposition falls to the ground.

(14 ) The objector says:— We can produce a gersa which
shows that an srmif¥ can originate, and which also does not contain
the stageagiy. This g is admitted by all to be wrafy, so also are
gAigR and 3gridEa@m. Now '

gaiad ( Fror ) produces the &% or w17 ( JgnFdwra ) and
ZgudEam (Frw ) ,, P G i)

" Here the rov and #rd are interdependent and starfx.
So this gz should meet all your objections.

The Siddhantin’s answer is:— It is a contradiction in terms to
speak of stiges and ¥gw@wras=s. How can an wan¥ thing have
any Frew 2 How can an stan thing have any &% which is necessarily
associated with change in the zww? (7 f§ e Feea@raar 3g-
w@rear gwafa | K. bhasya ). .

(15  Again, your argument that & or 1§ produces the
FRw is simply astounding ! Can any one in his senses argue that a
son begets the father ?

( 16 ) Again, it is no use saying that o and &rf mutually
produce each other. You must be able to state the order in which
the things are produced. It cannot be argued that #weor and g
may both be produced simultaneously, for, in that case, the left and
the right horns of a cow, that spring up simultaneously could be
regarded as having id®orars between them ! Sankara uses the fysor
simile in his Vedantasatrabhasya on II. 2-17, sarqusigngataga-

g=in FgAnEIRRy MivvoRgatige saeaa |

-T;';i 17.) - Furthér, the wwor which depends for its production
upor.its ®g ( Which is w#g ), cannot possibly be proved to exist !

And a non-existent g, it is needless to add, like zrsmwror, can
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not produce any thing ! (7 §iMatdwfazed: FotrOETE: #-
FRONRT G779 Higee:, wwqar Yafmrg: | ( K. bhasya ).

(18) Further, even if we admit, just to please you, that
FITHTONIT can exist mutually between ¥g and &=, and &z and 3,
it is incumbent upon you to say which comes first, and which
second that has to depend upon the establishment of the first. But
this you cannot do.

(19 ) srdwroarg can have the following alternative theories:-
[ 1] The cause produces the effect.
[2] The effect produces the cause.
This is denounced as absurd in Karikis 15 and 17,
[ 3] Cause and effect mutually procuce each other.

This also can be ruled out on the ground that it is impossible
to state what comes first, the cause or the effect. Ina FTIFTIOTHrT,

the knowledge of qyaied is essential and implicit ( Karikas 16 and
18 ). ,

[ 4] Causeand effect are produced simultaneously, This is
obviously absurd. There cannot be m§seomars between things
which have a simultaneous origin. :

{ [ 5] Thereis ho origination at all.
[ 6] =13 and rwor are one; &r§ is a mere faxd.

Gaudapada emphasises No. § and is mainly concetned with
establishing the wanRarz. Saﬂkaricirya, ou the other hand
emphasises No. 6 and resorts to the Ay and smEEmiE | .tc;
expound his thesis. It would be seen that Numbers 5 and 6 are.
but different aspects of oné and the same proposition.

No, 1 of the above alternatives has not been discussed so far,
Prof. Vidhusekhara says ¢ it appears that a Karika dealing with the-
first proposition is now lost between Karikis 16 and 17.” For, as
the second and third propositions are discussed (1V. 1718 ), one
may naturally expect to have the discussion also of the first -pro-
position, but it is not to be found. Can we think that the author
himself has omitted it ? ' Prof. Vidhusekhara’s fears are 'groundle—ss.
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Gaudapada does not ignore proposition No. 1, but discusses ity
being fully aware of its importance, in the first half of Karika 19.

Those who believe that wrar produces the 4, tacitly admit

[1] =gorand asr& are two entirely different things. There is
Fraiwra first before g is produced

[ 2] =wwand 7 are however mnmately connected - with
each other by the gw=rg relation.

[ 3] This gaarg relation ensures that only a particular Hro
( gfa®r ) produces a particular 17 ( 9z ), otherwise we might get
even qz {rom giwsr. .

T 4] =wor has thus a particular sifis to produce the xrd in
question.

[s] If sreo and w19 are steg, geafn: would be frudar etc.
_Gaudapada now attacks these temets of the srgemrdariy FAfwas.

['1 ] Gaudapada points out that the existence of zs in the
F1eor to produce a particular &g cannot be proved. Thus—

( a) Is this ot different from gror ? Or
[ 2] Is this mif, like Hratara; of a non-existent nature ?

In either case, the 3% would not help the Fmor. to prodm.e
the s ; if the o is existent and not different from ruor, it is
FW itself (Read the followmg from Sankarabhasya on Il 1183, g%:
srn:artta, QI FIA ranr&ra T FWONTITFAL ..o qﬁmaswm-
e afsfaanty antqwaa:rgammrgmrtrmarm are zagea | 7 iy Teald-
mqﬁfas‘mq‘ma a qaruin o ® | agaeEd Algeay | A & g
T wEEES FIATL aﬂu’%a qegw& T FEMEAT, FEEEAT 7T F T2
gy 7 oA | AT Sy arEs &K T 3w sraaqf‘dst&i T qu-r-
!mmgwa ADTATTIATE, TOTIEITAT AGEHUGGIN: FFATF G |
SIRHT EROT FTTRTRIAT FECTHTAL AFTIGAT 1 F1 (Ag=3g | eﬂsﬁar-
AR AR | AT FHORI AT [T AHRTIA AR ).

srari®s: thus means the absence of any power in the zmwr to
produce the pamcular 13 ’. K. bhasya seems to connect a:m?s
with wavegafasta qeq farEedwar in the last Karika, saying amaq
FFTR TFITRIA ATy Jaamew:, so that wqiw is taken to mean ¢ the
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inability to answer the query.’ Prof. Vidhusekhara thinks that
wariv refers to IV, 3 where two classes of teachers are mentioned,
one holdmg satkaryavada and the other asatkaryavada.

[ 2] Another objection to the amfasmm is that theré is no
knowledge of the inter-relation between %rd and @reor; no intimate
relation between two ennrely different things can be proved. It can
not be known how 1 can reside in the grror.  There can be no rela-
tion between oy which already exists and &rf which is going to
come into existence later. A gg=y is possible only between two existing
things (a1fy 7 ErdsrOETamAat %’lwmgwamh’wﬂm aigreeg-
SRR | FATAFFIATITRT ARG GRI(AIN: aavwsvgw:wm aw
AWIFAIT: IO EoqqAT swammag ! :ﬂmgwmmw T IHW
TEF | oo AFIFATAINR FTIONSTAT ARAAFHARGFIR | §9 T B1g-
AATTATH FRATITIFAY a0 ToH— (% FAWSTITIT T390 Iq Teqa-
g9 | af‘q Arag FAWY Iaa aa‘rsauwgwai‘sw THTIT HHEATITTRIAFIAT-
TFqAT | - - AATTT: Hatag T amwmwasranawraimwmaars'
TYAT: FoOqLT m‘rtwmwawauaﬁrswar Fad | ... AqTAT 4 wHoTT
g mmg "?rwgn’uwmatrénm %warqma{ | Y Tq399 adq agHT
STIIRSTAI[ITR: @1 | 7§ F739: @h irdiaRrAEeRT Ty
|IAYTAA | guagass qmaaaﬂnw I . meamm qdF afcaAraT
AL ] sla Iq 7 aqr srarwmara L. SRBIREATRT En'-xma'w FROTIHRIR
aq a'n‘a"ar%[ srg'mnw %aazsrcr FNGE T gEHAT | q 99 TWH | ... g7
qq: macwﬂwa FT a8 9T FREQQC Wi, AT raw*aratnﬂ-
Imrﬂgaan'araawgmﬂiwuwrFERE[ | e FRAMTEROETT: FRETNC
W =g, 7 | seaiEeger 15rtas'mrwrar=wﬁnamla I wdawmng
aﬁﬂ’lvua Feb(] awnqmama‘rasmﬂnw FaTeat gae sTa q asmmna(
1T aﬂmamm TFT lasagt( | FAT AFFROATATE FIATQ 87 A7 F1qiwRer

ATTA GAATFORCLT  qrITy | Sankarabhﬁsya on Brahmasatra
1L 1-18 ). R

smrsna is explained by K. bhasya as a=qudasy liamusi | It may
mean gatqIqIdRraT i in Karika 21 below, in which case, the expre-
ssion refers 10 No, 3 of the alternatives mentioned above. Prof.
Vidhusekhara suggests that sofegra is the QAR T — ez

which is described in qiTE e ( Chapter XI') ‘of the Mﬁla-
madhyamakamki of Nigarjuna.,

Fagiq:— No 4 alternative, viz. 14 and zreor afising s1mu1to.~
neously, is objected to, on the ground of the ‘violation of the oider”,
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The accepted order between 17 and Fuw is that ser comes first
and &1 afterwards. Karika 16 above also refers to this.

Gaudapapa says that the wise philosophers having considered
carefully all the points involved in sid®rorars, and the various

alternative theories adumbrated, have come to the conclusion that

No. 1 is to be rejected on the ground of wmfs of the s,
and the swwRzTR of any H=ey between #rq and mwor.

No. 2 is frivolous and beneath consideration.

No. 3 is to be rejected, because there is no ground to ascertain
which comes first, of the two &4 and mror (and no =zwrss to
corroborate it ).

No. 4 goes against srgws.

Thus No. 5 which says that there is st=rfi, is alone the correct
theory. -

Prof. Vidhusekhara says that by g@:, we should understand ‘the
Buddhists’. The expression seems to have been used in the sense of
azagraine ( see Introduction ). In IV. 42, we have snfieg ¥farar
g3 and in IV, 54, o3 Ygwerenid sfysica |efifgo: | so that by
wAror:, g, Gaudapada probably refers to ‘ wise philosophers *
in general. .

(20) The objector says that it was not fair on the part of
Gaudapada to brush aside his theory of mutual srsrowE (=g
producing sww and Fwor producing #i1d ) as frivolous by asking
how a son can beget the father ( Karika r5 ); the matter should
not be treated in that light-hearted manner. The dgam
correctly represents his position ( sfrsr produces wge and wgr pro-
duces ftsr ). Why should mutual srdswowre be objected to ?
Every body accepts the fiwrgmarg as authoritative. '

Gaudapada says in reply:-— We sranfiaifias can not accept the
Hieg z=rFa. ‘You have yet to prove to us how the srdsorars exists
between st and agi. The zareq is not fag, it is still grex. Again,
strictly speaking, it is wrong to regard drargr proving satixer as
well. It is generally held that
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#tw — wrgy — @iw — argw and so on—this series shows mutual
CORNCY

®IFHRoaTE, but surely the #ftw 1 produced from gy is different
from aftsr; and g 1 produced from dtw 1, is different from agT.
Here are therefore different mig®rovarss between different sets of
objects | grewgw is a emrarg mentioned by Gautama; it is the same
as wiwg of other an¥#s. On 3g:, K. bhasya remarks, ¥gfifa
TEIRATSANWAAT AT | 9AT i§ e¥Far & sgivmr | But Gaudapada
may be taken here to enunciate a general proposition, not refer-
ring to the particular point under reference.

(21) The objector says:— You are making too much of our
inability to mention which of the two #1# and smm comes first.
What does it matter if we do not know this particular ? The
relationship between the two is clear to the meanest intelligence
and that should suffice for our purpose.

Gaudapada’s reply would be: —

If a thing is really being produced, surely a child ought to be
able to tell which is the mar ( that is already there ) prior to the
thing to be produced. The fact that you are not able to point out the
wrw and its relation with the ®rd, shows that your basic principle
viz. that there is @@, is unfounded. If the &t can be apprehended,
its staw must be capable of being apprehended too ( wrgwrAY & =
TRT TER FF AT BRO T 7204 | AT ¥ AOWEE TS amas
7" | FFIFAE: GrarEgaany | K. bhisya ).

(22) The upshot of all this discussion is that the view of
the ( @eprdanyas ) wiess that &g T3a: swraw is untenable ( 9= can-
not be produced from itself ) ; that of the ( wawsdaras ) Rides
that ;3g qea: @rga (9= cannot be produced from an entirely
different thing, say ¢z) is equally untenable. A thing obviously can-
not be produced za: and qza:. When we say ‘a thing is produced’,
we are using mere words ( sregweTTATG TG HIIT MY FT0 STSTATIRT
ag | arawFAn ¥fy ga: K.bhasya). Similarly, a ag or stag thing can
not be produced (otherwise there would be s=raqnars of their ),
®ggq cannot likewise be produced ( fFregdwaidwar K. bhasya
which adds vt gmeifale wTaR gfw PRTEREwRSTARETTTR wivEe
T e, ¥ (dfgr ) @@ o e | v
O AT FGAGITAT | ) )
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" (23 ) Those who speak of witf, basing their arguments on the
wify yAvaw and YgnEdT@ mutually giving rise to Ay da, are
contradicting themselves. waiy: warg 3ga wraa — For, if the w3
is stArfr and does produce something, there would be ceaseless

_production, and an swat¥FRer must produce H{AI{F s ( for Ewar
.and F1¥ must be like in nature ) which is ridiculous ( how can an
AT ®id have a beginning ? ) Similarlv &g cannot be produced
‘from aAtrg3g. Prof. Vidhudekhara against all manuscript authority
wishes to read sgariE: for wary: ( this would make the sense more
clear ) and smfa: for atiix: (this is quite unnecessary ). It is quite
clear that =i is used twice deliberately ( in two different senses )
ip give an ..enigmatical touch to the line. syfa: means (1) cause
(2) b_eginfxing. A thing for which no cause can be found, cannot
have any beginning, that is, cannot be produced (wrTor=a Qg
afegawaa mEroaa: K. bhasya ). :

(24 ) Having disposed of the siwas, Fass etc. ( whom
Gaudapada could have called smstar:”), Gaudapida now turns to
"the Bauddhas. gasx means ‘ another e, another school of
“philosophy’ ( qigi a=5 wasataasaarst K. bhisya; cf. FATAAATNG"
QUSRI YA Nyayasatra L. 1-29 ). The amansanz
adigs are referred to here. The qrareiariggs maintain that i@
apart from (&g or giig must be taken to exist (and therefore there
must be @i for it ) to account for the gargarasy and the experi-
ence of pain etc. amiv—Objective experience. In order to perceive
T, it is essential that one’s gfig must be Farsrm if there is no wa,
‘how can the giig be gzrwrr ) and how can qagFy arise ¢ So amlw
must have a faf=; in the absence of this fafas, there would be
no grarmgEwa ( g ); secondly, we actually experience pain etc.,
this cannot be denied. This FxsNaaRg also must be attributed to
somme cause: This cause could only be the miany which is subject
“to sif. Prof. Vidhusekhara explains qrasmiftaar @ar as ¢.( their)
existence is regarded as dependent,’ which hardly makes things
clear. There is no question here about existerice being dependent
or independent, but about existence of- the e itself. wFm—
dpaa gatwaw: (K. bhasya ). &=as according to0 the Buddhists
‘atise from wEews (®9, ¥gAT, ®ar, §@r and Rmw ), A@ET
(5 %ifqus and mind, and their objects, in ‘all 12, and wrg
( 6 organs of sense, six objects and six kinds -of consciousness ).
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(25 ) This Karika refutes the grarrdar®@a’s view. The argrrd-
a7 takes his stand upon zfw ( inference, as implied in the last
Karika ), but gfw is inferior and must give way to sagsr, the real
state of things ( qrmgEsiAIR@ag | 7 ¥ 921 TUTIAYIIENA SR
ATARREIRG | TUUIEART: 21 A1 AFGARRIW | asagsArmsaRREe-
ATETACIATIA  AVFATTARAINRAT HAIISNRE geq9: | spgar
TATVAGRATTATARAATTY | (ooTENAT  qraiegd: | AneAgsE-
fiqueary  ffrgEn@A@ad ad3q | aqNASHER | A & SIFEA
gL qNFAEAATAIT ACATRRADT FEST IqGTX | 7 FrAarEme
qEIFFAACY aqrad aegq K. bhasya ). wazarw tells us that nothing
is ever produced, all so-called production is srzgam.

(26 ) gziw has no ffys, as no grEny can- exist. The faw
( or fasrrar ) alone exists and appears as qrang. Thus fgw has no
contact with stef ( because it does nor exist ) or sgrurg ( without
@, srqiwrg cannot exist ). srgA:— Not existent, ( FAPMAASH
wwrda3s K. bhasya).

(27 ) fasseag—In the three paths or periods of time, srdrarar-
NATARTATESE. 9| never gets into contact withany external object.
The objector points out that if the fgs can have wzrgrargar in the
absence of gz etc., there is the chance of {yw presenting a wrong
picture of gz etc. The answer is that if gz were to exist, we would
be in a position to say if the presentation by faw conforms to the
gz or not. But with gz not in existence, gzf¥gaiq is out of question
( wraRT & wwElawRe agaE e 9214y aggmuaas | K. bhasya ).

( 28) K. bhasya says:— gzw: sfatwaa(Karika 25 )fwaragea
( Karika 27 ) frgmariyat Sigee 394 qrardaiioatavqaAraTioTg-
Arfraw | a%T 3d ST AQWAAVGIT AfdgEsaR awwigany | Just as
Gaudapada used the arguments of the 33{¥®s against the giwegs, and
vice versa, he uses the arguments advanced by the FrgmanZas
against the existence of aigrrd admitted by the gramdari¥as. In this
Karika he turns the tableson the fygraarims. According to the
frsraTiE, (XA is associated with srftrse, i@, 7aa etc., that s, these
are.(¥qrast aws. Gaudapada says that neither fgw nor gwzzw can be
originated ( the origination of fyw means its association with q&s ).
The fxmraaras holding the view that figw or fgwg3w is originated,
see the foot-prints ( of birds ) in the sky. Itis as absurd to say
that fiyst sra¥ as to say that one can. mark the passage of birds in
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the sky ( Sankara uses the simile in his Brhadaranyakabhasva
V. 4-6, & grges Wolr mpA 9% zgw ). zaw implies the pre-
sence of a gg ; when there is no zz7, zg also does not exist. So-the

frsrandas who admit that both fgw ( which is svfne) and

fawzsy ( which is produced by faw ) undergo production are
wrong ( aer faaeT ¥ Arfg axafea AF@angw:  afrwagfrageaar-
A = AT R fawered fEAGEd oqmA @ ¥ GwiA 8 9%
qeqrdiAn | wE gawvarste gfwdrsaeaamgfasn | K. bhasya ). The
seqatizas deserve only to be treated with contempt, says the
K. bhasya ( ¥sf sraiiya: qsa+q qF GAREIAl WIRAEA FewAi qi-
A X adisy wighawaw € giEany aanta | ).

(29) The fasraariya argues that fgw or fsm is also ==,
according to him ( for the fyadafy is continuous even if fgw is
arimrx ) and why should not an s= thing give rise to f¥wrs etc. ?
The answer is, when you say a thing is born, you imply that
the thing was unborn before, that is, s was its gid. If <o, the
s thing would never get rid of its gwmfy “viz. Fwm@a. Hence
FAsTTaEr ATfL: is impossible.

. (‘30) The srfaar¥as who believe that &®m is smriy (in
accordance with the drsgteaa ) and #ver is a thing to be secured

by gargar etc. are criticised in this Karikia. If sex is swf, it

would ever remain st ; if ®iex is a product and so has a begin-
ning, it would also have an end (whatever has a beginning must also
have-an end, is a thesis accepted by all ). Who would care for such
a temporary sat ? ey surely must be eternal. The strfyanas have
therefore no case.

(31) It may beargued that if nothing is born, how is it that
we perceive so many things, and are affected by them? It is
impossible to deny that they exist. The answer is, they aie really
illusory and only appear as real. For, no one can question the truth
of the thesis that whatever was not existing before ( that is, which
has a beginning ), and does not necessarily exist in the end ( be-
cause whatever is born must have an end ), must also not be éxist-
ing in the present, Its g®f@ is ‘ not to exist’ and g®f% cannot
change. So all the things that we perceive must not be really .in
existence, they are false.

2(32) The things in the waking state are contradicted in the

dream-=state ( A dreamer sleeping in a house dreams that he is outin

v
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the open, getting all wet in the rain; the gudaaar of the house is
thus set at naught in the dream ). Karikas 31 and 32 are the same
as II. 6-7 which were introduced in Prakarana II, to prove that
AraEsT is as swgq as awzag. Here they are quoted in connection
with the eternity of & and negation of &, if FAMAIIE is .not
accepted. , S

(33) Only the s srgrq (or @A ) is real. The sitrgzgaq is
as false as the samzzg. This is elaborated in this Kairikd and the
next four. The dreamer sees within the body all sorts of things,
mountains, rivers etc. which are obviously unreal ; for, how can
such real things be seen in a small enclosed space ? s means here
¢ existing thing’.

( 34 ) This Karika is the same as 1. 2, except that the first.line
is read as 7 gk Fav wear SreeaTRE@ATEAY ( there is no change in.the
meaning. Why the Karika should appear in this changed form is
not clear ). No one can dispute the fact that the dreamer has no
time enough at his disposal to.actually go to the places he sees.in
dream, neither does he find himself in those places when he awakes.
This shows that sagzza is false. .

{35 ) The dreamer may have conversed with his friends, but
remembers not what it was all about, when he is awake; he may
liave been given some gifts in the dream, which he fails to find
with him when awake. All this points out that wawzsw is fweqr.

(36) Actually, the dreamer goes on with- his work -in the
dream; assuming an entirely different and unreal body ( his real
body is lying on his bed all the time )! So,as his body assumed
in the dream is false, so also is the wweza.

Now in the waking state also, everything is fyw3g as in .the
dream-state ( unless the Ry becomes w=r#r, you cannot cognise

the wz ). The fywesw in the dream is false; the Ryweza in the
waking state must also be false.

(37) aa(Smia ) ¥g: F@ q@ aag:.. As a rule, omne sees in

“dteams things exactly as in the waking state. The waking state is

the cause of the dream-state and for this reason, the [T state is

“real only to the particular dreamer and not to others. gur @w:

ARET T SHMENAIAAGIIIAER qql AR ROTER TR O A THTA
FEEETANGAA 7 § FIRO AIAATY e fwsr: | K. bhagya:
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(38) Actually it is wrong to say that sswta produces wam.
There can not be §wg of an 3rga (@w ) from the wa ( werda ).
An 3rya, the ymtgwor for instance, can never be produced. There
is no gearg, hence the Vedantas have proclaimed that all is Brahman
which is stst. We may take sy to mean =iw and take the second
half as corroborating s1# w¥ggrgaw in the first line.

(39) The dreamer sees in dream things which he has seen
in the waking state as unreal; having seen the unreal things in the
dream, he fails to see them in the waking state. So both in the
waking state and in the dream-state, one sees things seen in the
other state as unreal. sria is the cause of wy only from the
point of view of zg3gw, but the wrmia is also equally unreal.
The propriety of = is given by K. bhasya as = srezimar snrivasfy
€Y N 7 Wi FARAT | ARG |Agesas A g wATdRRE
#ear. The wawzsg is unreal and has @wrmitageg for its cause; this
shows that strmagsa must be unreal. A person thus sees unreal
things both in the waking and dream states, but does not realisc
this in the waking state,

(40) From the point of view of the highest reality no srd-
FreoT91 is possible. Thus

(1] =wag @gaw cannot have srgg qmiysror for its catise,
[2] wa (wz) cannot have swag ( srgwfawior ) for its cause.

[ 3] wa(=z)cannot have ga ( @z, g2 ) for its cause.
(for, in that case wg would lose its gafy, g+« )

[ 4] orag cannot have gg for its cause.
( for, they are as two poles asunder ).

(41) The objector says that if both strg and gy experiences
are unreal, how can there be any sFmzorwrg between them ? The
answer is that it is not our statement the tagyds are produced by
the srgzans. Just as in the waking state, a person can have false
knowledge of a rope as though it were a real serpent, the same
thing happens in the dream-state as well. swagg—As a fact, as real.
In both states, there is f¥qafe, that is all.

(42) 1f the siawrfaarg is the highest philosophical truth, why
have Sastras taught different kinds of Upiasanis, sorfstausis etc.
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which presuppose that creation is real and duality exists ? The
answer is that the wise ( buddha ) people realise that smndarz is
extremely difficult to be grasped by ordinary people who see
nothing but swemarar in the swifdarg. So, taking compassion on
these weak-kneed but well-intentioned people, the wise have
preached for them the geafFrarg, in the belief that in course of time
they would be in a position to understand the higher truth of

_ srfaarg (this is what is meant by 3qm: Sszamg in 1L 15 ).

Prof. Vidhusekhara understands by g3: here also, the Buddhists.
But surely, the Buddha never preached the gwafiaiz or srmrfamiz
either!

(43) frata— faeg afem, 34 gfagasa zae: (K. bhasya ).
The objector says: The gifer ( ... IFTAAT FHa | T q¥q WG Wty |
Taittiriyopanisad II. 7-1 ) warns the gra® against the danger of
believing in §a. Would not those people who follow the Sastric
injunctions based upon wI@1g, because they are terribly afraid of
rAATIE, come to grief in the end ? Have they ever no hope for
salvation ? The answer is that these people are after all not bad; but
just weak and certainly gegesaaia ( |19¥T & Aeaq: FEOTATYAl (§
g:1Gita IX. 30 ). They are not amRaws like the Carvikas or
Buddhists, and with luck, they can ultimately see their way to
believing in the smfamiz (7 & FeamsaEbaggiE am T=ofy |
Gita XI. 40 ).

( 44 ) Gaudapida says howsoever he might sympathise wit
the srfaasgeaaanzas referred to in Karikas 42, 43, he has to point out
that their argument viz. there is segwiz on account of gagew
and gwr=m is entirely wrong. Because an object is perceived and
can be put to practical use, it does not mean that it is real. For
instance, the magic elephant shown up by a juggler is actually
perceived ; people see its movements and so on, but every one
knows that the elephant is unreal.

(45 ) The only real thing is thus fGzm (also called g,
@ag ) that is, Jrey ®qra, which is sr® (but appears to be born ),
stgg ( but appears to have motion ), stagg ( but appears to be a
asg ) and is completely unrufiled ( having no f¥Frz ) and not within
the province of the g ( grmag®wrs ). This description of fagm
by Gaudapada shows that he does not hold the fagrarg of the
Buddhists. The firgr of the Buddhists is neither wtw, nor s,
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nor swgxg. Gaudapada accepts the arguments of the fagaari¥as
against the grarrd=ifygs, but then he parts company with them.

(46 ) {3zt or (5w or FEF is 317, and all so-called wds not
being different from maqg are also stwr.  When this truth is realised
there is no garz trouble. wxRa adiw fFw FrafoRangarmmas
fraTAsaRIHAIATON: AT AT ATAATINY 99y | ‘AT P A w
iF qHeaRgama: | gy as=3og | (K. bhagya ). It is unusual
to speak of an Upanisadic passage as a weggut as is done here by
the K. bhasya.

( 47-52) Karikas 47-52 introduce the famous swg. simile
after which the present Prakarana is named. If the fsra is one
and w11, how do we experience the various qds 7 Whence do they
come and whither do they go? What is their connection with
fastim ? Do they arise out of fxmra ¢ The answer is that sregrzrwras
are all srgg and seqizgiRg is g9

ABEAH
(1) When the fire-brand is
“whirled about, there is the
appearance of straight and crook-
ed lines.

(2) When the w@im is at rest,
‘there arises no appearance,
there is no change in the wwa;
‘it is e, ‘

(3) When the st@a is whirled
about, the sggam1 appearances
do not come in from a place out=
side it.

(4) When the s1gra is at rest,
the appearances do not go out
elsewhere, nor do they enter the
~HFld.

(s) The appearances can not
" be going out, as they are not gzgs;
only a g=7 is capable of move-
< ment. .

- EEIEE:y

When the fazmra vibrates, there
is the appearance of s and
igF ( the vibration of the fysra
is of course due to =fgaT, it is
not real ),

When the fagw does not
vibrate,itis without any grzraigs-
Wi and is =3,

When the fygtrs vibrates, the

qITAIEHAIT appearances do not
come in from a place outside it.

When the fysra is at rest, the
appearances do-not go out else-
where, nor do they enter the

faga. ‘

The appearances involving
JIFMEFAE cannot be going out
as they are not gzgs. Only a zag
is capable of movement., )
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. Whether it is the ggamiy or mimrmigswia arwrw, the sywrge
is the same and their behaviour is exactly alike. There is no -
FrearwrT between the strwras and wama or s, Hence they must be
pronounced tc be not capable of being considered or in plain
language g1, TTEATFUTNNG, TTEIRLSTISIAATT AATHAAT FAreqT-
Ry AmEwy swearggayan gggiand: | K. bhasya which also
hastens to add wigraa gard €3 FFRET | FIrFFA g FFAT 7 |

(53) Inthe last Karika, it was stated that in the case of
fagta which is one, sw etc., no FEwwowT was possible, This
Karika explains why it is so. mrFsorars implies that there must
be two g=gs, so that one gzx can be the cause of another z=q. ERi
is one, immutable, there is nothing else, so it cannot have any
a7gas ( Hu@ and gz have srawmurare, because there is srgaraghy
relation between the two ) or mms (9= and gz®&y can have a
#rdwworars ). Though there is the sidxrorars between qrsg and
asg®a ( which are stzzq, being gus ) it is obvious that wg depends
upon a =7 ( 9z +a+g ) bere also, so that does not vitiate the
general statement g=7 g=wer FNOW Of A wTer Forw ( Frgor and
F1T must be two separate things ). The wxs are not 39S, nor are
they different from fxgra, as we have already proved. So no r5-

FTTOTATT is possible.. :

(54) So, we have to fall back upon A[AFAF as the only
unassailable doctrine. The fammanas seem to hold that THs are
fewst; but this is not possible. fyw is srAAFAEeEs and gds are
frmrasmsaEArS ; there cannot be §gwawis between them. Here
Gaudapada uses the expression aifyor:. It is more probable there-
fore, that the expression gg:in IV. 19 and IV. 42 does not refer
to the Buddhists, especially because the frsra of Gaudapada is
different from the fagrm of the Buddhists, and the Buddhists who
are really srggai@as could not have preached the AANTIE.
aivgriva—areqaertea ( K. bhasya ).

(55 ) e, usually used in connection with the seizure by
ghosts.or spirits ; hence, strong attachment or adherence. As long as
there is the superimposition of uds upon the wag or frg, there
exists the wrasorury based on a. But when the adherence to

" causality disappears, the & also disappears. aay TAAFR T RO
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TEEAN T EATTANAANTIARTR AT ST wafy  azr gRueaid
arfia ggwaiea: | ( K. bhasya ).

('56) With the disappearance of 3gwarsr, and consequently
that of ga, there can be no Samsira.

(57 ) w3fa is explained by K. bhasya as qaqum  sifyan@war
FifEFEsaagm: ; the Buddhists admit of two kinds of T, AF@T
empirical truth (zzragifes @ of Sankara ) and gemrdasg. It appears
to us that Gaudapada uses the expression in the sense of
arar ( the instrurental §gear does not fit in well with the meaning
“ empirical truth’). Prof. Vidhudekhara thinks that in this Karika
the Sagvatavada and the Ucchedavada are attacked. He also likes
to read sgwraA for ggrds. We are of opinion that Gaudapada
here answers the objector who, being told that there is no & in
the last Karika, argues that the gwrr is actually experienzed, and
that it is stAn% ( we may not be able to say whether the sfis comes
first or the ag¥ comes first, but we must admit that the FAIFT
series is @ran® ). In fact, the sfwgagarg of the Buddhists admits
this kind of causality. Gaudapada’s answer is that the & is an
illusion due to Maya, and when the ®am really does not exist,
any talk of its coming to an end is futile. Every thing that exists
is w (and Brahman alone exists ), on account of the fact that
itiswg. The reading ezwrya proposed by Vidhudekhara ( against
all Mss authority ) appears simpler, but after all the zgwrz is the
same as g7 in the case of an w= object,

(58) The was may refer to the 75 divisions of Reality
admitted by the Sarvastivadi Bauddhas ( 72 §ezaqds— 11 ®qgsds,
(5 svaagaas + 5 fAxgigaas + I gl ) + 1 fgwan+ 46 Sa9ds
+ 14 Pgatragwads ) and 3 wgesagAs (susmm, strgeanacy and
wafagegr@dia ).  They are populatly said to be born. Gaudapada
says that really they aie not born. They can be compared to
Maya which is also really non-existent. - ' o

(59 ) This Karika explains the statement in the last Karika
viz. the sz of the gds is mrargR. A AraIge coming from ararats,
cannot be called f&eg or ¥andr, because it really does not exist.
Similar is the case with the w&s, @ g wwarddr g@wi @=a aw qr
gsan zaasd: (K. bhasya ). - ’ T S
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(60) The Buddhists speak of 72 Fezauds and 3 srqezawss
( see note on Karika §8 above ), the former being sigmsaa and the
latter grsga. Gaudapada says that in the ssmfyaiz which holds
that everything is =, the nomenclature zusga and ssmsam is
meaningless. The highest can not be described in words ( gar sr=y
fagaa Taittiriyopanisad 1I. 4-5 ), as it is not possessed of any
describable wators. fa¥® consisting of ideas like *this is of this
nature ’ “ this is of that nature ’ has no scope in the case of 157 qas.

(61-62) fa¥% has scope only in the illusory origination.
All gas, whether in the sraq state or the &y state, are due to the
faweaega caused by Maya ; the fiwr though really void of srarares-
wr, appears to have that g in the two states. Kiriki 61 is the
same as III. 29, with the difference that figs sfr mrgar is substitut-
ed for waez= mrgar ma:; Karika 62 is also the same as 111, 30, only
substituting % for ma:.

(63-64) Whatever the dreamer sees in the dream, is zs7 to
the g of the dreamer and is not different from the fas; this
9w again is zzg only to the dreamer himself. Thus wges, w@w-
zfF=, and wufawezeT are one and the same,

stogw and &g7 ( there are four kinds of #iss, stz and Ifgw
being the remaining two ) refer to all the four kinds of wftas. fiyg
gmg—the four main quarters, the four by-quarters, the upper and
the lower are the ten quarters.

( 65-66 ) The situation in the wrgg state is exactly the same
as in the dream state.

(67 ) faw and Sa are thus zzg only to each other, and
depend upon each other for their existence. fgwgzg without the
=, and the fgw without the fywzsg are unthinkable, Both have
no characteristic features peculiar to them. They are cognised only
as thought of by the fgw itself. gwrospramwd fav S+d g7 gaereaa-
J7 afawAYT ag aad | 7 & TR qareaT wA T Ay 9F garerd
weAld: | 4 (g ag gAwmaHawy: gFas weatagrraimg: | (K, bhasya ).
@ is used here in the sense of gayor characteristic, gegd syl
werorr awoy ( K. bhasya ). % azeify drema—Prof. Vidhusekhara
reads f& agwdifa Srsga but curiously enough translates the same as

, ¢ but you do not say what remains there’. The objector asks:— If

17
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both = and 7 have no independent existence, then what exists ?
The answer is nothing dependent exists. Gaudapada holds the view
that the fgw which sees the e is not the highest reality. The
frraan@as as Gaudapada understands them, seem to regard fw as
capable of producing the fgasgrs, endowing them with some sort
of reality.

( 68-70 ) The objector remains still unconvinced. He says:—
How can the fgwzsg be unreal and zzg at the same time? The
answer is:— The object in the dream, the object created by the
magician, the object created by a Yogin possessed of supernatural
powers-—all these are manifestly unreal as the common man under-
stands the expression, but do these not undergo the process of
origination and annihilation before our very eyes? There is there-
fore nothmg surpnsmo if the unreal fgwzzg comes into being and
dies. fras: — aeSigeTrEmiqeanEa:, Gaudapada is a believer in
the yogic powers, perhaps being a great Yogin himself.

(71 ) This Karika is the same as II1. 48. Gaudapada repeats
his thesis that the symrfaaig is the only true doctrine enunciating
¢ Nothing is ever produced or born’ and not fgmar: 9a¥: and gA=
g as held by the Buddhists. gws wag—This is a hit against the
Buddhists who admit gz to be of two kinds ( see notes on Karika
73 below ).

(72) The gg consisting of mizr and grg%, object and subject,
is nothing but the vibration of the figw which is faf¥wg and therefore
rightly called stag ( ‘sra@r zra gaw:’ gfr ga: | avTH i@ Aed g9 |
fafyratfaarag@ayg: ( K, bhasya ).

(73) K. bhasya says ag frfdqgesia Jgage (9H A fReAgar
NI TEATIFRAT QS ATHATAREAVTE [Fgaraan; so that accord-
ing to it the meaning would be ¢ the distinction about the teacher,

‘pupil ete. which is inevitable in studying the Vedantadastra itself

would have no scope, if the fgw is frsgg. The answer is, the dis-
tinction is due to Avidya and is intended only as a step to know the

reality. A thing existing by graar=aagir (K. bhasya explains qrgear-

fadgarr as qeanrersTasrim ) does not really exist’. Prof. Vidhusekhara
says by way of introduction to this Karika ‘the author says that the

‘existence of the duahty consisting of the subject and the object is
only in empirical ( samorti ) and not in absolute (paramartba )

‘.
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truth. For a thing which is dependent ( paratantra’) for its existence
may exist in empirical and not in absolute truth’ ( Prof. Vidhu-
éekhara here also, as usual agaist Manuscript authority, emends
qEAFSITWETAAT into qrasaisfuwgsar on the ground that the sense
requires it and it is supported by Buddhist works. He says =%-
gagear is the same as sifrfasar §gaar which he explains as qIMA
which is the cause of existence or appearance of things. Not
satisfied with all this, the Professor says that we should read
qasay & §gar instead of qrasrsiwagan first proposed by himself!).

Prof. Vidhusekhara points out that the Buddhists admit two
kinds of ge7, dafaa ( corresponding 0 aFRAT of the Jainas,
and the masm&: amrga of Sankara )and qEATIFT ( crrmmm of the
]amas, qrArxs @i of Sankara ) ( g ] ngrmza gqrm 'emqsrar
AT T ged 7 @aArda: | FsA@A PrAvaa qadEan | ¥ aws
7 frsrafta wedre ggaras | Madhyamakarika IV. 8-9 ). &3fa is the
garg and qrwrey is the 3T, qraex is one of the three zayms of a
thing, according to the Buddhists, aftmfera or #feaa, imagined
( e. g. Fmfatya elephant ) weaex or asx, dependent ( the form of
the Fimida elephant depending for its existence upon the cause
g ) and qi¥fasgmr or fasaa, perfect ( the non-existence of the
elephant ). The qfi®f1a corresponds to the giwifes & of the
Vedantins.

We differ from Prof. Vidhusekhara regarding the interpretation
of this Karika. qrass means here undoubtedly ¢ other schools of
philosophy ’, the Buddhistic school ( cf. garaasafag: qrasafag:
gf@eatygra: ( Nyiyasatra I 1-29 ). The Buddhists regard g3t
or Srx¥aia as ge7 ( which is really a contradiction in terms, for
fa3f% means syrxor ), while Gaudapada regards it as wmawr. Itis
wrong 10 say that Sankara admits any =7ig%% 7. In the begin-
ning of the Vedintasatiabhisya, he defines his position quite
clearly ... frearmmtaiae: QeaTad (HYATHE, FGHg AR Jaliwr
Sresgagre. He talks of saggreraear, but not of sgggrsen. Like
Gaudapada, he understands ®eg to be one, indivisible and with-
out any gradations. &gfy must therefore be always sgar. Gauda-
pada recognised only wfaagzra. The ob)ector saysi— You said in
the last two Kairikas that fgsr was AEF and 7 is not born. But in
Karika §7, you also said &ger sireq g91. How can you reconcile
this ?
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The answer is:— Karika §8 makes it quite clear that the srem
is |Aq|, SO wix is not born and arar does not exist. So whatever
is taken to exist on account of the Hfig fgar, does not exist in
reality (a4 @ magrowEissaanEAvagisidas =y a% IFgA
‘AR gl ARCANERATSNA NN T IAAIT | aeEtEEeAT FrFaT™-
FIW I FeAMNIT T A1 TNTAFARIF TATSNE gl | fasar-
ATTTNAA T AT | IUTHAAITT ¥ B HIEAATASH REGIFATTET
Frgsda | Sankarabhasya on Vedantasatra I1, 1-14 ).

The objector says:— The Buddhists admit &zt as ge1; so what
is accepted by &3 should be true,

The answer is:— The Buddhists have their own terminology
and may endow their favourite &gfy with any characteristics they
like, but in reality the thing admitted in gf¥ cannot be real.
( cf. Mammata silencing an objector who complains that gesmer
etc. are regarded by the 33if¥®s as ams, while Mammata would class

them as @ifa, sxAUITfial goReTwEE andwIyS gorerm | Kavya-
prakasa II ). :

a

wirggi seems to mean afmar or wfrdsear ( evolved, per-
fected ) g

K. bhasya’s explanation of qraes ... as Hreranmrsgasivor is -far-
fetched.

(74 ) The objector says that it is not fair to condemn dgfy
outright. If ®gf says &ta: =1, are we going to discard that teach-
ing simply because gafy is ®leqq ?

The answer is:— ¢ Certainly ’ ( this is made clear in the next
Karika ). We stick to our proposition that the sfivagaf cannot
be associated with any reality. Again, §sfy which bears the
Buddhist brand does admit even an ws thing or the idea about it
as being born. qaesig sthwAsefir: gear: aaqr, that is, how. we take
the expression qeaemriwideg=ar ( K. bhasya says, axamen@fgaiey
qUsH Tegeh:, that is, syrm is called st —really we cannot call the
ATAA O HIT even i, as he is FFFy—only with a view to give
validity to the fvarsmer etc. prior to smaty; this is obviously far-
fetched ). Gaudapada says that ideas about gafir differ according to
different philosophers. But they involve siggrarars which has been
declared to be baseless. So, even if the &z blunders into the right,
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that cannot be accepted as truth, because it is based on wrong
premises. To hold that Frwwgfa is ger is pure eye-wash and self-
deception.

(75 ) The reason why &3f% cannot tel! us any truth, _is that
there is stfwra3ar for an srag ( eTga=not existing, gnreal ) viz. the
grdErorwrg which means belief in ga. Actually in the case of
reality there cannot be any ga. When a person knows that e1here
cannot exist any IrargTEEWa, the sygarfuraag caused by FAER-
wrg has no scope. K. bhasya takes &: to mean g: gamig FEEAT
RS fgm@emiganiiids:, <o that it supplies : to make the
construction less involved. We might take srgarfn@3ar: as the
subject of & =g, but then grnwid ggear would go .with axf‘m%?fn
and it might be objected that sfwfadar cannot ' be said to cognise
anything. & gzeds has the sense of a nominative absolute, and t}?‘e
subject of 7 wra& may be different from @, or g: refers 10 s=: in
Karika 74, or wft=: in Karika 71.

(76 ) The gwaraAweTn 3gs correspond to the vtk:ree SRS
mentioned in III. 16 ( fiAAIRFHLETT AISTAT ). TAT qa:«anfsmf-
3a7 I9An | ... AYAIHSAT AF@ANSTC@ @A | gy
frfasr sradzean ggraadmsangat ( K. bhasya ). When the &+
does not concern itself with these ¥gs, it becomes ffafa=s and is
not originated. '

(77) When the fas has become f&fifa, the axgm";i state of
the fiyw remains the same immutable for ever. That FFAr s 'the
Avey itself. Prof.Vidhusekhara admits himself baffled over this Ki}'lki,
leaves the second half of the Karika untranslated, and considers
the explanation given in the K. bhasya ( ﬁrtfa:xnfﬂﬂfﬁiwa?ﬁf?ﬂ-
T TR PRSI ar WITIETIgeai: ar aa%r\ FAATAG AT FArSEAA-
g7 7 | QIACIATAEIIGAA ﬁ:’ﬁwoﬂaw:ﬁtﬁiﬂw | gEmTeqriy -
faazel A3 R T ARARSIAN §IW GIIT AT FEGTAGIG ..
aspeiaa: ) as unsatisfactory. His objections are : ( 1) There is
nothing corresponding to ar in the first line and' the sentence is
incomplete, and (2) there is no antecedent to &g in the second line.
It must be admitted that the construction is an involved one ( but
this is not uncommon with Gaudapada ), but we can easily supply
ar to correspond with ar, and take ag as referring to figw. Because
o= is nothing but fywzzm, and therefore as explained before, wrsra
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and s, its real state is just Agarw and it perseveres without
any chaqge. K. bkasya rightly calls this AP state as the |
or we might take g as referring to &g in ¥y ®% sa: in thenlf:;
Karika. The & also is figsrza7 and cannot really exis?..

(78) wam—qwardwam. The sfifusar of the fyw is the
same as the stastwrs. Prof. Vidhusekhara reads WAIgTg so that it
mlg\ht agree with fiast which is regarded by him as the subject of
A The expressions TazE, qqnxg?f however agree better with
the person.( rather than figsr ) who secures the right knowledge.
As Prof. V@hus’ekhara has pointed out the change over from f‘g .
to a person is abrupt. On the other hand, it might be argued t;ﬁ:
the srEIgr of the reader, after being told about the stategof ::i‘r;'

I

1; to ‘knovy what happens to a person who realises that state, and
that is satisfied by the present Karika. &: =gfiq: ’

.( 79 ) As lo.ng as the spaafnsr involving the belief in
persists, the fig is tossed about from one #18g thing to anot}?;g
But when it is realised that there cannot be any g7 or Fwg, the o
becomes stag and turns away from the gg. The subject ogty' s l%:f
may be ag ( f5% ) in the first half, in which case & oT if:?'-a:
of absolute construction, or w: is the subject of f‘ai‘:i{é* th {f;n
half being regarded as a parenthetical cause. wone

. (80) When the fgw is thus fully fygsr and remains stead

in t.hat state, the person can be said to have realised the R 2ll' d
which is the same always, unborn and free from O ol
only the enlightened ones are lucky to realise this’

Prof. Vidhusekhara thinks that this expression ref.erﬁmmh—
v]z:ucidhas. It rather refers to the fewagss of the Gia (scfto y
FqiRTH \:rczr Wl (qAGT | GHIqEssT gigzagr u‘mna;;:;ﬁ‘:;l
II: .53,“...“ el TR qeq wzv whaiwar 0 1L 61, TAAIAET anig
gig: qgafaga || 1L 65, awmraer mgrmisy fyodanty |/Far: | ziEaron-

~ g
teggravgeer aqr siaigar | 1L 68 ). fagg:— o ;
: . . T — A
be realised by. |, something to

naturally

. ,
o f( %l ) TR SIS, qrgirarai— aigerwiaa: (K. bhasya ).
rof, 1§husekhara wishes to take w# in the special Buddhistic
o N
SCNSE, HIAAE WFIRFJM Of JwguyH. He also reads gaf Ig:
sgarEa:, but wishes to emend it into qRaIg: @waa: ( gdarg: mean
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ing ¢ the essence of reality. ” The reading as it is gives a satisfactory
sense. It is however likely that Gaudapada may have deliberately
used here the Buddhistic expression w&waig:. Ficaasy AIEq TAT
a8t ... Wigy  fdioy |7 faatgd  gEAEESAIAE  arguaiad |
( Anandagiri ). w5 gwia wafa (cf. @ a3 WrGTA AT T JJOGT T qIF |
Gita XV-6 ) which is self-illuminating and does not depend upon
others for its light. The expression gsfywra: occurs in Chandogya
VIL, 4-2, g5EamT T3 AT E.

(82) gw and g:@ are used adverbially. Prof. Vidhusekhara
translates g gy faad and g:@ Friaaa @gras ¢ bliss is constantly
covered and misery is unfolded ’. According to him Wl is to
be construed with =tfRa, ari¥ etc, in the next Kariki., We see no
reason 10 split the Karika in this way. K. bhasya rightly remarks
TTRITHAAN CCATIART FEAIZHEDA TAA gsTd | JTATTT FIAHT
FTTEGAT THET THO WIS FReTTMIATIRATT GEATHIRSATRATTZIAA
Sa%: o 3 T PaTAAY wEADBAR | qwArdmAE gowar | wnarEEr
glorifies the fasamr fewfa: which is the same as ARATRIT OF ATEHT.
Prof. Vidhusekhara says that the expression fits in better with qawrg.

(83) Gaudapada points out in this Karika how the wararg
( smema ) is obscured by the ignorant who associate him with
different wss, by resorting to the four #ifxs ( modes) of looking
at reality. The four #yfas are:—

(1] wha— seredfs =it Edae@aas | (K. bhasya )
qaTar TR TRRIStaT T IR TFIRTa: |
( Anandagiri )

(2] mifta— sedvaaan 3anfos: | (K. bhasya )

TR ard g | A A
Srareweniafy gy rsraafgeen: | ( Anandagiri)

[3] et mifta— sfia andraadsdadanars: agagmEt |
( K. bhasya ), gdiar fgneaegat: | ( Anandagiri )

[4] aria mifta— arRa arediegeaeageangt | (K. bhasya )
9gd g STFTATEasY srawaTaEadaTTar A veatl
( Anandagiri )
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According to the K. bhasya and Anandagiri arfia ( 2 ) and arfRE
arfia (4 ) refer to the fagAaias and the sTFaarizas respectively ;
while No. 3 wifta arfea is taken by K. bhasya to refer to the ¥5riw%Es
and Jainas, Anandagiri refers it only to the Jainas ( actually the
Jainas admit the gmwgiaz ). No. 1 is not referred to any
particular school of philosophy by K. bhasya; Anandagiri refers it to
the &¥ss.

Prof. Vidhusekhara sees here no reference to the IERICENEE R
and areafigs, but is prepared to refer No. 1 to the Vedantins who
believe in the existence of Atman ( sredvfr sradtsras o azIFEad |
AEAIIBATATHRA WA | A AT v aHigi Il
Katha VL. 12-13, ) and whom Gaudapada dubs here as Tngar !
It is unthinkable that the Vedantins could have been referred
to here, for being specifically condemned. Prof. Vidhusekhara to
suit his purpose, takes =g, Rav, gug, and sy (not as referring
respectively to wit@, mifRa, wufke mfa, and i arem, but) as
referring 10 AR, s, etc. ), that is, sif¥q refers to f*g7 and 33 to
ana. Gaudapida obviously understands by =i, a phase involving
production ( one of the six wafms, way, w5ha, raitoay, 94,
Aq1q, FAFgfa ), so that those only who believe that Atman
undergoes any change are condemned here as i@ (aantavrasas:
TZafFEAgANag | il fa szraRgearg | K. bhisya ). The
belief in the existence of the wrong type of Atman is referred to
here.

We think that Gaudapada is not thinking of any particular
schools of philosophy here. He seems to be indebted to Buddhistic
references like #wor: wraysarfy ¥vf Fim: ga8y | ATISHITSHAT TFT 7

- RFIFRNIIE ) AGF AN SN 7w arEeHiyg | vy FRNANT gar

Frefeweeas 1| Lankavatara 1L 20-21; FFTAIAATN oo A WHGIeAAT
SIgFIRETIIgE gftwmatat P.o171) sgwafiiswr qumarsi
URZ AT TAEATGA NI IgATTE T Sar AFTRAGARATIIETAIEET  etc,
P. 96, sigsxi@# = agraw Siwaagw | g [IFSFETETRT agrEwrs
THSTA Teeqrgsag | P. 188,

(84) When the Atman is realised as being untouched by the
JigeFiIfeFTg, one goes beyond FrEzq3zrr and becomes omniscient,
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(85 ) Beinga gds means securing the Frzroq qz. srrogw—
Befitting a Brahmana ( one who knows Brahman ) who deserves the
highest @z as mentioned in qy figy afgar argroer ( Brha, IV, 4-23)
That Gaudapada calls the highest end in life as a AT 97 is convin-
cing proof that he could not be preaching Buddhism ( Prof.
Vidhusekhara points out that in Buddhist literature a Brahmana is
held in as much respect as a Sramana and a true Brahmana is some-
times identified with a Buddha. But it would be all the same extre-
mely unusual for a true Buddhist to speak of the highest reality as
AIFOT 97 ). AFWEAFAT IJOHRAASAT AFITHT ATIFT TIIZTTT
IV A TR AgAeRIgEeed agod azm | (K. bhasya ). fgwa:
qidiga | — Cf. ... geaemfai WIEFAGHE AIAT: | AT T Ggaemeq
F1T A a8 || 37 ae7 SRt arsAve s | T 9ng gIIRY FBITA-
sgarsra: || Gia II1, 17-18,

(86 ) The =rgrug qg secured by those who know Brahman or
the true sirRT®ET is not something to be secured anew, but is the
natural state for them. fyag:, education, from e=out, duco = I lead,
is the exact English equivalent for fyag:, fr =rFgdar and 4 to carry.
qFa:— @rAnIE. A knower of Brahman is naturally possessed of
the right fras, am and za. Cf fimezer avrs om: ENOE=TY |
( Gita VI. 3 ). It is possible that Gaudapada deliberately uses the
expression {Fag here 1o hint that the {¥sg in the Buddhistic work
faaq@zE is not the true fyag.

(87) In the remaining portion of this Prakarana, Gaudapada
shows his acquaintance with Buddhistic thought and works; he how-
ever improves upon some of the ideas and points out where he differs
from the Buddhists. In this Kariki and the next, he describes the
three kinds of gras ( which are dealt with in detajl in the Lanka-
vatara ). ‘

[ 1] @&ifes— This is wrkaza, where both the object and
o its perception are experienced.
FEE FH  wgEEsnwTeat SERID e C N
susstAmRi 7 ( Lankavatara P. 157 ).
[2] mwees— Thisis w@aara, where the object is absent,
' but the perception exists. It is called %,
because it is free from contact with the TG
According to the Lankavatara this would be
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@rerae. K. bhasya by way of introduction
remarks here, gFmFTFITTETARTIRFERNIEA
UTRIRII wAFRAT TR | 7@ o
FoiAI ardifa aglwiae qﬁquaj a§6¥§t%am-
AETEEINIARGE FAVITNFaAgaAgNAnT -
AMATRITHEAR | AN WA A
streew:— Similarly, Anandagiri, qmar’%rm(\m—
ARALAATTAIINGE | AGAT TTHTI TG
FAIHEQANY A7IqRAgATIgIgI=aeaiy |

(88) [ 3] @rErmea— This is the ggra, where there is neither
T DOI ITFE.

The sgigax explains as follows:— FrEmt ard Hiwraassr\ai'as-
QAT T IFFRTFANTAATTANA HiFErany, and mentions also a\mlatj
AR FIH, FEINAGHAT AOAH IR I T A TIFATTIHATT GRS
auEEEAaETrITAaaa | ( P.o157).

The @it E, @rrmr, and Fraiwrag of the Lankavatara, corres-
ponds, as Prof, Vidhuéekhara points out, respectively to a?tf‘af»:s,
gg@i®s and Frgiae in the text.  We however do not agree wxfh
Prof. Vidhusekhara when he says that ¢ the difference is only in
nomenclature and as such is not important . Gaudapada seems to
show by his scheme that the grfiaranzra of the Bauddhas could
not be the gwazra which according to him is f&raw AR
(1. 48, IV. 71 ).

Generally only two categories ifs% and @rwme ( Ams 4 +
"AGSES 4 + fAFior = 9 FrHiv, and ail the other mental .states are
JiE® ) are referred to in Buddhist works. The Lankavatara gives
three categories which Gaudapada cleverly equates with the three

states @rag, 7y and gy ).

In the second line Gaudapada refers to what is regarded by the
wise philosophers to be fit to be comprehended to secure salvation.
Different interpretations are proposed as follows: —

[ 1] K.bhisya:— wifss maaifes é‘m“ﬁri asﬁ?\r \'&‘q aﬁj
[ ASAH AT QAT iy, qagefmso RAII: .. 13T aAry-
| qUICTAZT AAATHATI A | gar aagiEEEARaEd g WAIY-
I MTE S gEEan |
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[ 2] Prof. Vidhusekhara:— ¢ This is to be understood to be
the knowledge and knowable, as is always declared by the Buddhas.
We have already ( 1V. 1 ) seen that there is no difference between
jfana and jiieya.  Or it may mean that whatever we may know
by the terms jiigna and Jiieya is only the three things mentioned in
the Karika’,

Prof. Vidhudekhara’s interpretation is hardly convincing, We
need not understand that Buddhas are meant by the expression g3,
again g ( which elsewhere is taken to be Brahman by Gaudapada
ITI. 33 =rar 3% ) can not refer to the object of the three-fold 14 just
described. The next Karika tells us that when 7 is known, the
person becomes g3y, S0 $t7 cannot mean a mere object of know-
ledge in the ordinary sense of the term.

The first query about the second half of the Karika would be:
How many things are mentioned there —

(1] =ua, 37 and A, these three, or

(2] =ra fadd and &9 &3vd; sS4 and Fd—these two, that is,
Is 737 to be taken as a predicative ?

Though Gaudapada has said before that Fa is Biahman, it
appears that K. bhasya is right in taking ¥z to be the a7, and
there is also no zfiy which would be necessary if only g7 and 7
are intended ( Gaudapada, however, as has been already remarked,
is careless in his constructions ).

The second query would be : what is the exact meaning of sra
and Fg ? Does gra refer to the three -fold division IIFE, TTIEE
and @isige? The expression fH7¥% wwiy in the next Kariki strongly
favours this interpretation, but the next Karika refers only to sra
and g7 and not to f¥sts ( unless we hold that FITAT iE w37 refers o
fAf7 ), or is the second line just intended to give some inform-
ation in a detached parenthetical way ? Just as the three-fold

“division of g is given, the well-known triad A, F7 and frxg is

mentioned for the benefit of the student, If the latter interpretation
is favoured, Gaudapada possibly refers to the Gita in this connection,
TR AsE FATTAHT TIIFTITA: | gSFreAT N A1 SFaTTIASTAT ST |l
ete, VIL 25 swarfermzfevamidar sufaustan | srqrgiores g =g
AERTIATE: || SFTI%Y IAPIRAZEN qF 7 | AEAGGATAIT @ -
TeAw || FErwTAieTg: IIRAENRY | el T wRRAmeEarTg
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A N n ° S =T

A 1R Wit | Aiawgadirantheadgy || sana

At raegata wfpeairariol | REwgad 5 e . XIIL
FATAGA ATT(AIAIHAR | TATFATHIG JIHHT

~ " A f

7-101; 59 qq qq T390 aSTENFAAPS | AAFHAW AX T |aQ

- ° ~ . eN A~ \r | Héﬁ: gfaﬂ{vﬁ%

aAragsqa || Fad: QU ad FIASTAGIUEER . plane

. e~ -~ ~ o

|FIATA (@A || gafegagonwrg |ICFIENAA | AFH FIFIT [EA

gowiFd = || Iewass GAMIATET GRT T | @R Agiasd gued

Fia® 9 aq || AAN® T YAY [TAHAT T Ruaw ) Javg = avard

~ . nY e =rerr

TSI THASE 7 || SqITAATT ATTANAEAAT: qvg=ay | g 59 T

g wde fufwam 0 XL 12-17 ( The expression A &9 = (A3
seems to bc an echo of sra Fa Frawsg above ).

(89 ) K. bhasya takes F¥ to mean a:?rf%a;rfr f‘af‘a&fnd i’fﬁ as
AAVEFITETITY | fafad refers only to 7w, if 7 means warFag of @
as explained in the Gita ( XIIL 12 ) One Wl.IO knows Brahma\n,
automatically becomes gag for a}l time. K'.\ bhasy? ﬁsa\ys, ax\rmﬁ‘fmi
FAFAT FASA(AT 737 FAFAGZIT: ITAI 00 A {7 qearafedt aidrgEad
W gureaSt srargsrAE | which is far-fetc\hed: lee idea ,?f a frgnara
being g4 is quite common, cf. zf‘r_ FIRTAFHS AIATT GENTAR |
| arqg s wi q9wrdq wea 1| Gia XV, 19.

(9o ) K. bhiasya says by way oE introduction,. é‘ti‘a;mq"rai.
HRO JTHA T3 IERAT TG FTATHAT AT qP5earg and exp!ams angu?:_;.
as guma:. Prof. Vidhusekhara takes stmagror as refemng. to Ma 13-
yana, There is no doubt that the e}planauon TuRE: I unsatis-
factory. According to Prof. Vidhudekhara, the f{rsf lx?e Emean.;
¢ gg3rqeqqras should be understood from the Mahizyima .. Eveni
syrgtor means waiA, Gaudapada’s referenceﬁt\o guaurcqqﬁqi as
fazraria (In Karika 88, Gauqlapéiia refers to T asﬂ ihe 1§1 est
truth, he could not possibly admit more than_ one [aaq)’ shows
that he does not approve of what the Mahayana says ( Tl’fl\li is
further corroborated by the second line vzhicl? uses the v.vord \EF ]
inits proper sense and brushes aside tl?e faxas in the ﬁr§t line unc:.re-
moniously ). The words in the Karika are variously interpreted:-

N~

I — FTEFET ST FNAETEIAIrATIEIER  TowET |-
. -agrasarw | (K. bhasya ).
qraexeawiT ( Prof. Vidhusdekhara, in conformity v&fith
Asanga ).
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T — IgeREata qardazan | ( K. bhasya; while the same
authority explained g as FTEFRW Ffo, in the
comment on Karika 88 ),
gk wleqaerwrs ( Vidhusekhara ).

AT — AR AHNEONTIN g qvEETETS ARy
graarfa | ( K. bhasya).

Attainable, grgrg which is qitfyers (Vidhusdekhara),

T — UMGIAVETIA A9 EV@IRIOY gy | gIUTANH 37-
FacaarEaTe Faf Argeramadad: | ( K. bhasya;
but how could the srgsfifraifa warfass be regarded
asan gqa ? ).

To be matured, the act of maturing by discipline for
the atrainment of the absolute, not only for others
but also for one’s own self ( Vidhusekhara ).

aqt etc.—Awt Farstararas AdraneraSE a3 af® astfyen,
SIFFRARTFHA S grE eIy ( K. bhasya so far seems
to take &«i as referring to all the four i, F9, e,
and qrFg, and calls the four AFArEsTar, and makes
a distinction between g in the first line and fr%7 in
the second line ) Farequwrsdg fyeafy war aAgiargs
wRgEaal sarodgsd: ( here only the three g7, @y

and qrF7 are said to be «ge, in contradiction of what
was just said before ).

Prof. Vidhusekhara translates the second line as ““ It is
said that among them there is perception of the three,
but not of that which is 10 be known
the idea as under:—  only three, i. e. heya, apya and
pakya can be perceived but not the jfieya or viffieya.
Foritis parikalpita ¢ imagined’ and a thing which is
only imagined owing to its Very nature cannot be
perceived, just like mirage, as it has no existence, ”
Vidhudekhara thus, like K. bhasya, takes g to refer
to ¥, stie and qrza; and Tz (in line 1 ) to be the
same as fa3rg (in line 2 ).
We differ from Prof, Vidhusekhara an
interpretation of this Karika.

‘

and explains

d K. bhisya in the
We are of opinion that asi refers to
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all the four, %7, 37, swier and qrFg, and frg to FifET, g:ga?ﬁ?sﬁ and
@rerac. Gaudapada says that ¥7, 3w, swer and qram, which are
known to be f3rgs from wggror, are really not fit to be known, as
their ggg#w is connected with gg and they are apart from Brahman,
the real f¥%g. They can at best be taken to be concerned
with the thiee-fold stra which does not make us know Brahman.
argaro, lit. the first or previous path, means here according 10 us,
the gsdmiar which concerns itself with pointing out Awﬁhat is &,
gqreg etc. ( cf. 7 & qRfafwazsgararEt éxjaﬁr, gl
fAigaTega: | Qeafaqryy T FAOLAVEE TEUATAAE, o 7 T aitfafed
TERIIART (T4 Fuald, ERFnAwgesg fay: | Sankarabhisya on Vedanta-
satra I. 1-4 ). According to the g3svgigr, ¥7 is to be known from
the fa¥91¥gs; Fra, what should be known, can be learnt from
the fafuargss (37 seems to be used in the sense of gqrxy ) from
which one knows what sacrifices should be performed and the
routine of the sacrificial procedure etc:; =qiey is the goal, mawgrE,
TAIGASF etc. which can be secured by the performance of various
sacrifices, and qrgys are the various sacrifices. The siFoz thus
preaches what is dependent upon %a, while in the case of the true
fasrw ( Brahman ) there is no scope for ga. The knowledge gained
from gawiaiar is thus wrong knowledge and we should be on our
guard against being influenced by that. sggior is Pndoul?tedly a
strange expression, but that it should refer to wgrar is not likely.

(91) Anpandagiri thus introduces the Karika, ag® Iq
FASHHETIAA ITAITATTREG A1 e aaix | Gaudgpida says that the
popular view about the three-fold sr77 and the gaRtaiar view about
Fa etc. are wrong and ga or FAIT is to be artributed to weare. All
w#s are really unoriginated and incapable of being contaminated,
like srmrar. The expression wai: does not mean that there is real
ATART. FEIANIHITT  IgTFAFAA— HIAR %srararammgm::,
( fr=a Fwgumaafy K. bhasya ) stwmzadii sdzawagisis-
wrawg Siqrgras | Anandagiri.

(92 ) The expression wat: 3qr: in the last Kiri}d _may be
misunderstood by some to mean that the Jraex of the q#s is _some-
thing to be acquired anew. Gaudapada says that all qds ( which are
really Brahman ) are already gg. si3ggnr— fsaIrgas:. Prof.
Vidhusekhara takes g3 to mean gy or awrma. It appears to us
that Gaudapada is here objecting to the Buddhistic view that there
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are some who are sifiggs (or sufysieas, who are born 7gs ),
some who acquire gghood ( Fifrasas ) etc. smifa:— Persistent or
enduring belief, Framdzraricisrar ( K. bhasya ).

(93) Gaudapada points out that sTifea, feator etc. which are
but different names for "igr or salvation is not something to be
acquired. All are g or frda by nature, only they do not know
it. If &iar were 1o be mam (artificially made ), it would be iy
( gang:@wanT a@ wem a1 afr fwra AT FAFWHTARITAIFTA: |
( Anandagiri ). gz Ay |arvar, always the same, without
any change or variety. The highest is thus %, anr ( always the
same ) and frstrez ( opposite of mgor ). The ads are all sere.
gfRdar— ggaraerwan (K. bhisya ) or grounded in {3 fur.

(94 ) Famras is the oppositeof wraugw. K. bhasya takes it to
‘mean i¥gfg. iwasz generally means ¢ proficient > ¢ clever ".
According to Gaudapada, a mqor is one who believes in duality ; a
sy is one who has the right knowledge that the highest is sz
and g8. Prof. Vidhusekhara points out that in Buddhism Fsyre is
four-fold, in respect of ( 1 ) the highest knowledge of all things,
(2 ) the knowledge of destroying all the human passions, (3 )the
knowledge about destroying impediments, ( 4 ) the knowledge of
the rightness of the way leading to salvation. Gaudapada may be
referring to this Buddhistic idea in this Karika, but the reference
to the ®qms ( as contrasted with framigs ) as Wztams and gqurargs
shows that Fsriger mainly points out to the bold belief in EA.
The Bhagavadgita uses the expression Fiqurgiqegaears: (1L 7)
with reference 10 Arjuna who had become wHgazIar. Gaudapida
is indebted perhaps to the Gita for the expression Hqar.

(95 ) The gfgs are mgm; those who are firmly grounded in
wiga alone can be called wgrmras. In the Lankavatara, one  mgafy
is described as propounding Buddhistic views. One is tempted to
think that Gaudapida hints in this Karika, that the mammfy of the
Lankavatara is really no mgmfy at all! AT FF A TFI— Ag ...
WHIATT WAFTGA S 7 My ATy fasdiEdidtad: | ¢ g4-
qATHIAET FIqARawT T | 391 WAy |qoi AIIILE AW | rgArar-
fharEy afaaFiogvad || gy wzara | ( K. bhagsya ).

(96 ) Whenit is said thata "gIwA is one who has the
knowledge of the st§x Brahman, it should not be understood that
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the grar is different from Brahman. The AT A is there in the a1
q#, as heat and light are in the sun, zrq is tl:e very nature of,
and not different from, the sts wd. Only the qr’?“.qs speak of s
being related to the objects ( the Buddhists alsoin a sense regard
it to be related to the srgar ). s is really =g and_ HHTIHTT
and fregfamivee. Read the following com.mentﬁof‘ Anandigl:l,
A FIGTHGH TRAT | ai‘gwa?aaaaar:srmar‘ | TRTAT AaIfEaEATAA !
qPINEDT FT AT HATASFAE exai‘sfn“a I == RLLE IRl
Far aeTed | A9 AT FTIT VWY (TFTET aaraaﬁrsm{wgm&ﬁ!
YT T AMAANEATE ERIAA T q8gar azgm’%e%qn.tmgw? Asgraat
AFIFIAERA: | (% FARATHY JAW ITRTARGISH agﬁr Rarara T
fueald | aasas gF@ WE9T aa st gg=od agcalAsgraang adr |
The Lankavatara also describes ra to be stag and contrasts it with.
AR, aTETATENT (TAAT  ATOFATET sna:r“l r"af‘n?'n'r‘a?nﬂwraa'
fas arERdaTIsIgaNEgE =, i“af‘nmr%f‘nasmamr:aaaywﬁsniq& lene
ITFIFHN (AFAT, ATATZAN FTAF | oo wegan w0 Feaais-
AFTAN T (AFAT | .o Faaw?aanfmrqim\am fan, AEFEIEIEn
A ... ATTHBO 1A vq'srmrmxumanﬁnrmmmnm{mmﬁ?ﬁam |
( Pp. 157-158 ).  The sua isswg, for there is no ragw, as
Anandagiri says. .
(97) Anandagiri thus comments upon\this Kiri'l::i:-ﬁpi EEE]
aafafy gaq JAREy (qudla®a | \aFal gaq: FESTEIGAAE-
FEARGNd THSAAATG ATHIASHX L\sn%gqggm werfaEit  agrie
HAAFIEN FAW aqgwr’%—.;%amwsan.rm TPEFSAW AT FUAR
ugdtegre fegara | If once we admit that Brahman is capable of
even the slightest change, st would cease to be srgg and swavor-
sgfy would become a 1§ and so sifeg. It has beer} already stated
that ®rer can never be a #17 in any sense. sfrIar is tlle cogceal-
ment of the true nature of Brahman, due to mrar, =iFar, faeqr-
A ete.

( 98 ) All wds are always without any =irazor in their natural
state. It is we who wrongly superimpose upon ther}] all sorts of
qualities and forms. They are always gg and g% It is wrong to say
that they become gz or gw after undeergou.xg\ penance etc'.
K. bhasya takes qiagr: to mean wifaa: wAai q7y HaqTEARETIEL
and adds gur faagF@mEEIST FEFAT THTA TR aar A fra-
faganaarsiy fraas FarRag-atgeay agq 397+ T | "l'hough th’e
g#s are always g3, they are metaphorically said to be ¢ knowers’,

‘

Chapter 1V 145

which expression implies knowing to be something different from the
knower. We have to regard sfit to be misplaced according to this

nterpretation. The natural way would be to take gra with Figsr:.
Prof. Vidhusekhara rightly explains smr#r: to mean Buddhas. K.
bhasya seems to understand the Kariki to mean that all gds are
TIEAAS, AEgg, arEg® and qrgs and they are spoken of as
gea#x only metaphorically. After =fiy we have to supply apparently
@amarsaa. This is obviously an unnatural interpretation. The
proper way surely is to take zfi 7rgEr: to mean ¢ so the arggs say ’
and what they say is to be found in the rest of the Karika ( and not
=i AT Fexea as Prof. Vidhuéekhara takes it ). We think that the
first half of the Karika is not to be connected with the second half.
After having stated his thesis that all q&s are AF=qrew and gE@Aes,
Gaudapada in the second half of this Kariki and the next one, points
out how the Bauddha view differs from his, Buddhas (argzr: ) say
that the sfzggs and the sfams have knowledge of the usis ( and
the Frfra=as try to secure that knowledge. Some Bauddhas at any
rate admit that some are gg or g% {rom the very beginning and
some attain to Buddhahood by penance etc.). Gaudapada argues that
this view of the Bauddhas is wrong. For this involves §4sf which
is a great obstacle in the way of Frm=gfa. When all gqgs are
TEtalAas, the distinction that some s are AFETE or AFETF or
#.fgamea is meaningless.

(99) Gaudapada shows here how it is not possible for a gz
to have the knowledge of the yds. In order thar there may be
girer of the wgs, sra must relate itself to the objects; but according to
the sramfdarg there is no geqrz of the s themselves, R4 cannot
therefore be said to be going over to the wyds. The 9HSs too, being
atatare like strgrar, cannot relate themselves to A either, for
1 is also surETaTEe; thus— A :

A GHY 7 HAN, and

& wui: g1 7 wasy (one would have expected here gr¥ to keep
the symmetry ) ; or g% gateqar Tt (a13A: or arfya: is explained in
K. bhasya, as garasdr favensmmseraras: | SAITAT T TFITAT 47
arfyq is variously explained in Buddhist literature as ° permanent ’
‘instructed’ ) might be taken to mean as the K. bhasya does, g5 quf:

FrITTATA 7 HAT AT 1A ®iageagr=ay 7 Ay, In any case,
19
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gal: 314 7 HAFE, and FTA WY T HAN are respectively used to mean
7 fawar aal: and fgs 7 wdww ( Karika g4, above ).  What Gauda-
pada means to say is that Gautama Buddha told many things ( The
Lankavatira contains the expression wriystsg ax repeated many
times and put in the mouth of Buddha who is made to dis-
course on various topics there ), but he could not grasp the
Ajativada which is the only proper solution of the problem
about Sarhsira. Buddha no doubt denied the existence of ararry,
and admitted the frsuwarz, but he somehow or other could
‘not get out of the idea of causal relation and origination. To that
extent Buddha’s philosophy is defective—this seems to be the
“meaning of this Karika. Prof. Vidhuéekhara on the other hand
sees in the expression Jaggga Wrfyaw, a reference to wAFF TFITAN
which is taken to mean that the transcendental truth cannot be
- attained through instruction from another, and is therefore silence
for the noble. All this seems to us to be entirely far-fetched (see the
article ¢ Dvipadim Vara’ in the Annals of the B. O.R. I,
Vol, XXXII, pp. 166-173 for a derailed discussion about this
Karika ). K. bhasya remarks on Yagaga wiva«, 25 g qATI AT AEA
¥zreacks fygiersd: | All agree that the expression gga refers to
Gautama Buddha. .

( 100 ) Gaudapada had saluted fgagi 7t in Karika 1, and rEqR-
7wt in Karika 2; he concludes this Prakarana and the whole work by
saluting the qx or highest state. Prof. Vidhusekhara takes a7 to
mean fyajor and thinks that the epithets gfst ( in Pali gzgst means
faafor ) and stfgaesitt support the meaning fagfor. It is quite unneces-
sary to take qg to mean fasimr. The expression, usually atw ag, is
used often in philosophical literature to mean ®rar. K. bhasya
remarks, @7 FFARA gIA | ARA ATAITT FESRITFTHAAEGATA-
firad: | qars@w— Prof. Vidhudekhara says wgr, sid, w@fa, |any
and gt which constitute 7 in Buddhism are meant here.
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