Ananda Valli

Now, bhasyakara is introducing the subject matter of the
second chapter. The second chapter is called by different
names such as, Brahmavalli, Anandavalli, and Brahmanandavalli.
He first recounts, in one sentence, what has gone by so far.

TG FHAR e IaEAFgwHI |

Various forms of meditation were presented, the
subject matter of which was the conjunction of
letters, etc. These meditations were not opposed
to karma.

SR T AT TCHERITE EIERY FRaHE |
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Thereafter, the meditation on saguna-brahma to be
visualised inside, through the symbol of ovyaliti
was said along with attainment of sovereign status
as a result for the meditation. But by this alone, the
total destruction of the cause of sanisara does not
take place.

HAASANIETA T Teed  fgead  fagaaaiane-

FRITeHE R HRTd HRIgmI 9 5T |

Therefore, for the purpose of elimination of
ignorance, which is the seed of all the problems
without exception and for the purpose of unfolding
the knowledge of brahmatma which is devoid of
attributes belonging to all the various wupadhis,
this chapter is started, and begins with the words
‘the knower of Brahman attains the limitless,’ etc.
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The benefit of this knowledge of Brahman is removal
of ignorance and from that arises total absence of

samsara. And the upanisad will go on to sav, The
one who knows Brahman does not fear anvthing”.
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If the removal of sarisara does not take place,
$ruti’s statement that ‘One gains abidance in the
freedom from fear,” would become untenable. So
too, the sentence, “The guilt of both commission of

papa-karma and omission of punya-karma does not
torment him’.
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HERME 3 |
From this, it is clearly understood that by this
knowledge, the subiect matter of which is Brahman,
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At the very beginning, the upanisad itself directly
states the benefit: ‘The knower of Brahman attains
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__ the limitless.” This is in order to introduce the
connection and the result. Indeed, only when the
connection and the result are well understood, a
student will repeatedly engage himself or herself
in regular listening to the teaching, grasping and

retaining it.

(.39, 2.4.5) TG~ FAT: |

The gain of the result of knowledge is indeed
preceded by listening, etc as it is said in many other
$rutis like ‘(The self) should be listened to, should be
freed from all doubts and should be contemplated
upon’. (Brhadaranyaka 2.4.5)
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The knower of Brahman attains the limitless. With
reference to this, the following Rg-mantra is being
quoted thus, ‘Brahman is existence, consciousness
and limitlessness. The one who knows (that Brahman
which) resides in the intellect, within the space
(of the heart), fulfills all (his) desires at once,
in the form of Brahman which is all-knowledge.
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In the word ‘knower of Brahman’, the word
Brahman has the definition that is going to follow.
Being something that is the biggest, it is called
Brahman. The one who knows that Brahman is
called brahmavit. He gains the limitless. Limitless
refers to Brahman only. By knowing one thing, a




pereli indeed cannot attain something ege
Another Sruti  Very clearly shows that pe
attainment of Brahman is there for the one whq
knows Brahman, in the words, ‘He who knows
that limitless Brahman indeed, is Brahman alone’.

parvapaksa:
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Look! Sruti will say, ‘Brahman is all-pervasive and
is the self of all beings’. Therefore (Brahman) is not
to be gained. It is seen that the gain of an object
is always by someone of something other than
himself and (the gain is) also by a limited person of
something limited. Since Brahman is limitless and
is in the form of everything, it is not tenable to talk
about its gain like (the gain of) something limited
and not-self.

T 2 | T SRAICRIATITCTEaIUT: STTEaHTEA: |

This is not a defect. How? The gain or non-gain of
Brahman is dependent on the recognition or non-

recognition (of Brahman).
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Even though this jiva, in reality, is of the very nature
of Brahman, he identifies himself as the physical
body, etc. made of five subtle elements that are
external to the self, and has a mind that is totally
engrossed in the body, etc. This is like even a person
who himself happens to be the missing tenth man
under discussion (in the story). Even though he is
never away from himself, he does not see himself
(as the tenth man) due to a mind that is totally
engrossed in the others outside who are being
counted. Similarly, this jiva, due to ignorance
characterised by non-perception of one’s svaripa
as Brahman, the ultimate truth, takes the external
physical body, etc. that are anatmas as oneself
and then considers oneself not different from the
body, etc that are anatmas. Thus, due to ignorance,

Brahman becomes something that is not gained,

even though one is Brahman.
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In this manner, just as for that person who fills
up the tenth place under discussion and who has
not yet been discovered due to ignorance, there is
indeed a gain (of the tenth man) through knowledge
when pointed out by someone. So too, it is tenable
that for a jiva who has not discovered the nature of
Brahman due to ignorance, there is a gain through
knowledge, by seeing Brahman who is the self

of all, as oneself, in keeping with the teaching of
the Sruti.

ST T AT e Haed deerded |
The sentence ‘The knower of Brahman gains the

limitless” is a brief statement of the teaching of the
entire (second) chapter.
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This Rg-mantra ‘tadesabhyukta’ is quoted for the
following (three) purposes. The first purpose is to
ascertain the svariipa of Brahman by presenting a
definition of Brahman that has been briefly taught

as a reality to be known, by the sentence ‘brahmavid
apnoti param’. But the unique svarpa of Brahman
has not yet been ascertained, and the definition
is such that it is capable of identifying Brahman’g
svarfipa by distinguishing it from everything elge
Secondly, it is meant to reveal that Brahman.
which was (earlier) taught in a general way, a;
something to be distinctly known now as the ver

inner self. It is to be known as non-separate frorfl
oneself, and this description is going to follow
Lastly, it is to point out that the result of knowleq (;
of Brahman that was indicated for the knower if
Brahman earlier as ‘gain in the form of being the
self of all’ is nothing else but gain of Brahman alone
that transcends all attributes of sarisara, a life of
becoming.
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In the same meaning as given in the sentence of

the brahmana, the following mantra is quoted. The

sentence ‘satyarit jianam anantarit brahma’ is meant
to define Brahman.
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These three words satyari jianam anantam, are meant

to serve as adjectives for the substantive Brahman.

Since Brahman is intended to be known, Brahman

is the substantive. Because of the relationship of

adjective-substantive, the words satyam, etc enjoy

the same case endings and they are all in apposition.
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Brahman is distinctly ascertained from all other
substantives by being qualified by three adjectives,
satyam, etc.
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When Brahman is distinctly ascertained from others
in this manner, then alone it becomes known. Just
as in the world, a lily is known by the words blue,
big and fragrant.
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Wait. A substantive is qualified by negating other
attributes, just as a lily is qualified by blue, negating
red. When there are many substances belonging
to the same species and capable of taking many

attributes, then alone the adjectives are meaningful.

Now the pitrvapaksi gives a counter example.

A& uEReE aeg rReTeRE T | T R
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But if the thing is only one of its kind there is no
possibility of using any other adjectives. Just as,
there is one sun. Similarly, there is only one Brahman
and there are no other Brahmans from which this
(Brahman) has to be distinguished.
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Therefore an effect is unreal. ‘Centred on your tongue
or speech alone are all the effects. They are nothing
but names. Clay alone is satyam.” (Chandogya
Upanisad 6.1). Thus, it has been ascertained that
sad-vastu alone is satyam. Therefore, by saying

Brahman is satyam, Brahman is released from being
an effect.

aTd: FROd TTE HEUT: | FROET . FHCTH, Fegedrq,
TGl G 1 ST | ;SR - T AR |

Therefore, Brahman gains the status of being the
(material) cause. The (material) cause gains the
status of the accessory of action, being a susbtance
like clay, and also the status of being inert. Therefore,
this is said - Brahman is jignam.

JAianam means knowledge as such. The word jfianam
is derived to get the root meaning. That is because
it is a laksana of Brahman along with the words
satyam and anantam.
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I fAanant is given the meaning of ‘knower’, Brahman
cannol indeed be satyam and anantam. With the
status of being a knower, it is constantly changing,
0 how can then Brahman be salyam and anantam?
That alone which is undivided by any factor can be
anantam. 1f Brahman has the status of knower, then
being limited by known and knowledge how can
Brahman be limitless?

T AT 8 AT T JAATEAT dgeqH’
(B1.39. 7.24.1) T FcAralrd |

Another sruti says, ‘Bhiima is where one does
not know another thing. And where one knows
something else, that is insignificant,” (Chandogya
Upanisad 7.24.1).

P ~ F( ’ 3% [N j o i (. s O ﬂf\ %a\l
Suppose we say that by the statement, ‘One does not
know another thing’, the upanisad is only negating

the knowledge of other things, (therefore the
statement means) ‘One knows oneself’. '
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No. The (Chandogya) sentence is committed to
presenting the definition of bhiima. The sentence

‘Where one does not see anything else,” etc is only
committed to presenting the definition of bhiima.

JIWRIGHT o SFIeRadcddd, ST A d@ied §
AR e o ST |
(The $ruti) accepting the idea of duality that is
well-known that ‘one sees the other’, reveals the

nature of bhima by saying, ‘where “one seeing the
other” is not there, that is blhiima.’

| SFOTEUET AV, q T e
TG |

This (Chandogya) sentence is meant for negating the
common experience of seeing something separate
from oneself and so it has no commitment to reveal
an act (of knowing) in oneself.
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The (knower-known) division not being there in
the atma, the act of knowing is not possible in
atma. If atma gets the status of being known there
will be no knower because atma has already been
presented as an object of knowledge.

Pirvapaksa:

T TF HATCHT e STdcad o S3EeT Waditd =d?

Suppose one atma alone becomes both the known
and the knower?

Siddhanta:

= g 3T, |

It is not true. Atma cannot be simultaneously both,
as it has no parts.

7 ¥ FREaaE FIegagdeaqyr: |

It is not indeed tenable for atma that is free of parts
to be simultaneously both known and knower.
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And if atma is an object of knowledge like the pot,
etc then teaching of this knowledge will be
meaningless. There is no meaning indeed in the
teaching of knowledge (of atma) that is very well
known like the pot, etc. Therefore, if atma is taken
to be the knower, limitlessness is not tenable.

gEcd  9gUUE  JMEgcdTgeRIaTd Gl | G
9 GcdH, ‘dcdcdd! (B1.IY. 6.8.7) Id Yodeald, |
TEHCHCA-aaeaal  §8  [QAIYUicad  SIaleaed
SRR JTAEeg: |

Brahman’s status of pure existence also is not
tenable, if Brahman is qualified with the attributes
like knower, etc. Pure existence is the meaning
of satyam as revealed by another sruti; “That sat is
satyam’ (Chandogya Upanisad 6.8.7). Since, the
word jfanam is used as a defining adjective along
with satyam and anantam, it has the abstract sense
of the root jfia.
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Brahman is defined as jitdnam to negate the kinakas

such as knower and also to negate the insentiency

like pot, etc.
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By defining Brahman as jianam, there arises
(for Brahman) the status of being limited because
one sees any worldly knowledge has limitations.
Therefore, in order to negate that, srufi says

Brahman is anantam.

Parvapaksa:

The words satyam, etc are for the purpose of negating

attributes such as unreality, and the substantive

Brahman is not available commonly like lily. We

only get into a situation where the sentence ‘satyari

janam anantari brahma’ would mean that Brahman
16




jianam anantari brahma’ would mean that Brahman
is non-existent. It is like this sentence: Having had
a bath in mirage waters, having decorated himself
with flowers plucked from the sky, and wielding
a bow made of rabbit’s horn, the son born of a
vandhya® goes.

Siddhanta:

7 SEd | RISt qarE -
ST = |
No. They are meant to define Brahman. We have

already said that even though satyam, etc are

adjectives, their primary job is of revealing Brahman.
T & FESTIF SHETHL| I FHMA AR 5
A ¥ l
If what is to be defined is non-existent, the definino
O
words are useless. Since they are meant to define

we consider that they do not have the meanino
(o}
of Stinyam.
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And even though the words satyam, ete have the
status of adjectives, they do not give up their own
meaning. If the words satyam, etc do not have
a meaning of their own, they will not have the
capacity to determine the meaning of the substantive
Brahman. On the other hand if the words satyam,
etc have their own meaning, then it is possible
to distinguish Brahman from everything else
possessing the opposite attributes.

AR CAM RS IDEIDCICER

The word Brahman also is meaningful with its
own derived meaning.
A . =
T Sdaleg: ArdaaTquIgRUT SR | Scasimareal
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Among the three words, the word anantam becomes
a revealing adjective through negating any kind
of limitation in Brahman; whereas the words

satyam and jiidnam become adjectives to Brahman
by contributing their own basic meaning.

‘TG CEEHIGTEHH: (339, 2.1.1) Sl SIE0dd STIcHRTeas T,

IRG: A T | TFHAEEEHTCHAHIE R (d.359.2.85)
3 T 3cHal 4 |
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By the sentence, ‘from that Brahman which is
indeed this self’, the word atma is used only in the
sense of Brahman. Therefore, the svariipa of the
knower is Brahman. By saying ‘Brahman transcends
this anandamaya-atma,’ the $ruti shows Brahman
as having the status of being the self.

- 2

qeaETE | AcgSEal dedigeaRd,’ (d.99. 26.1) 3 ¥
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And because of the entry of Brahman (into it).
By the sentence ‘Brahman having created that,
entered into it,” the $ruti shows the entry of that

Brahman alone into the body in the form of jivatma.
Therefore, Brahman is the content of the knower.

Pairvapaksa :

T dfe efcHcaeTMHdcad | AT Jdd & SRred
SHFATA (.39, 2.6.1) I T FOF FARGcaING: |
Il FFHGcATTIEHaICTIHH. |

If that is so, Brahman, being the self, gets the status
of knower. It is well known that self is the knower.
The status of knower for the one who desires is well
known from the sruti, 'He desired’ (Taittirlya. 2.6.1).
Therefore, being a knower, it is not tenable to say
Brahman is knowledge as such.
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And there will be the scope for time-boundedness.
Even if we take the root meaning for the word
jiianam, and say Brahman is jiaptih, still Brahman
will become limited in time and also dependent,
because root meanings depend on accessories
of action. Jiianam is taken to be its root meaning.
Therefore, Brahman will have timewise limitation

and dependency.
Siddhanta:
A, RTINS FEETEN,| SAeHA: Fa&T e aal
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No. Knowing action is non-separate from jriaptih
and therefore knowing is only a figurative
expression. Jfiaptih is the svaripa of atma and
knowing is never separate from atma. Therefore

jiiaptih is eternal only.

T T8 IUMISHUET: TGN [FTAHRIROTTHT:
4 TRTAHRTATE: J ST [Tl Seqarm:
T AT =dTT: Scqaed |
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Still, the modifications of the buddhi, which is called

an upadhi, that take the form of objects and reveal
the form, sound, etc through the sense organs

like eyes, etc which are objects of consciousness,
are pervaded by the consciousness that is @tmi as
even they arise.

TEATd, NCHIITE REeRtegar=ar o icahy:
T U T TR SoafaaiehnT: TReecaed |

Therefore, those thoughts which are illuminated
by consciousness, the atma, are the direct meaning
of the word vijnanam and refer to the meaning
of the root (jnd, to know). They are constantly
changing in nature. But they are mistakenly taken
to be the attributes of atma itself by those who lack

discriminative mind.
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