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New Perspectives on the Brahmastitra

New Perspectives on the Brahmastatra—An English
Translation of the Brahmasiitra-
Svaminarayanabhasya’s Exposition of “Achato
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Brahmajijnasa

Abstract

Within the darsanic world, the Brahmasiutra is a seminal text that provides key insights
into Upanisadic revelation. The recent creation of Mahamahopadhyaya Bhadresh Swami’s
Brahmasutra-Svaminarayanabhasya, a comprehensive Sanskrit commentary on the
Brahmasitra, presents unique readings of the text according to the teachings of the Aksara-
Purusottama Darsana as revealed by Bhagavan Svaminarayana. The commentary’s recent
reception encourages further inquiry into its distinctive insights on Vedanta thought and the
principles of the Aksara-Purusottama Darsana. This article presents an English translation of
the Brahmasutra-Svaminarayanabhasya’s exposition on the first aphorism: “athato
brahmajijiiasa,” in an effort to make the commentary’s expositions more accessible. In doing
so, it highlights distinctive principles of the dar§ana, including its unique understanding of the
nature and form of Aksarabrahman and Parabrahman. To further contextualize the
commentary, this article also presents an introduction to the darsanic commentarial tradition,
focusing on the role, features, and significance of the Brahmasutra commentaries and the
Svaminarayanabhasya.
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Framework

Within the dar§anic world, the Brahmasutra’ is a seminal text that provides key insights into
Upanisadic revelation. The recent creation of Mahamahopadhyaya Bhadresh Swami’s
Brahmasutra-Svaminarayanabhasya, a comprehensive Sanskrit commentary on the Brahmasitra,
presents unique readings of the text according to the teachings of the Aksara-Purusottama
Darsana as revealed by Bhagavan Svaminarayana. The commentary’s recent reception
encourages further inquiry into its distinctive insights on Vedanta thought and the principles
of the Aksara-Purusottama Darsana. This article presents an English translation of the
an effort to make the commentary’s expositions more accessible.

Before delving into the commentary’s exposition, this article contextualizes the
Brahmasutra and the Brahmasiutra-Svaminarayanabhasya within its darsanic framework. It begins
with a brief introduction to various schools of thought and the significance of the
Prasthanatrayi—a collective designation for the Upanisads, the Srimad-Bhagavadgita, and the
Brahmasutra—within the broader Vedanta Darsana. Focusing on the Brahmasutra commentarial
tradition, this work presents an elaboration of the Brahmasitra’s unique role in establishing
Vedanta identities, the need for a commentary to comprehend Brahmasutra discussions, the
challenges of creating a commentary, and the organization and structural dependencies of the
text. Thereafter, (1) the larger Svaminarayanabhasya, which encompasses the Brahmasitra-
Svaminarayanabhasya, (2) the Aksara-Purusottama Darsana, and (3) Bhagavan Svaminarayana,
the founder of the darsana, are introduced to further contextualize the Brahmasiitra-
Svaminarayanabhasya. Finally, the significance of the first aphorism of the Brahmasutra is
discussed to highlight its role in defining (1) prerequisites to engaging with the text, (2) the
primary topic of discussion of the text, and (3) the referent of ‘brahman.” The Brahmasiitra-
Svaminarayanabhasya’s characteristic reading of the first aphorism creates an interest and
urgency to investigate the original reading of not just the remainder of the Brahmasitra text but
also the Svaminarayanabhasya’s readings of the other Prasthanatrayi texts.

Darsanic Schools of Thought

Indian darsanic thought and reflection form a foundation upon which many integral and
revered rituals, customs, and values are established and continue to be developed. Its constant
inquiry into the most profound and fundamental questions continues to enlighten humankind.
Who are we, why do we exist, and what is the nature of the world? Is there a divine being, and
if so, what is it like? How can we overcome misery and experience everlasting bliss? These are
a few questions that have prompted, inspired, and guided darsanic deliberation throughout its
existence. In search of meaningful answers to these and many other questions, great teachers
(acaryas) and thinkers provided original perspectives and interpretations of sacred works. Over
time this reflection organized itself into identities known as darsanas—systematized schools of
thought that each possesses not only unique perspectives and answers to these fundamental

'The term ‘Brahmastitra’ may be used to refer to either the text as a whole or an aphorism (siitra) within the text. The
sacred text may also be alternatively referred to as “Brahmasuitras”—an English pluralization of ‘Brahmasutra’—as
it consists of a collection of individual aphorisms (the Brahmasiitras).
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questions but also a rich collection of original and diverse literature, elaborate practices and
ritual performances, and traditions of learning and expression.>

These darsanas are often broadly divided into two large groups: the astika and nastika
darsanas. This division is ordinarily defined by their acceptance of the authority of the Vedas,
where the astika darsanas accept Vedic authority and the nastika darsanas do not.> The astika
darsanas consist of the Sankhya, Yoga, Nyaya, Vaisesika, Purva-Mimamsa (Mimamsa), and the
Uttara-Mimamsa or Vedanta Darsanas.# Among them, the Vedanta Darsana further consists of
many sub-darsanas customarily enumerated as Sankaracarya’s Advaita Darsana,
Ramanujacarya’s Visistadvaita DarSana, Madhvacarya’s Dvaita Darsana, Nimbarkacarya’s
Dvaitadvaita Darsana, Vallabhacarya’s Suddhadvaita Darsana, and Caitanya Mahaprabhu'’s
Acintyabhedabheda Darsana.’ Each possesses a distinct identity founded on its unique
epistemology (pramana-mimamsa), metaphysics (tattva-mimamsa), and soteriology (mukti-
mimamsa). A darsana’s core principles within these foundational categories define its identities
and provide a systematic, comprehensive, and identifiably distinct understanding of the self,
the Divine, the world, and their relationships. These darsanas, in turn, typically consist of
sampradayas—traditions that (1) are led by a lineage of spiritual leaders identified as gurus, (2)
possess distinct renderings of a tradition’s darsanic principles, and (3) have a unique praxis and
ritual practice.®

Prasthanatrayi

All the established Vedanta (Uttara-Mimamsa) darsanas and their respective sampradayas
accept the authority of the Vedas and the teachings of core sacred texts collectively identified
as the Prasthanatrayi—the three pillars—or the three foundations of Vedanta.” ‘Prasthanatray?’
is a common designation given to the Upanisads, the Srimad-Bhagavadgita, and the Brahmasiitra.
As these three sacred texts form the metaphorical pillars on top of which the teachings of the
Vedanta schools are established,? a brief overview of their role, significance, and relationships
with one another is required.

Among them, the Upanisads are identified as the sruti prasthana®—the sruti pillar. Within
the Prasthanatrayi, Upanisadic revelation is typically revered as foremost and foundational.”® As
the Upanisads are sections of the Vedas themselves, they are accepted within Vedanta as srutis
and possess the authority that accompanies them. Although there are a number of Upanisads,
many Vedanta darsanas focus their expositions and commentarial literature on a specific subset.

% (Sadhu 37-38)

3 For further elaboration on some of the distinct readings of the divisions between the astika and nastika see
(Radhakrishnan 20).

4(Grimes 541)

5 (Sadhu 50-51)

¢ (Wood; Flood 239)

7 (Hiriyanna 336; Knott, chap.3; King 53)

8 (Sadhu 50-51)

2 ‘Sruti,’ meaning that which is heard, typically refers to collections of revealed text that are understood
to have a purely divine origin and include texts such as the Vedas and the Upanisads. In support, BSB.
3.2.23 offers the following description of ‘$ruti:’ “[that which is] immediate is a §ruti (“pratyaksam srutih”).
(S. Bhadreshdas, Brahmasiitrasvaminarayanabhasyam 300)

' (Uskokov 11)
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The most notable among them are the dasopanisad—the ten principal Upanisads—enumerated
in the following verse:"
ST-he-ho-TF-UE-ATg T -Ta et
U o P g JEareud=h 297l
iSa-kena-katha-prasna-munda-mandukya-tittirih /

aitareyam ca chandogyam brhadaranyakam dasa //

These ten principal Upanisads include the I$avasyopanisad, Kenopanisad, Kathopanisad,
Prasnopanisad, Mundakopanisad, Mandukyopanisad, Taittiriyopanisad, Aitareyopanisad,
Chandogyopanisad and the Brhadaranyakopanisad. Some darsanic traditions also add the
Svetasvatara Upanisad and others to this list2 Within these Upanisads, brahmavidya's is
understood as the primary subject of exposition.™

The second prasthana is the Srimad-Bhagavadgita (henceforth, Gita). Consisting of seven
hundred verses and positioned within the “Bhismaparva” of the Mahabharata,”"s the Gita serves
as a seminal text accepted and revered among most adherents of the Sanatana Dharma. The
well-known verse:

HATAATRT TTaT T e |
qTAT A GETATH e Aarsqa Tgall
sarvopanisado gavo dogdha gopalanandanah/

partho vatsah sudhirbhokta dugdham gita’'mrtam mahad //

expresses the significance of the Gita through imagery.”®'” It depicts the Upanisads as a sacred
cow, the immortalizing nectar-like Gita as its milk, Krsna as the milkmaid, and Partha (Arjuna)
asits calf. Among other identifications, the verse portrays the Gita as milk—culturally signified
as the quintessence of the cow and that which nourishes those who consume it. The allegory
draws parallels between the Upanisads and the teachings of the Gita and a cow and its milk to
emphasize that the text conveys the essence of Upanisadic revelation.

" (Mishra 192-93)

2 See, for example (Mishra 193)

3 ‘Brahmavidya’ refers to the knowledge of brahman. The term ‘brahman’ in ‘brahmavidya,” however, is
interpreted differently by each darsana, and as a result, a single common referent is not agreed upon. (For
further elaboration, see (Ram-Prasad xviii)) However, as this article later focuses on presenting an
English reading of the Brahmasiitra-Svaminarayanabhasya, the Mundakopanisad-Svaminarayanabhasya (a
commentary included with the Svaminarayanabhasya and authored by the same commentator,
Mahamahopadhyaya Bhadreshdas Swami) offers the following definition of brahmavidya: “That by which
aksara (Aksarabrahman) and purusa (Purusottama or Parabrahman) are truly known, that is said to be
brahmavidya.” (“yenaksaram purusam vada satyam provaca tam tattvato brahmavidyam”) (S.
Bhadreshdas, ISadyastopanisatsvaminarayanabhasyam 256-7) (Mu. 1/2/13)

4 (Ward 78; Chaudhuri 47)

' (Ram-Prasad xiii-xiv)

' (Mishra 192)

7 The verse mentioned here occurs within a collection of nine verses collectively known as the Gita-
Dhyana. Although the poem is widely circulated in India, differing accounts are given of its origins.
(Ranganathananda, sec. “Gita Dhyana Slokas”)
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The Gita is understood not only as the essence of the Upanisads but also metaphorically as
a Upanisad itself. This role is reinforced in the concluding line of its chapters,’® which begins
with the following familiar overture:

“In this way, within the Upanisad[-like] Srimadbhagavadgita, in the
dialogue between Krsna and Arjuna (Srikrsnarjunasamvade) [that is]
brahmavidya (brahmavidyayam)[and] a sacred text on yoga
(vogasastre)...”™®

In addition to identifying the Gita as “Upanisad-like,” this concluding line (samaptisiicakaparikti)
also expresses brahmavidya—the same subject of the Upanisads—as its central theme.
Nevertheless, as it is not a sruti text but its teachings are congruous with Vedic revelation, the
Gita is acknowledged as a smrti*® work and hence identified as the smrti prasthana of Vedanta
thought.>”

The final prasthana is Badarayana Vyasa’s Brahmasitra(s), also called the Vedantasutra(s).?* It
is a collection of aphorisms that seek to provide cohesive interpretations, justifications, and
expositions of selected revelations found within the sruti and smrti texts.?> Parts of the text also
contain aphorisms that provide rebuttals to the opposing positions held by the other darsanas.
The text’s function to offer reasoned discussions on various topics of Vedanta, scriptural
exegesis, hermeneutics, and philosophy drives its identification as a sacred text of reason or as
the tarka/nyaya prasthana.*

The sruti prasthana, smrti prasthana, and tarka prasthana of Vedanta collectively form one of
the most important scriptural authorities upon which Vedanta darsanic principles and
identities are founded.

The Vedanta Commentarial Tradition

As the Prasthanatrayi form the seminal texts of Vedanta, each Vedanta darsana has produced
a rich collection of secondary literature on these three texts. Among them, the commentarial
literature and particularly the bhasya texts provide close readings and interpretations of the
Prasthanatrayi’s mantras, verses, and sutras.>> What follows is a summary of some of the relevant

8 The concluding line, also identified as the “samapti-siicaka-vakya,” does not strictly occur within the
verses of the Gita but was later appended work as the text was circulated independently of the
Mahabharata.

19 “iti Srimadbhagavadgitasiipanisatsu brahmavidyayam yogasastre Srikrsnarjunasamvade...” (Vyasa
38)

** ‘Smrti,” meaning that which is remembered, refers to sacred texts that are revered despite not being
categorized as a Sruti-text. BSB 3.2.23 continues after describing ‘sruti’ to present the following
description of ‘smrti:’ “[that which] follows is a smrti” (“tadanuga smrtih”) (S. Bhadreshdas,
Brahmasitrasvaminarayanabhasyam 300) Texts that follow or rather support the srutis are considered smrti
texts.

2 (Uskokov 11)

** (Knott, chap.3; Chatterjee and Datta 397)

23 (Chatterjee and Datta 397-99)

24 (Uskokov 11)

*5 The sentential elements of the Upanisads are identified as mantras, the Gita’s as verses or $lokas, and
the Brahmasiitra as aphorisms or siitras.
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features of the Vedanta commentarial tradition and an overview of its effects on forming
darsanic identities.
Patanjali expresses a succinct criterion of commentarial works when he states,

GEIRIEERERE K IERHE EIGEAIREH
TAUET o FUhed WIS ATeAtaar fFg:ee
sutrartho varnyate yatra vakyaih sutranukaribhih/
svapadani ca varnyante bhasyam bhasyavido viduh //
“The knowers of a bhasya identify a bhasya as that which expounds
on the meaning of a siitra by statements that complement the sitras
and elaborates on its used terms.”

By explicating semantic nuances, referential substantiations, hermeneutical insights, and
reasoning for any given reading, along with synoptic and transitional elements, bhasya
expositions are often thorough, reasoned, and systematic. They provide a lucid and natural
reading (anvaya) of the base text by giving synonyms of its terms and expressing the precise
sense in which they are used. Some provide elaborations on the textual, philosophical,
historical, and literary implications or explain the significance of its proposed semantics.
Bhasyas also offer hermeneutical insights and express otherwise unnoticed exegetical
structures that guide the flow of the base text. They make the primary text more accessible and
play an essential role in its preservation and proliferation. Their consideration of alternative
viewpoints substantiated or refuted using a spectrum of analytical tools make them a venue for
not only dialogue with other darsanas but also interdisciplinary reflections. Some
commentaries also consider available alternative renderings of the base text and, as a result,
take on the form of rudimentary critical editions. By focusing their elaborations on only specific
topics or points of interest, they emphasize the topics or discussions the author and perhaps
even the darsana from which they originate finds significant. These focal points guide
subsequent reflections and inspire the creation of a wide range of secondary literature. Their
last and perhaps most noteworthy role is their function in reinforcing the unique principles of
adarsana on the authority of the Prasthanatrayi and establishing their darsana’s identity.*

As darsanic thought solidified into different schools by creating a lineage of commentaries,
consequent works of literature, community or practitioner-dependent affirmations, and other
contributing causes, unique identities became founded on a set of core principles rooted in and
expressed through key commentarial differences. The Advaita, Visistadvaita, Dvaita,
Dvaitadvaita, Suddhadvaita, Acintyabhedabheda, and most recently, the Aksara-Purusottama
Darsana—all comprehensive systems of thought—serve as prime examples of such identity
formations.?® Each of these schools possesses a distinct commentarial reflection on a shared set
of revelations and, over time, obtained an identity as an independent Vedanta darsana. The role
of bhasya texts in establishing these identities is anything but trivial.?® It is no wonder that

26 (T3 2)

27 For further elaboration on the role, functions, and features of Sanskrit commentarial literature, see
(Tubb and Boose)

*8 See, for example (Tatacharya; M. S. Bhadreshdas)

9 See, for example, (Chatterjee and Datta 397) and the role of Ramanuja’s Sribhdsya, a commentary on the
Brahmasitra, in the establishment of Visistadvaita as a “full-fledged philosophical school.” (Colas 2438).
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darsanic practitioners and those who engage in its study have great reverence for bhasya
literature and its subsequent works.

A Brahmasutra Commentary

Having surveyed the broad features and significance of Vedanta commentarial literature,
we will now narrow our focus to the Brahmasutra commentary. This section will demonstrate
the brevity of the Brahmasutra aphorisms, the need for a commentary to comprehend its
discussions, and the organization and structural dependencies of the text to give a greater
perspective on the challenges and complexities of commentarial creation.

The Brahmasutra and its associated commentaries play a unique role among the
Prasthanatrayi. As mentioned earlier, the base text of the Brahmasutra seeks to present cohesive
interpretations, justifications, and expositions of selected revelations found within the sruti and
smrti texts, paying particular attention to Upanisadic revelation. When viewed from a macro
level, the Brahmasitra is a text involved in discussions deciphering Upanisadic revelation. In
this regard, it itself serves a commentarial function.

Many of its adhikaranas (subsections) are engaged with a topic rooted in a specific set of
revelations. For example, according to  Brahmasutra-Svaminarayanabhasya, the
“Iksatyadhikaranam” is occupied with a discussion on the cause of the world (jagatkaranatva).
The commentary’s positioning of the discussion originates from the term ‘iksateh’ found within
the first sitra of the adhikarana: “iksaterna’sabdam” (Bra. Su. 1.1.5), which it correlates with the
Chandogyopanisad revelation: “sadeva somyedamagra asit”* (Cha. 6.2.1), “tadaiksata bahu
syam prajayeyeti” (Cha. 6.2.3), and others.’* The inquiry begins by asking what the referent of
‘sat’ is; does it refer to a sentient or insentient being? It then refutes opposing positions that
advocate creation as caused by kala, karma, svabhava,?* and others. The adhikarana puts forth
several arguments supporting a particular reading and refutes alternatives as it proceeds
through the following aphorisms (sitras):

3° Within this article, the references to specific srutis and smrtis have purposefully not been translated and
have been left in their transliterated state. Thisis done as an alternative to providing a simple translation,
which would confuse the reader as the translation would be highly dependent on very nuanced readings
detailed in the commentary of the text. This is, however, expected as any Brahmasiitra commentary is
deeply entrenched in its darsana’s complex reading of relevant sruti and smrti texts. This also explains why
established translations of these readings would not assimilate with the interpretive framework of the
Brahmasiitra commentary’s discussions.

As an example, consider the Chandogyopanisad mantra 6.2.1 mentioned here: “sadeva somyedamagra
asit.” There is no simple translation of ‘sadeva asit’ as the Chandogyopanisad-Svaminarayanabhasya presents
an extensive elaboration (nearly two pages of commentarial text) on the sense in which ‘sat’ refers to
Aksarabrahman and Parabrahman—two ontologically distinct entities that play unique causal roles in
creation. A glossed translation would leave a reader who is unfamiliar with this elaboration confused. To
remedy this issue, the reader is encouraged to visit the original commentary to comprehend the specific
darsanic context and sense in which the srutis and smrtis are referenced.

3(S. Bhadreshdas, Brahmasitrasvaminarayanabhasyam 29-37)

32 Here, ‘kala’ refers to time, expressing the position that creation is governed by fate or natural, physical,
and psychic forces. ‘Karma’ refers to the forces produced by a person'’s past actions that have not yet borne their
consequences and which influence a person’s future lives. ‘Svabhava’ refers to the essential nature of things and is used
to mention the position that creation is directed by the essential nature(s) of that which exists.

Asian Literature & Translation 10(2), 2023 99



Aksharananddas, S.

Sutra Reference English

“tksaterna’séabdam!” (Bra. Su. 1.1.5) | “By seeing, [it]is not revealed.”

“gaunascennatmasabdad|” (Bra.Su.1.1.6) | “If secondary is proposed, [it] is not, by
‘atman.”

“tannisthasya moksopadesat|” | (Bra.Su.1..7) | “Having established in it, by the teaching of

liberation.”
“heyatva'vacanaccal” (Bra. Su. 1.1.8) | “Not stated [as] worthy of being disposed of.”
“pratijiavirodhat!” (Bra. Su. 1.1.9) | “By opposition to the declaration.”
“svapyayat!|” (Bra. Su. 1.1.10) | “By the self being absorbed.”
“gatisamanyat!|” (Bra. Su. 1.1.11) | “By coherence with the flow.”
“$rutatvaccal” (Bra. Su. 1.1.12) | “And by the srutis.”

The adhikarana concludes with the aphorism “Srutatvacca” (Bra. Su. 1.1.12), affirming that ‘sat’
here refers to the ontologically distinct entities Aksara (Aksarabrahman) and Purusottama
(Parabrahman).

Notice that although the siitras are terse and incomprehensible on their own (i.e., without a
commentary), they (the sitras) investigate by exploring possible interpretations, refuting
incompatible ones, and advancing a specific exegesis or position. In doing so, they undertake
not just an interpretive task but also one of justification—both ventures resembling functions
of many commentaries.

However, the sutras’ interpretive task is conducted in a manner that is different in many
ways from a typical bhasya text. For instance, unlike familiar bhasya works, the sections of the
Brahmasiitra do not proceed linearly through a base text (or even any given Upanisad). Instead,
they offer expositions of particular readings or topics of contention and present views and
justifications on why a particular reading or position is favored over others. Additionally, the
Brahmasiitra is also a collection of siitras or aphorisms and is extremely terse by nature. This is
also unlike bhasya works, whose role is quite the opposite: to provide an exposition of a
relatively concise base text and unravel the implications of its offered reading.3+

Despite these and other differences, the Brahmasutra’s intent to provide decisive
expositions and justify readings of Upanisadic revelations and smrti texts renders it a type of
commentary. Given this, a bhasya, or commentary of the Brahmasutra, would then, in turn, be
somewhat of a commentary on a commentary. This presents a difficulty for the Brahmasitra
bhasyakara (commentator). They must have a running base reading of the Upanisadic
revelations whose interpretation and consistency are evaluated within the Brahmasutra. The
layered exposition of a Brahmasutra commentary requires its author to have a working
understanding of not only the Brahmasiitra but also darsana-specific Upanisadic revelation and
smrti readings. This is especially the case if the commentary is foundational in presenting the
principles and distinct readings of an independent darsanic school. Without these foundational
readings or clarifications, the author of a Brahmasiitra commentary would lack the necessary
context.

33 Ganeri observes that a commentary ordinarily proceeds in the order or “sequence” of the base text it
expands upon. (Ganeri 7)

34 Ganeri observes, “A compilation of sutras maximizes compactness and completeness, at the expense of
clarity; [whereas, a] bhasya (commentary) is complete and clear, but not compact.” (Ganeri 6)
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This requisite also presents a difficulty for the reader of any given Brahmasutra
commentary. As the Brahmasutra commentator offers a justification for any given
interpretation, they inevitably cite smrti and sruti revelations. The readings of these statements
presume an interpretation specific to the commentator. For this reason, a reader of a
Brahmasiitra commentary requires some familiarity with the readings of Upanisadic revelation
and smrti works of the commentator. From the perspective of a darsana, if the commentator of
the Brahmasitra commentary is different from the commentator of the Upanisadic and smrti
texts or perhaps there is a significant time difference between the creation of the Brahmasitra
commentary and the commentaries of its referenced Upanisadic and smrti readings, then an
additional layer of interpretive complication arises for the reader, who must decipher a multi-
layered text and make additional speculations.

The structural form of the Brahmasitra is also noteworthy as it introduces yet another
complication for the commentator. The Brahmasitra text is divided into large chapters known
as adhyayas, each of which is further divided into quarters or padas. These quarters are

Adhyaya1 Adhyaya2 Adhyaya3 Adhyayag4

sutra

adhikarana —

Pada1

Brahmasiitra Pada 2

—_—
Text

Pada3

Pada 4

Figure o1: The Structure of the Brahmasiitra Text

additionally sectioned into adhikaranas (subsections), which contain sitras (aphorisms).

Given this structure, the sitra(s) that constitute an adhikarana generally play the following six
roles: (1) they define the visaya or subject, (2) they express a samsaya or doubt, (3) they present
the purvapaksa or opposing view(s), (4) they offer an uttarapaksa or a responding view, (5) they
express the siddhanta or conclusion, or lastly (6) they describe consistency or interrelations
(sangatis) with the other parts or sections of the work.?s It should be clarified that an adhikarana
may not possess individual sutras that play all these roles or may contain many sutras that each
play a similar role, albeit in a distinct sense or context.

Elaborations of sarngati seek to show coherence and a logical flow to the discussions
surfaced by the text. They also serve an interpretative function by ensuring that the offered
interpretations maintain congruency not only with the text's central theme but also among the
various chapters, sections, and subsections. Regarding the Brahmasutra, this sangati typically

55 (Radhakrishnan 24; Uskokov 9-10; Ganeri 2; Jhalakikar 828)
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occurs in four primary forms, distinguished by the range of their context. (1) Coherence within
the entirety of the scripture is called the sastra-sangati, (2) coherence within a chapter or adhyaya
is identified as the adhyaya-sangati, (3) coherence within a quarter or pada is called the pada-
sangati, and (4) coherence within a subsection or adhikarana is called an adhikarana-sangati.>®

Sastra-sangati serves to ensure that any proposed reading of the text does not deviate from
the central theme or subject of the text. In the case of the Brahmasiitra, this overarching subject
is brahman(s). Second, each adhyaya is also presumed to present a discussion on a specific topic;
padas found within any particular adhyaya must, therefore, also be interpreted coherently with
the adhyaya’s identified topic. Similar hierarchical types of coherence are also expected to be
maintained within an interpretation of adhikaranas and, subsequently, sutras to ensure what is
known as 102ada-sangati and adhikarana-sangati, respectively.

In addition to these types of sangatis, there are presumed relationships among the
adhikaranas. One adhikarana often leads to another through some association of ideas. The sangati
which binds one adhikarana with another is ordinarily of the following six types: (1) aksepa-
sangati or the presentation of an objection, (2) drstanta-sangati or the depiction of an illustration,
(3) prati-drstanta-sangati or the repudiation through the proposal of a counter-illustration, (4)
prasatiga-sangati or the consideration of an incidental illustration, (5) utpatti-sangati or the
presentation of an introduction, and (6) apavada-sarigati or the submission of an exception.’
These relationships among the various parts of the text ensure a cohesive reading of the base
text.’® For an interpreter, these various sangatis introduce layered and increasingly demanding
requisites to proposed readings.

Adding to this complexity is the fluid nature of the divisions that make up the various
components of the text. As mentioned earlier, the text is divided into four large chapters known
as adhyayas, while each adhyaya is further divided into four quarters or padas. These quarters are
additionally sectioned into adhikaranas, which contain sutras. In addition to a commentator’s

adhyaya
pada

shlmin

sutras

Figure 02: Organizing the Parts of the Brahmasiitra Text

3¢ (Agrawal 183)

57 (Agrawal 183)

3% Commentarial works on other texts, for example the Nyayasiitras, present different sarngatis that is
characteristic of the text under inquiry. See, for example (Ganeri 10)
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typical role of providing an exposition of each sitra and the various sarngatis that arise, they are
also tasked to specify what sutras comprise any particular adhikarana, which adhikaranas form a
pada, and even what terms constitute any given sutra. For greater clarity, consider the following
figure:

Imagine the sitras—represented as blue cards on the bottom of the above figure—to be lined
up sequentially® and that the commentator is given a collection of colored cards, where:

I. yellow cards denote divisions that define which siitras make up any given adhikarana,

2. red cards denote divisions that define which adhikaranas constitute any given pada; and

3. green cards denote divisions that define which pada are included in any given adhyaya.
The commentator is tasked with inserting the yellow, red, and green cards within the sequence
of blue cards. Not only that, but the commentator may also split or merge the blue cards (those
that represent individual sitras) to form additional sutras*° or merge them into a single siitra.+!
One can imagine the balancing act a commentator must perform to provide an original,
congruent, congenial, and convincing commentary.

However, it is essential to remember that this representation is an oversimplification and
intended to provide only a rudimentary understanding of the complexities burdening the
commentator. Although the number of distinct possibilities is extensive, the organizational
complexity is limited because of factors like the different types of sarigatis mentioned earlier and
traditions on how the various divisions occur. For example, the number of adhyayas within the
text and padas within an adhyaya is fixed: there are four adhyayas, each with four padas. The
commentator is also not “tasked” per se with providing the organizational structure mentioned
but is historically known to propose some alterations to a for-the-most-part presumed
organization backed by compelling and original lines of reasoning. The above “possibilities” are
generalizations that result from precedence established by organizational differences found
among the Brahmasitra’s many commentaries.

Despite these constraints, a survey of these commentaries demonstrates that there is (1) no
consensus on the exact organization of the sitras, with perhaps the exception of the number of
adhyayas and padas, (2) no common naming of the various adhikaranas, and (3) no universally
agreed-upon number of adhikaranas or sutras that constitute the text.4> Consequently, the
Brahmasutra’s structural form is distinctive to its interpretation. This presents an interesting
hermeneutic where textual organization plays a significant semantic role and is dependent
upon the act of interpretation itself.

Given these complications, it becomes evident that a well-authored original Brahmasitra
commentary is a magnum opus. It expresses its author’s competency and proficiency in the
Upanisads and smrti texts, inter-darsanic dialogue, inventiveness, organization, and reasoned
exposition. The text also serves as a completed puzzle that interlocks a darsana’s philosophical
principles, its reading of the Prasthanatrayi, and its unique identity into a cohesive, mutually
supportive unit.

3 For simplicity assume this sequence is presumed.

4° According to the terminology used among classical Paninian grammatical studies, this division is
identified as yogavibhaga. For further exploration, see (Abhyankar 295)

41 (Radhakrishnan 24)

42 See, for example (Uskokov 9-10; Vireswarananda and Adidevananda xxviii)

Asian Literature & Translation 10(2), 2023 103



Aksharananddas, S.

By presenting an English translation of its exposition of the first Brahmasutra, this article
pays tribute to one such Brahmasiutra commentary: the recently authored and acclaimed
Brahmasutra-Svaminarayanabhasya. However, before delving into the translation, it is first
necessary to contextualize the commentary within its darsanic framework. With this end in
mind, the following few sections introduce (1) the Svaminarayanabhasya, which encompasses the
Brahmasitra-Svaminarayanabhasya, (2) the Aksara-Purusottama Darsana, the Vedanta Darsana
in which the commentary is positioned, and (3) Bhagavan Svaminarayana, the founder of this
darsana.

The Svaminarayanabhasya

Authored by Mahamahopadhyaya Dr. Bhadreshdas Swami, the Svaminarayanabhasya was
inspired by His Holiness Pramukh Swami Maharaj, the fifth spiritual successor of Bhagavan
Svaminarayana and the spiritual leader of the Aksara-Purusottama Darsana. It is a collection
of the following five volumes: the ISadyastopanisat-Svaminarayanabhasya, Chandogyopanisad-
Svaminarayanabhasya, Brhadaranyakopanisad-Svaminarayanabhasya, Srimadbhagavadgita-
Svaminarayanabhasya, and the Brahmasiutra-Svaminarayanabhasya. These works collectively
constitute a comprehensive Sanskrit commentary of the Prasthanatrayi—the principal ten
Upanisads, the Bhagavadgita, and the Brahmasutra—according to the principles of the Aksara-
Purusottama Darsana revealed by Bhagavan Svaminarayana.43

As arecent addition to the Vedanta commentarial tradition, the Svaminarayanabhasya plays
a significant role in establishing the identity of the Aksara-Purusottama Darsana as an
independent Vedanta darsana that is distinct from Advaita, Visistadvaita, Dvaita, Dvaitadvaita,
Suddhadvaita, Acintyabhedabheda, and other darsanas.** The commentary’s role in
substantiating the tradition’s unique darsanic position continues to be recognized at several
international conferences, among both traditional and contemporary scholarly circles, and by
long-established reputable scholarly organizations.*s

Bhagavan Svaminarayana

Before introducing the Brahmasutra-Svaminarayanabhasya, a brief introduction to Bhagavan
Svaminarayana is warranted. Towards the end of the eighteenth century, Parabrahman
Sahajananda Svami, also identified as Bhagavan Svaminarayana, founded the Aksara-
Purusottama Darsana. He was born on April 3, 1781,4° in Chapaiya,*’ a small village near
Ayodhya, Uttara Pradesa and named Ghanasyama Pande. Soon after his parents passed,
Ghanasyama, at eleven years old, left his home on a pilgrimage across India.#®* During his
approximately seven-year journey, he visited many pilgrimage sites and asramas.** He often
asked those he met to explain the nature and form (svariupa) of the jivatman, isvaratman, maya,
Brahman, and Parabrahman—the five ontologically distinct entities he would later advocate in

43 (Paramtattvadas 38)

44 (Paramtattvadas 38-40)

45 See, for example (Akshar Purushottam Darshan Shastrarth in Tirupati; Highlights: World Sanskrit Conference,
Vancouver; ‘Swaminarayansiddhantasudha’ Acclamation by the Sri Kasi Vidvat Parisad; “News & Events”)

46 (Dave 22)

47 (Dave 21I)

48 (Dave 96-97)

49 (Dave 112, 119, 119, 121, 121, 130, 149, 158, 181, 230, 233, 233, 235, 240, 2473)

Asian Literature & Translation 10(2), 2023 104



New Perspectives on the Brahmastitra

his teachings.’® Eventually, he settled in Loja, Gujarats' and was named Sahajananda.’> He
became revered as Purna Purusottama Bhagavan (Parabrahman)* and gave the mantra
‘Svaminarayana’ to his disciples.’* Sahajananda Svami later became well-known by this name.

Bhagavan Svaminarayana then, for the rest of his life, traveled throughout the region,
delivering discourses and meeting with devotees. He often discoursed on the knowledge of
Aksarabrahmanss and Parabrahman (brahmajiiana) and other principles of Vedanta. He also
repeatedly revealed the significance of singular devotion (ekantika-bhakti), which he described
as becoming one with Aksarabrahman and offering singular devotion to Purusottama. Through
his discourses, he elaborated on the principles of the Aksara-Purusottama doctrine and laid the
foundation for the Aksara-Purusottama Darsana.

Within the darsana, he continues to be worshiped as Parabrahman Purusottama by his
disciples. Today, throughout the world, there are thousands of Aksara-Purusottama mandirs
in which Svaminarayana’s sacred image (murti) and the mirti of Aksarabrahman
Gunatitananda Svami are consecrated and worshipped. The darsana has a rich collection of
sacred texts, a comprehensive Sanskrit commentary on the Prasthanatrayi based on
Svaminarayana’s teachings, and literary compositions in both Sanskrit and vernacular
languages.

The Brahmasiitra-Svaminarayanabhasya

In recognition of the Brahmasutra-Svaminarayanabhasya’s novel expositions on the
Upanisads, this article presents an English translation of the first aphorism of the text: “athato
answers this question by examining the aphorism’s foundational role in defining (1) the
prerequisites for engaging with the text, (2) the text’s primary topic of discussion, and (3) the
referent of ‘brahman’—perhaps one of the most critical components for establishing a darsana’s
identity and understanding its reading of not only the Brahmasiitra but also the other sacred
texts of the Prasthanatrayi.

The first aphorism of the Brahmasutra has special significance within Vedanta discussions
for several reasons. The first is founded on the traditional darsanic interest in the reading of

5° (Dave 317)

5! (Dave 321)

52 (Dave 349)

53 (Dave 376-77)

54 (Dave 387-88)

55 Within the Aksara-Purusottama Darsana, Aksarabrahman is understood as a distinct ontological
entity from Parabrahman. The darsana advocates that, like Parabrahman, there is only one
Aksarabrahman, who is eternally beyond the influence of maya. Aksarabrahman’s form (svariipa),
qualities, and supremacy are dependent on and secondary only to those of Parabrahman. By
Parabrahman’s eternal wish, Aksarabrahman is the cause, support, controller, and pervader (saririn) of
all inanimate creation, jivatman, and iSvaratman. Although there is only one Aksarabrahman, he exists as
the following four forms: (1) the all-pervasive space (cidakasa), (2) Parabrahman’s divine abode,
Aksaradhaman, (3) an embodied eternal servant of Parabrahman within Aksaradhaman, and (4) in
human form in the world as the guru, through whom Parabrahman remains manifest (present). The
darsana identifies these Aksarabrahman gurus: Gunatitananda Swami, Bhagataji Maharaja, Sastriji
Maharaja, Yogiji Maharaja, Pramukha Svami Maharaja, and presently, Mahanta Svami Maharaja, as this
fourth form of Aksarabrahman on earth. (Sadhu 1-4)
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‘atha.” The term itself has several possible semantics as expressed in the Amarakosa verse
“mangalanantararambhaprasnakartsnyesvatho atha” (3.4.9)*° and the Avyyakosa verse: “atha
mangalanantararambhaprasnakartsnyadhikarapratijiia-samuccayavitarkavikalpesu”  (17).57
These entries state that ‘atha’ can be used to express auspiciousness (mangala), immediate
succession (anantarya), commencement (@rambha), inquiry (prasna), totality (kartsnya), a topic
declaration (adhikara), a vow (pratijiia), conjunction (samuccaya), an objection (vitarka), an
alternative (vikalpa), and others. Commentators on the Brahmasiitra, since Sankaracarya’s
Brahmasutrabhasya, have provided many ways to understand this initial term. For example,
Ramanuja, in his Sribhasya, advocates the term to mean then or thereafter in the sense of anantarya
(immediate succession), signifying that an inquiry of brahman proceeds “immediately after
acquiring knowledge of [ritualistic] works.”s® Sankara also ascribes anantarya (immediate
succession) as its meaning but in the sense of after the acquisition of requisite virtues, but not
on the other hand, advocates ‘atha’ in the sense of announcing commencement (adhikara)® and
does not establish requisites for inquiry." The positioning of ‘atha’ before the invocation of
requisites to such an inquiry. This interest in the exposition of ‘atha’ and the subsequent
discussion that ensues obligates commentaries to not only analyze one interpretation over
another according to the commentator’s darsanic viewpoints but also provide clarity on the
prerequisites for conducting an inquiry into brahman.

The second point of interest in this first aphorism lies in its specification of the primary
topic of discussion. This exposition obliges the commentator to reconcile various discussions
appearing throughout the text by expressing their relevance to the principal topic of the text:
brahman. In doing so, these discussions not only form the basis of sastra-sangati discussed earlier
but also, at a darsanic level, establish the framework for understanding the relationships
between brahman and the subjects of the various discussions presented throughout the text.

The third noteworthy role is the commentary’s exposition of the referent of ‘brahman.’
Perhaps this is the most pressing not only because of its immediacy with the text’s central topic
but also because of its proximity to any given darsana’s foundational principle(s) and identity.
Each Vedanta darsana is established on unique principles that distinguish it from other darsanas.
The darsanas place great importance on their distinct understanding of brahman and its
relationship with other entities, so much so that the nomenclature used to identify a darsana,
for example, as Advaita, Visistadvaita, Dvaita, and others, typically reflects these
relationships.® Given the centrality of brahman within the darsanic world, many commentaries
on the Brahmasiutra present their characteristic understanding of brahman and its identity, form,
and nature early in the text.

Within the Brahmasutra-Svaminarayanabhasya, all three of these elements are discussed in
its elaboration of the first aphorism. Its interpretation of ‘atha’ in the sense of anantarya

5¢ (Misra 403)
57 (Srivatsankacharya 9-11)

59 (Brahmasutra Bhasya 5-6; Apte 5-6)
% (Vallabha 34-36)

' (Adams 38-739)

%2 (M. S. Bhadreshdas 29)

(
( 7 z
8 (Ramanuja, The Sribhasya 5; Ramanuja, Sribhasya 2)
(
(
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(immediate succession) establishes prerequisites for participating in an inquiry into brahman.
brahmans—introduces two primary subjects of the text: Aksarabrahman and Parabrahman. The
commentary proceeds by engaging in a brief exegesis of Upanisadic revelations to validate its
unique reading of the aphorism. Thereafter, the identification of two ontologically distinct
brahmans, Aksarabrahman and Parabrahman, instigates an investigation and discussion of
their unique ontological identities and natures—the third traditionally noteworthy exposition
of the Brahmasutra’s first aphorism.

These novel readings of the first aphorism create an interest and urgency to investigate the
original reading not just of the remainder of the Brahmasutra text but also of the
Svaminarayanabhasya’s readings of the other sacred texts of the Prasthanatrayi. This study also
invites the discovery of the Aksara-Purusottama Darsana’s unique principles expressed,
explained, and substantiated within its works.®3 Participating in this discovery would also
introduce new perspectives to the darsanic dialogue and perhaps suggest a re-evaluation of
established readings of the seminal works of Vedanta. The English translation of the
Brahmasutra-Svaminarayanabhasya’s exposition of the first aphorism presented in this short
work seeks to aid this discovery by making the initial part of the text more accessible to a
broader audience. Although much elaboration and discussion can be conducted on the
commentary’s exposition of the first aphorism, I have restrained doing so to focus on the
translation itself. Perhaps, subsequent works may elaborate on the nuances of the exposition
and provide reflections on the darsanic implications of its reading. With these intentions, the
remainder of this article provides:

An English Translation of the Brahmasatra-
Svaminarayanabhasya’s Exposition of the First Brahmasatra

The Brahmasiuitra-Svaminarayanabhasya begins by

Y TRREFAHTS fererd |
atha brahmasutrabhasyam likhyate.

The Brahmasutrabhasya is thus being written...

TS e ST T QT [ ST e [ R S LS Q[ G AT T oheh [ e S L h e g Hl
T Ta AL 9aT Ga e A HATFAT TaTA T

A HATSSITEAATA QAT EY T4 (4 HARLITHELAGTTeT TLHTHTT AT 9 T4
=g a7 TSRS A TR T d GaaaTTe Hal qeaiH e M AT a9
[AEA I AT ARG AT AR e Had qeAThed AT
TAAT L IEART 0 Haw 1 TS

% Further elaborations of some of the distinctive principles of the Aksara-Purusottama Dars$ana can be
found within the following works: (S. Bhadreshdas, Parabrahma Swaminarayan Prabodhit Akshar-
Purushottam Darshan Parichay; M. S. Bhadreshdas).
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AAATATSH A AT A TONU I AT @] 7 ST A TS a2 e T
AT T e IO AT T -3 0T: HEACH A [z T LTS3
e, afvavam Meraid, AEars geRqarersemTm

AR AL G A TH A TS S AT A ] AT TG A AT A LA LT ST

TAEATSATTLATHTH | TEASHTH SR LOTHATAT S ST TE |

aksarapurusottamakhyam sakalaprapafica’bhinnanimittopadanabhtitam sada sakrtikam

sada
divya’laukika’ksaradhamakhyadesavisesasthamiurtimadaksarabrahmatadbhavapannanaikak
otyaksaramuktasamuhasampujitadivyacaranayugalam sada sarvantaryamanasaktya
sarvatravyapakam sarvavibhava’’radhyamanadivyasvarupam
sarvavibhavakaranamaksarabrahmadhipam paramatmanam tatha ca tasyaiva nityecchaya
sakalajagannimittopadanakaranabhutam sarvavyapakam sada tatparamadivyanivasabhiitam
tatraiva punastatparamasevaratam sampradayaparampararaksakagururupena sadaiva
tatprakatyanubhavakam pratyaksanarayanasvaripamiva sevaniyam paramamoksapradam
satyajhana’nantatvadyaganitakalyanagunopetamaksaram brahma ca
svanupravistataya'nusandadhano bhagavan
parasaryastaddivyapreranapariplavitantahkaranah samstatpreritasiddhantaireva’jiian
bodhayitum, sandigdhan nisthapayitum, nisthitamsca drdhayitumabhikanksamano
vedantatattvarahasyatmaka’'ksarabrahmaparabrahmavisayabrahmavidyavicaralaksanam

Lord Parasarya (Maharsi Veda Vyasa) considered himself to be enveloped by:

I. Paramatman—he (1) who is identified as Aksara-Purusottama, (2) who is the unseparated
instrumental and material cause of all creation; (3) who is eternally with form; (4) whose two
divine feet are worshiped by (a) Aksarabrahman—he who resides within the divine and
transcendental, particular abode Aksaradhaman—and (b) infinite liberated atmans, who
have attained Aksarabrahman’s likeness; (5) who through his omnipresent power is
eternally all-pervading; (6) who possesses a divine form that is worthy of being worshiped
by all deities, who are his manifestations (vibhiitis); (7) who is the cause of all things
magnificent; and (8) who is the master of Aksara—

2. along with Aksarabrahman—(1) who by Paramatman’s continual desire is the
instrumental and material cause of all creation; (2) who is all-pervasive; (3) who is
Paramatman’s divine abode Aksaradhaman; (4) who within that Aksaradhaman is
engrossed in the supreme service of Paramatman; (5) who is (a) the guru, (b) the protector of
the sampradaya and the guru parampara, and (c) through whom the presence of Paramatman
is always experienced; (6) who is worthy of being served as the manifest form of Narayana
(Narayanasvariipa); (7) who is the bestower of supreme liberation; and (8) who is endowed
with innumerable liberating virtues, such as truthfulness, sagacity, and imperishability.

His consciousness was influenced by the divine inspiration of Brahman® (Aksarabrahman) and
Parabrahman. He authored a sacred text of aphorisms on brahmavidya, the quintessence of
Vedanta truth and that which has Brahman and Parabrahman as its subjects. He did so to
bestow knowledge to those who are unaware of the doctrine inspired by Brahman and

% ‘Brahman’ is capitalized since it is used as a proper noun that refers to the single entity
Aksarabrahman.
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Parabrahman, to make those who are doubtful resolute, and to reaffirm the conviction of the
faithful. This begins the first section (adhikarana): “For this reason, one should now inquire

about Brahman!”

AT FE[rer=ETu g /¢/ 0

For this reason, one should now inquire about Brahmanl|

31T TRT: TSR ALERTSAITERT GTAAITAT [AATerd: | T ‘SMSHITATSAAEH Fraar
SEOT: 71 F0S Toear A aiar aeareare e i 3fa schea e

A TATI A gcaaart=d, I ATheaq =Sty Triwg=

s A g TS A Tssa e Mardfa ==, qaearae]
CATAR A g TR AT T HE ARTATed 7 T ASIAATALAAT| AT T
@%?WWWWW%B#( Ji%cqlbbmlrdldlaqﬁw
THOHTHAAAUEATS T T8 GF9aTg| WQWWH@WH
ATEATIT HATTGTITATHIST TeA T RATATE S [AFHEL. ] A9 T g
FEIIT AU Fd T [QAGARIAT TSATAATHTEIT 7 hiaasIa 9| 9
T AT AAAA A ATG U (ARSI AT A H I AG, T AI5ag I+ (hH
AT N graHa| T 7 [ SRI=ri@q e £ TR A 3id ar=aq,
ATETHeAT

atha ihatahsabdasirasko’thasabdo hyanantaryartho vivaksitah. nanu ‘onkarasca’thasabdasca

dvavetau brahmanah pura. kantham bhittva viniryatau tasmanmangalikavubhaull’ iti
smrtyuktestasya mangalarthanisthatvamevocitam, yena lokasamklrptasistacaro’pi
nocchidyeta nirmangalatvanibandhana’sastriyata’pattiSca nivaryeteti cenna,
sarvasyapyasya sutraraservedantarahahprabodhakataya svato mangalarupatvadeva na tatra
mangalantarapeksa. athava na hyudbhutasabdalaksanameva mangalam bhavatiti niyamo
drstacarah, mukatva”krantadau vyabhicarat, smaranamatralaksanasya’pi tasya
sambhavacca. vastutastu sabdalaksanamapi tat svestasmaranameva bodhayatiti
munirbadarayanavyaso’pi granthanukulaprajiasamjivakamaksaram brahma tadadhisam
param brahma ca samsmrtyaiva tadanugrahena caitan divyasutradipan prajvalayamaseti na
kincidamangalamiti. nanu bhavatu va'rthata anantaryarthasyaivoccaranamatrena
punarmangalarthatvamiti ced, na no’vahinam kimapi, anantaryantvapariharyameva. na ca
punaradhikaradyarthatvamasya katham parihiyata iti vacyam, aprasaktatvat.

AT—Here, ‘atha,” which appears before ‘atah’ means now in the sense of succession
(anantarya).

Here an objection is raised:

“Aum’ and ‘atha,’ these two terms are the first to have been enunciated by brahman; hence,
they are both indicative of auspiciousness.” By this smrti, it is only appropriate to understand
‘atha’ as an indicator of auspiciousness. By its recitation, one would avoid both a breach of
worldly etiquette and scriptural ineloquence caused by the absence of partaking in an
auspicious introduction.
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This is not the case, since the entire collection of aphorisms reveals the essence of Vedanta
(the Upanisads), which are in themselves a source of auspiciousness. For this reason, there is no
need for another marigalacarana.®s Also, the principle that enunciation is necessary to participate
in a mangalacarana is not obligatory since it is not seen to apply to those who are mute or
disabled. Such persons may engage in auspicious rites by merely recalling them. In actuality, a
verbal invocation is itself a progenitor for recollecting one’s preferred deity. Here, by
remembering Aksarabrahman and his master Parabrahman—they who give life to the wisdom
needed to understand the text—and through their blessings, the sage Badarayana Vyasa ignites
the divine lamp-like sitras. Thus, there is nothing inauspicious here.

Also, there is nothing erroneous in someone interpreting ‘atha’ in terms of succession
(anantarya) from a semantic perspective and again as an expression of auspiciousness from an
enunciation perspective. Despite this, however, its meaning in terms of succession (anantarya)
should not be abandoned. Do not object: “Then why should its other well-known meanings,
such as that which indicates adhikara and others, be foregone,” since these meanings are
unsuitable here.

TIATAI I @ATH T&ATL A (AT AT A aeqcdag (icd aed
FHAH| T ATeld A=A | TEH HETSa 6 d: Fa8a: aaaaHave[aeT]
AT ARFALATETATSSATATATET AT, THRUTATAA T T AT ereron
[enNin o o o Y [anN [N
BEER R R EL R R E IO R EAE E R E i R el B2
ATATE A AT T [E G E AT T QT T AT ST AT A q T L e T &
T T A AT A AT H I H A T AT T g A [ T A g [ A T [ A0 %
A AT ST TCIHTATEA AT ST e T ARTAEA T T TG T
TEHATSTRT== FffcaTior: == 5g] 8T (7.9/3/¢R), T 39 a1 Aiwndn
<o TAT IR TEIA HIAAT FAT: TR HGTeAT: 1 (5.5/3 3), Tiafe Tiordmad
TR ST TR Ted O AH ATaTeaea-ar9: 1’ (f.¢/3%) 2T aremaerdl
e TeaTeAT areTep At

o o n ol [N
AT R AT SR A AT [ AT G AT R T &N (A U TSI TIR[UTH U &
TEHHTATEE T eT T A@[Ea=aed AT e TLATH AT : GHTI0 a6
T e AT R a=9=y FATssEaraTiesT: aeay e et

itthamanantaryarthatvalabhe yadanantaram
brahmavidyavicaropapattisambhavastatpurvavrttitvam tasya vaktavyam. kim taditi
ceducyate. purvamimamsa’vasitah svanusthitah sadacarakarmakandadirupo dharmo
vedantasastrartha’patapratyayarupam jianam, paramapurusarthapratyanikesu
priyatvavirahalaksano nirvedah,
paramadivyabhavanarasitapratyaksaparamatmaikantikabhaktyabhivancha
saksadaksarabrahmasvarupagurudrdhatamaprasangopadesadilabhya’nadyajiiananivartanap
uraskrtasvatmabrahmarupatvasampattyalankrtapratyaksaparamatmaparamopasanajanyasa
hajanandaparamanandadivyanubhutilaksanaparamanihsreyasabhikanksa

% An auspicious act or an act that bestows auspiciousness.
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gurumeva’bhigacchet samitpanih srotriyam brahma nistham’ (Mu. 1/2/12), ‘yasya deve para
bhaktiryatha deve tatha guraul tasyaite kathita hyarthah prakasante mahatmanahi’ (Sve.
6/23), ‘tadviddhi pranipatena pariprasnena sevayal upadeksyanti te jianam jianinastattva-
darsinahll’ (G1. 4/34) iti $astradesato nityam paramatmanam saksatkurvanasya
vedavedantadisakalasastravidyaparadrsvanastadarthopadesanipunasya’sesakalyanagunama
nditasya paramamoksapadaviprapakasya svato brahmasvarupasya guroryathavidhi
paramatmabhavatah samasrayanam tasya tadupadistavedantadisastranam vacanesu
ca’stikyadirupah paramo visvasa ityadi.

By understanding ‘atha’ as referring to immediate succession (anantarya), it becomes necessary
to elaborate on what precedes the upcoming reflection on brahmavidya. What are the
prerequisites for reflecting on brahmavidya? They are stated to be: (1) dharma that is obtained
through Purvamimamsa, self-practiced, and characterized by well-established righteous living
and ritual practice; (2) a rudimentary understanding of the meanings of the Vedanta sacred
texts; (3) vairagya in the form of detachment from that which opposes attaining the supreme
end; (4) a yearning to obtain singular devotion, which is ordained with supreme divyabhava,*
towards the present Paramatman; (5) a desire for liberation that is characterized by the divine
experience of the supreme bliss of Sahajananda, upon (a) offering supreme worshipful service
to the present Paramatman, (b) becoming free from the eternal ignorance, (c) attaining oneness
with Brahman, and (d) attaining the present Aksarabrahman guru’s unwavering association,
teachings, etc.; (6) a longing to receive Paramatman’s supreme favor; (7) moderation-filled self-
restraint over both the inner and outer senses/faculties; (8) refuge under the eternally realized
Brahmasvarupa®” guru—who according to “tadvijianartham sa gurumeva’bhigacchet
samitpanih srotriyam brahma nistham” (Mu. 1.2.12), “yasya deve para bhaktiryatha deve tatha
guraul tasyaite kathita hyarthah prakasante mahatmanahl” (Sve. 6.23), “tadviddhi
pranipatena pariprasnena sevayal upadeksyanti te jianam jhaninastattvadarsinahll’ (Gi. 4.34)
and other scriptural revelations, (a) eternally realizes Paramatman, (b) sees beyond the
knowledge of the Veda-Vedanta scriptures and is proficient in conveying their meaning, (c) is
adorned by all liberating virtues, and (d) is the bestower of the state of final liberation—as if he
were Paramatman; (9) absolute pious faith in Vedanta and other sacred texts revealed in his (the
guru’s) teachings; and others—these are all prerequisites for engaging in reflections on
brahmavidya.

AT AT TSTHA: TR | FE[STATHT FONTSTSATEH T FHICSAT (AR ]
IENENEEICIG IR EPICIECEIECIR =T

T AR[IRTATHUT: | FE[eTeag ThAdaTdIaqa g (A TdTd- A=~ oI
AT ATHATSEATGTH g (A (S ATHATAA T STATEAH A e faaferdedrd, aaa
AT AdATY FUNTd Fa=ardr [[Aug:| TR Hesid mearEeargHaw:
AMTeaFaTATHGT AT TTHITHA L A ATAIAT FEOTTATT A

(F.ATAMT.RR /3 3) IR EETHRATSUS AT aeqaT aaied dAleh LRI

% Here, ‘divyabhava’ refers to realizing the form (svariipa), intentions, actions, and qualities of the present form of
Paramatman as divine and without flaws or worldly desires.

¢ ‘Brahmasvarupa’ refers to the form of Aksarabrahman itself.
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TARTA N G F TG AT TGO AT A Tehehl ToRIg: | TATSH SFATSAT A<
oy TeuaaTd sardiia ard agaaere:| TA7 gadg H o
FETETATA[OTAE HheAst [ HTATA AT Ja<aTg gaulcary Jedd<dd
ERNEC R EIH

visesabhidhanat pratipadavidhananisedhanivaranacca.

atha brahmapadarthanirnayah. brahmasabdeneha sakalavedantoditabrahmavidyatattva-
nirupana-nipunena bhagavata

tathaiva srutyavabodhitatvacca brahmanoriti dvivacananto vigrahah. padarthabhede’pi
padasarupyaccaikasesah sabdikasamayasiddho yatha parthaparthasarathyubhayavivaksaya
krsnaviti bharate (Ma. Adi. 221/33) dasarathivasudeva’grajobhayavivaksaya vadanti loke
ramayoriti tathehapi. brahma ca brahma ceti brahmani tayoriti laukiko vigrahah. tatra’dyam
Saktya’ksaratattvam dvitiyaiica purusottamatattvam bravititi bhavati tadubhayalabhah.
tatha hyetayoreva nityam svarupasvabhavagunatasca sakalajivesvaramayatanmuktebhyo
brhattvad brmhanatvacca mukhyavrttyaiva brahmasabdavyapadesah.

3Td:—Here, ‘atah’ is used to express cause.

An Analysis of ‘Brahmajijiiasa’

analyzed in this manner as karmasasthi.® Here, by a special exemption, the rule
“pratipadavidhana sasthi na samasyate,” which restricts the needed compound formation, is
redressed.

The Meaning of ‘Brahman’

The meaning of ‘brahman’ will now be determined. Here, Bhagavan Vyasa, who was proficient
in all Vedanta expositions of brahmavidya, wished to refer to Aksarabrahman and Parabrahman,
the two divine beings who should be realized, by ‘brahman.’ The srutis convey the same, and as
the referents are ontologically distinct, since their lexical terms are homogeneous, the
grammatical rule requiring only one instance is maintained, just as in the Mahabharata (Ma. Adi.
221.33), where ‘krsnau’ is used to refer to both Partha (Arjuna) and Parthasarathi (Srikrsna) and
‘ramayol’ is commonly used to refer to Rama, the son of Dasaratha, and Balarama, the elder
brother of Srikrsna. Similarly, a dual-in-number expression is implemented here. ‘Brahma ca
brahma ceti brahmani, tayoh’ (‘Brahman and Brahman—two Brahman, their’) is a non-
technical analysis of the term. Here, the first instance of ‘Brahman’ denotes Aksarabrahman,
whereas the second denotes Purusottama. In doing so, there is the benefit of referring to both.
Since both entities’ form, nature, and virtues are eternally far superior to those of all the jivas,

6 ‘Karmasasthi’ refers to a compound where its first term (here, ‘brahman’) is (1) the accusative object of
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isvaras, maya, and muktas® and because of their distinguishing features, they (Aksara and
Purusottama) are referred to by ‘brahman.’

AT G E TS g 9TeaT ATeATE AT | T g Teqer i acah-
RETETI T @a Y Tag o 9 ¢ AT 7] TS (T.4/3)
TASH AT AT [EUIaHdaHeLd<d A1a1as feaared Hg o T3 9%
TSI =T FHATIEAT T TOa g a e T HE MG s g Tea e A TS e RIdT
ITAI=Id | T o d dareqaredy Ageeasal a a9 9aTaaHd
FR[ereRIHETqaafagiaia ar=d, frgadqeey aausAragrAistHgTaas
P I R R R U BN R E LR R R I ECIE I RI B R DI R ERI L
TAHACEA AT AT (HOTAT| TAT AZJTEaH FHiog Tl AT SHIH AT S|
I STAT Strated| Ao taerted| afgiosmaea a8 sgia (@.3/¢/2)
SATRT TEATHTST TR ISav e | Fiferg F[aaTdia o (T.2/9/9),
TASEAATSEA. TE] TARLdaTses T (F5.3/9 %), ‘TE[aawgd [FdTs sg] T4Tg
TR TEOTTE LT ST Ned T T qgfas (aatig s (q.2/2/29)
TATRTAAL, Fiuard |d @iedas gg] (@1.3/2%/2), T a8 (T.5/4/%)
TATIIIAT A

srutiprasiddhascaitayorbrahmasabdena saksad vyapadesah. yatha hi satprasnyam

yadoumkarah’ (Pra. 5/2) ityonkaravacitaya purusottamatattvamaksaratattvam copadistam
pippaladena maharsina. tatra param ca’param ceti viSesanadvayena parasparam
tattattvadvayasvarupabhedasiddherbrahmasabdasyobhaya’bhidhayita pratipadyate. na
caivam vedantavakyesu brahmasabdasrutau tatra tatra sarvatrapyubhayameva
brahmasabdabhidheyatayopatisthediti vacyam, saindhavapadasya
lavana’svobhayartha’bhidhayitve’pi
prakaranadivasadarthanirnitivadihapyupakramopasamharadivakyarthanirnayalingaistatra
tatraikatarasyobhayasya veti nirnayat. yatha brahmasabdena kvacid ‘yato va imani bhutani
3/1/1) ityadau paramatma’bhihito’vagamyate. kvacicca ‘brahmavidapnoti param’ (Tai. 2/1/1),
‘etaddhyeva’ksaram brahma etaddhyeva’ksaram param’ (Katha. 2/16),
‘brahmaivedamamrtam purastad brahma pascad brahma daksinatascottarenal
adhascordhvam ca prasrtam brahmaivedam visvamidam varistham’ (Mu. 2/2/11)
ityadavaksaram, kvacidapi ‘sarvam khalvidam brahma’ (Cha. 3/14/1), ‘brahmane namah’ (Br.
6/5/4) ityadavubhaviti.

It is commonly witnessed within the srutis that they are both mentioned by ‘brahman.’ For
example, within the Prasnopanisad, Maharsi Pippalada, while responding to Satyakama'’s
inquiry, expounds on Aksarabrahman and Parabrahman expressed by ‘aum’ by revealing: “etad

vai Satyakama param caparam brahma yadonkarah!|” (Pra. 5.2) Here, since using two qualifiers,

% ‘Mukta’ refers to a liberated jiva or isvara atman.
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‘para’ and ‘apara,’ demonstrates that the qualificands are ontologically distinct, ‘brahman’is a
signifier for both.

Should ‘brahman’ occurring within Vedanta revelations be taken to express both
everywhere? No. For example, even though ‘saindhava’ may express two meanings: a horse or
salt, the referent of any given occurrence is determined by considering the beginning and
conclusion of a section and other means for determining the meaning of sentences. The same
should also be understood here.

For example, in certain instances, like in: “yato va imani bhutani jayantel yena jatani

to Paramatman. Similarly, in other instances, like “brahmavidapnoti param” (Tai 2.L.I),
“etaddhyeva’ksaram brahma etaddhyeva’ksaram param” (Katha. 2.16), and “brahmaived-
amamrtampurastad brahma pascad brahma daksinatascottarenal adhascordhvam ca
prasrtam brahmaivedam visvamidam varistham” (Mu. 2.2.11), ‘brahman’ refers to
Aksarabrahman. However, in other places, such as: “sarvam khalvidam brahma” (Cha. 3.14.1)
and “brahmane namah” (Br. 6.5.4), ‘brahman’ is used to refer to both.

T AT AT SSTFAITRASERs:  GRHTHATSE] daigqar S,
RN ARG FUD EIND E I S S RRDE L2 et e 11 S G £ | > R |
TATSAGGET T ghAdadarqeearad Rgearia | r  soaa:
FAGRETI A #7971 gRaRia 9 Aq15ei ¥ a8 g Tar= df dead|
gEe=sm . ([@yR/ey) = oz R FEenr WAl gEmE
ACE T SITHTT R I EI T e qa AT A ST e 0T FHTG]
ST TAIHRT T[T AT TIH: FFagd [FaeT wdl qaqeq Tan T
=l FEEaT-IaemIET SFAgE el ({.9/9/2) ATl
T ATH SRS AT Aisgsaadaadr e o= s g =
T AT (5T FaHE (AT qadiia (4.2/¢/3) TeaaL e ar=gon
T IR ARTHIGHIE T TIHT: I =arsa<T o (.¢/¢/%) =
s g ArssaT #9 agEEtd Ian aaseasmy aieasy
TIHAI Ao qar feeqeer gy =eqor Tiastsil o7 92T (.9/9/4) =l
TETCFH F TIHATSHALATATS(ERTHHE [T TIT TREAHIERET (.9/9 /%) Tl
F gt BEmEAssSEET  Ies e dmuTg e A e
deuTiorTeyl Mo Y gavd qg&d dedd Iadid qrasafea iz
(M.2/2/%) A TEeRaaeaemiurasdrie TeAmHE| das aedarseia<aey
FEFTAIC AT SRR RUTE TR A Rad  AAOA: g9d Tgd o F97
TSI qEAated TAT 90 TROTChA T TATSAN aFTadig (ST

(F.2/¢/0) TR

nanu brahmavidyavicara’rambhanasutre’sminnekah paramatmaiva’stu vedaniyataya

Srutereva. Srutyupajivyatvaccasya sastrasya sakalavedavedantasabdavalirahasyarthadarsino
bhagavatah sutrakarasyapiti. ka sa srutiriti ced ‘yena’ksaram purusam veda satyam provaca

Asian Literature & Translation 10(2), 2023 114



New Perspectives on the Brahmastitra

tam tattvato brahmavidyam’ (Mu. 1/2/13) iti. ittham hi tatratyo bhavati prastavah.
caturmukhadipramanikopadestrparamparaprasthapanamukhena
sarvavidyapratisthatvapuraskarena samadrta brahmavidya tatropakranta ‘brahma devanam
prathamah sambabhiiva visvasya karta bhuvanasya goptal sa brahmavidyam sarvavidya-
pratisthamatharvaya jyesthaputraya prahal’ (Mu. 1/1/1) ityadi.

papraccha ‘kasminnu bhagavo vijiiate sarvamidam vijhatam bhavatiti’ (Mu. 1/1/3) tadavasare
vidyanirupananipuno hyangirah praktanabrahmavidamupadesamanusrtya prathamatah
‘para caiva’para ca’ (Mu. 1/1/4) iti vidyadvayam pradarS§ayamasa. tatra ya”dya saiva
brahmavidyeti prathita. tatascoddesakramam parityajya prathamamaparam nirtpya tato
vistaraso brahmavidyaniripanaya pratijajiiau ‘atha para’ (Mu. 1/1/5) iti. tadarambhe ca
prathamato’ksaratattva’dhigamameva purascakara ‘yaya tadaksaramadhigamyate’ (Mu.
1/1/5) iti. kim tadaksaramiti vijiapana”saya punah
‘yattadadre§yamagrahyamagotramavarnamacaksuhsrotram tadapanipadam| nityam vibhum
sarvagatam susiksmam tadavyayam yadbhutayonim paripasyanti dhirah’ (Mu. 1/1/6) iti
tadaksaratattvasvaruipagunavaibhavadi pradarsayamasa. tatasca tasyaiva'ksaratattvasya
drstantatrayapurahsaram jagatkaranatvadikamapyupadidesa ‘yathornanabhih srjate grhnate
ca yatha prthivyamosadhayah sambhavanti yatha satah purusatkesalomani tatha’ksarat

sambhavatiha visvam’ (Mu. 1/1/7) ityadi.

The following doubt occurs:

In this aphorism, which commences a reflection on brahmavidya, if it is sufficient to believe
that there is an inquiry of only Paramatman, then why is there an insistence on accepting two
entities?

In response, it is said: We are not insisting on anything; however, the venerable mother-
like sruti is insisting. This sacred Brahmasiitra text is a product of the srutis. For this reason, it is
also the position upheld by Bhagavan Vyasa, the sutras’ author and the revealer of the essence
of the Vedas and Vedanta words.

“Which sruti?”

The sruti is: “yena’ksaram purusam veda satyam provaca tam tattvato brahmavidyam!”
(Mu. 1.2.13) There, the following reading is offered: Establishing the legacy of the teaching
conveyed by authoritative figures like the four-faced Brahma and others and revering
brahmavidya as “sarvavidyapratistha,” it (the Mundakopanisad) commences by stating: “brahma
devanam prathamah sambabhiiva visvasya karta bhuvanasya goptal sa brahmavidyam
sarvavidyapratisthamatharvaya jyesthaputraya prahal” (Mu. 1..I) The inquisitive disciple
Saunaka Muni approaches the teacher Angiras, who is of that lineage,” and asks: “kasminnu
bhagavo vijiiate sarvamidam vijiatam bhavatiti?” (Mu. 1.1.3) On this occasion, following the
teachings of those in the past who knew of brahman, Angiras, who was proficient in elaborating
upon wisdom, commences by stating, “para caiva’para ca.” (Mu. I.1.4) He reveals that there are
two types of knowledge. Among them, only the first is identified as brahmavidya. Thereafter,
disregarding the sequence in which he introduced the types of knowledge, he begins by
elaborating on the lesser knowledge first. He then pledges to reveal brahmavidya in great detail

7° “That lineage’ refers to the previously mentioned lineage of authoritative figures who passed on brahmavidya
from one generation to the next.
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by announcing, “atha para” (Mu. I.1.5). At the beginning of its exposition, he first introduces the
knowledge of the entity Aksara when he states, “yaya tadaksaramadhigamyate!” (Mu. I.1.5)
While explaining what this Aksara is, he states, “yattadadresyamagrahyamagotramavarnam-
acaksuhs$rotram tadapanipadaml! nityam vibhum sarvagatam susuksmam tadavyayam
yadbhutayonim paripasyanti dhirahll” (Mu. 1.1.6) In this manner, the form, qualities, and glory
of Aksara is revealed. Then, the same entity Aksara is also described as the cause of the world
in the following three analogies: “yathornanabhih srjate grhnate ca yatha prthivyamosadhayah

sambhavanti yatha satah purusatkesalomani tatha’ksarat sambhavatiha visvam|” (Mu. 1.1.7)

qRATSHLATE AR HaTH ™ Jadita Sfaarafdq a9 Fiad Jq

({.2/2/¢), T: Ga: GAGAET AGHT qq:| TEATIAG A AH TIHS 9 AT
(F.9/2/2) S0 SRROTE@IT:HT F[Aead [TeITIATHE | Ud TS HEars
SRR HAFHATIAR[AE [AHee qdl fadiaave qu:5g I eTaqai
I E I R e R R H I O ARG I B ERE IR Sl 1R R B G
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tadeva’ksaratattvam punarbrahmasabdabhidheyamapi bhavatiti pratipadayitum ‘tapasa

clyate brahma’ (Mu. 1/1/8), ‘yah sarvajiiah sarvavidyasya jianamayam tapahl| tasmadetad
brahma nama ripamannam ca jayate’ (Mu. 1/1/9) iti jagatkaranatvapurahsaram
brahmasabdenopasthapayamasa. evam prathamamundakadyakhande
brahmavidyaghatakamekamaksarabrahmatattvam vinirupya tato dvitiyakhande
‘tapahsraddhe ye hyupavasantyaranye santa vidvamso bhaiksyacaryam carantah!
suryadvarena te virajah prayanti yatra’'mrtah sa puruso hyavyayatma’ (Mu. 1/2/11) ityadina
purvakhandapratipadita’ksaratattvabhinna eva purusasabdopasthapitah
purusottamaparamatma’pi vinirupitah. evamaksaram purusottamam cobhayamapi
samupadisya tadubhayavijnanata eva brahmavidyakartsnyopapattestatpraptyupayam praha

gurumevabhigacchetsamitpanih srotriyam brahma nistham’ (Mu. 1/2/12) iti. tatasca svayam
bhagavati Srutimataiva tadubhayavedanata ekatarasyapyaparityagena
tadubhayatattvavedanasyaiva brahmavidyatvamujjughosa ‘tasmai sa vidvan upasannaya
samyak prasantacittaya Samanvitayal yenaksaram purusam veda satyam provaca tam
tattvato brahmavidyam’ (Mu. 1/2/13) iti.

‘Brahman’ is also used to refer to that same Aksara as evidenced in the following: “tapasa

ciyate brahma” (Mu. 1.1.8) and “yah sarvajiah sarvavidyasya jhanamayam tapah! tasmadetad
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brahma nama riipamannam ca jayatell” (Mu. 1.1.9) The entity Aksara, the cause of the world, is
mentioned here by ‘Brahman.” In this way, Aksarabrahman, whose knowledge forms a
component of brahmavidya, is described within the first chapter’s (mundaka’s) first section
(khanda). Thereafter, in the second section, “tapahsraddhe ye hyupavasantyaranye $anta
vidvamso bhaiksyacaryam carantah| suryadvarena te virajah prayanti yatra’'mrtah sa puruso
hyavyayatma” (Mu. 1.2.11) and others describe Purusottama Paramatman using ‘purusa’ and
identify him as distinct from the Aksara described in the previous section. In this manner, both
entities, Aksara and Purusottama, are elaborated. Brahmavidya is entirely acquired only upon
realizing them both. For this reason, the sacred text expresses the means for attaining this
brahmajiiana (brahmavidya) by the following: “pariksya lokan karmacitan brahmano
nirvedamayannastyakrtah krtenal tadvijianartham sa gurumevabhigacchetsamitpanih
$rotriyam brahma nistham|l” (Mu. 1.2.12) Then, in the following mantra, the mother-like sruti
herself proclaims that brahmavidya is acquired only by realizing both (Aksara and Purusottama),
without forfeiting knowledge of either of them: “tasmai sa vidvan upasannaya samyak
prasantacittaya Samanvitayal yenaksaram purusam veda satyam provaca tam tattvato

brahmavidyam|l” (Mu. 1.2.13)

T AZTSATTH T Trufasroer e 7 w=rfefa ar=d, 99 wa1g, fa=Ar graa: ow:
T T gJoT: | ST g[HAT: LA gETeded: 9% (T.3/9/3)
AU AT TRATTIICHATE, ASALLTSZATATE A0S I
TRUTeRaT=T: TEIAHEAdl (3« TaTd g aocd: ™|
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na ceha’ksaramiti purusavisesanam katham na syaditi vacyam, naiva syad, ‘divyo hyamurtah

purusah sa bahyabhyantaro hyajahl| aprano hyamanah subhro hyaksaratparatah parah’ (Mu.
2/1/2) ityadyuttaragranthavirodhat. sakalaprapanicaparabhutad aksarasabdavacyad
brahmano’pi parah purusasabdavacyah purusottamastato bhinna eveti hi tatratyah
siddhantah. itthamaksarapurusottamasiddhantameva brahmavidyarupena prasthapya
tadvidyasakalyaya taddvayamapi divyatattvamavasistamundakadvaya uktarthadardhyaya
sotsahamupadidesa.

The question, “Why is ‘aksara’ not a qualifier of ‘purusa?’” is raised.

If this is accepted, then there will be an inconsistency with a subsequent section of the text
since “divyo hyamirtah purusah sa bahyabhyantaro hyajahl aprano hyamanah subhro
hyaksaratparatah parah” (Mu. 2.1.2) is revealed later. For this reason, it is doctrinal that
Brahman, the cause of all creation and here expressed by ‘aksara,’ is distinct from Purusottama,
referred to by ‘purusa.’ In this way, having established the Aksara-Purusottama doctrine as
brahmavidya, the remaining two chapters (mundakas) continue with great enthusiasm to present
teachings on the two divine entities to reaffirm the mentioned meaning ascriptions and provide
a more comprehensive understanding of that knowledge (vidya).
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The Glory of Aksara

T FAT GRIATT TTAHIE (ARSI HGHM: THAT F&IT: | TATSEE A e
T ATAT: TS aF Aaradtedll (q.2/2/2), ‘@rfe: ai=igd Taras 9
HEIEHA A ARG AH| TSI HEY daasT=Y a9g0d 9% [Gag I8
FRE TSETHI L 1| TSHHG TSNS T TRHATHT (A igdT AT | TaqIEL
&) TTOEqgaTS 7 | Tadeacd qTaHd a3 958 1+ Al 21 aijs i 9=ug
HETE 9 SOATETHIT Teael 1| ST TETaNTdT AqaT d&d qaareas qied
T 3 1 TOTaT & 92T ETeHT ] Teaed{=ad| T dgoq qLaq=Ha|
T ¢ || TTETA 2AT: JEET ATaieaH I 7e: T8 TTOr 9| THAeh
STAATSSCHTAHAT ATAT AHGATHIEAT A% || 3T ST TIATHT HgdT I AT
T TUISFAEd ageT ST | 8 Tcdd eqTIATSSHTA T1eq 9: I aHE:
TLEATA & || T: AT FATATEAT HigHT A 3= @[y g sAe=amedt
TTATSd: | A IO RAAT T Saiss gad Tr=grT| afgsd aqed i
T =T g d Fg AT (F.2/3/2-9), Tozowr o &rer fawst s
eha| T=g ¥ SAMTAUT SATTdeqaaTeAaar (ag: &Il T T GAT AT T Fegd 1
T Fer=ar ATied FATSTH: | THS ATqHIATIT T T ATET T HG AT
190Nl (./R/%-20), Iog AeAH ==Y eHTg aq EHdL AT TEEL
dregrieas o qedfceaga MR @R (.3/2/\9) TATST TETEAU&TT:|

tatra ‘yatha sudiptat pavakad visphulingah sahasrasah prabhavante sartipah! tatha’ksarad

vividhah somya bhavah prajayante tatra caivapiyantill’ (Mu. 2/1/1), ‘avih sannihitam

guhacaram nama mahatpadamatraitat samarpitam| ejatpranannimisacca tadetajjanatha

ca yasmimlloka nihita lokinascal tadetadaksaram brahma sa pranastaduvanmanah!|

tadetatsatyam tadamrtam tad veddhavyam somya viddhi lI21l dhanurgrhitvaupanisadam

mahastram saram hyupasanisitam sandadhital ayamya tadbhavagatena cetasa laksyam
tadevaksaram somya viddhi I3l pranavo dhanuh saro hyatma brahma tallaksyamucyatel

apramattena veddhavyam saravattanmayo bhavet |14l yasmin dyauh prthivi
cantariksamotam manah saha pranaisca sarvaih| tamevaikam janatha”’tmanamanya vaco
vimuficathamrtasyaisa setuh lI51l araiva rathanabhau samhata yatra nadyah sa
eso'ntascarate bahudha jayamanah| aum ityevam dhyayatha”tmanam svasti vah paraya
tamasah parastat 16l yah sarvajiah sarvavidyasyaisa mahima bhuvil divye brahmapure
hyesa vyomnyatma pratisthitah| manomayah pranasariraneta pratisthito'nne hrdayam
sannidhayal tadvijiianena paripasyanti dhira anandarupamamrtam yad vibhati lI71I’ (Mu.
2/2/1-7), ‘hiranmaye pare kose virajam brahma niskalam| tacchubhram jyotisam
jyotistadyadatmavido viduh ll9ll na tatra suryo bhati na candratarakam nema vidyuto bhanti
kuto’yamagnih| tameva bhantamanubhati sarvam tasya bhasa sarvamidam vibhati ll1oll

(Mu. 2/2/9-10), ‘brhacca taddivyamacintyarupam suksmacca tat suksmataram vibhatil
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duratsudure tadihantike ca pasyatsvihaiva nihitam guhayam’ (Mu. 3/1/7) ityadau
brahmaksarodghosah.

There (within the following sections of the text) the greatness of Aksara Brahman
(Aksarabrahman) is sung as follows: “yatha sudiptat pavakad visphulingah sahasrasah
prabhavante sarupah! tatha’'ksarad vividhah somya bhavah prajayante tatra caivapiyantill”

(Mu. 2.r.1), “avih sannihitam guhacaram nama mahatpadamatraitat samarpitaml

prajanam |1l yadarcimad yadanubhyo’'nu ca yasmirhlloka nihita lokinascal tadetadaksaram
brahma sa pranastaduvanmanah! tadetatsatyam tadamrtam tad veddhavyam somya viddhi
I2I dhanurgrhitvaupanisadam mahastram sSaram hyupasanisitam sandadhital ayamya
tadbhavagatena cetasa laksyam tadevaksaram somya viddhi 131l pranavo dhanuh saro hyatma
brahma tallaksyamucyatel apramattena veddhavyam $aravattanmayo bhavet 141l yasmin
dyauh prthivi cantariksamotam manah saha pranaisca sarvaihl tamevaikam
janatha”tmanamanya vaco vimuficathamrtasyaisa setuh 151 ara iva rathanabhau samhata
yatra nadyah sa eso’'ntascarate bahudha jayamanah!| aum ityevam dhyayatha”’tmanam svasti
vah paraya tamasah parastat 161l yah sarvajiah sarvavidyasyaisa mahima bhuvil divye
brahmapure hyesa vyomnyatma pratisthitahl manomayah pranasariraneta pratisthito'nne
hrdayam sannidhayal tadvijianena paripasyanti dhira anandarupamamrtam yad vibhati 171"
(Mu. 2.2.1-7), “hiranmaye pare kose virajam brahma niskalaml| tacchubhram jyotisam
jyotistadyadatmavido viduh ll9ll na tatra suryo bhati na candratarakam nema vidyuto bhanti
kuto'yamagnih| tameva bhantamanubhati sarvam tasya bhasa sarvamidam vibhati ll1oll” (Mu.
2.2.9-10), and “brhacca taddivyamacintyarupam siiksmacca tat suksmataram vibhatil
duratsudure tadihantike ca pasyatsvihaiva nihitam guhayam.” (Mu. 3.1.7) In this way, the glory
of Aksara Brahman is proclaimed.

The Glory of Purusottama

(=T g T2 9 ATl goT: | STHTOIT g[HHT: LT geArea<a:
O 1| R | TAEHTSIAT ST §: A a7 91 & s Ta<rd: greEt foeae
FTROTN 3 I (.R/ ¢/, 3), T geauteariog=ed aaeerr: | eided I HA o7
TR 38 T (F.3/R/4), TaT 997 T¢I TFHAT Hd [(TH IS T2 FTZ[ATHH]
aT fegT QoI faeg ATy e araqafa (7.3/9/3), STaHTedT Ta=e-
AT T AT T TgAT | THAT FUIA o AXIEAETT AT AU T T
(7.3/3/3) AR RUIHIGT: |

‘divyo hyamurtah purusah sa bahyabhyantaro hyajah| aprano hyamanah subhro

hyaksaratparatah parah 21l etasmajjayate prano manah sarvendriyani cal kham
vayurjyotirapah prthivi visvasya dharini 131’ (Mu. 2/1/2,3), ‘bhidyate
hrdayagranthischidyante sarvasamsayah| ksiyante casya karmani tasmin drste paravare’
(Mu. 2/2/8), ‘yada pasyah pasyate rukmavarnam kartaramisam purusam brahmayonim| tada
vidvan punyapape vidhuiya nirafijanah paramam samyamupaiti’ (Mu. 3/1/3), ‘nayamatma
pravacanena labhyo na medhaya na bahuna srutenal yamevaisa vrnute tena labhyastasyaisa

atma vivrnute tanum svam’ (Mu. 3/2/3) ityadau purusottamodghosah.
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The following mantras then proclaim the glory of Paramatman: “divyo hyamurtah
purusah sa bahyabhyantaro hyajahl aprano hyamanah subhro hyaksaratparatah parah 121l
etasmajjayate prano manah sarvendriyani cal kham vayurjyotirapah prthivi vi§vasya dharini
1317 (Mu. 2.1.2,3), “bhidyate hrdayagranthischidyante sarvasamsayah! ksiyante casya karmani
tasmin drste paravare” (Mu. 2.2.8), “yada pasyah pasyate rukmavarpam kartaramisam
purusam brahmayoniml| tada vidvan punyapape vidhuya niranjanah paramam samyamupaiti”
(Mu. 3.1.3), and “nayamatma pravacanena labhyo na medhaya na bahuna srutenal yamevaisa
vrnute tena labhyastasyaisa atma vivrnute tantum svam.” (Mu. 3.2.3)

The Fruits of Realizing Aksara-Purusottama

TAg AT 97 Migd [erT A== Afwede qae ({§.3/9/9 ), To=ra
AT TAHIAT: | &f v FTET HHIUT TR g8 Ta< (F.2/2/0),
TaT g oIy fore ey oee areeata (.3/9/3), | deaq a2
sareaT 7= forea AfRa wrfa gpom) ST 2 F gamTed hRHaaraadiod
T (W.3/3/9), ARTAEATTG A THATAT: TATHANG TqT: La<ar:| d
SRR TITdhTed IXHAT: TRH=ated 99 (.3/3/%), a7 fage amesarg
Farh: TRTeI QO faeawy (7.3/ /<), qefa omveh aefa aTenTs =
ThISHar Fard (F.3/3/2), SATET o Ags T RATET Sid| SIS
AT U A hear A AR aIaad aeiagd: Taeialg]
TETATGIZH AT 1T saaH|

‘etad yo veda nihitam guhayam so’vidyagranthim vikiratiha somya’ (Mu. 2/1/10), ‘bhidyate
hrdayagranthischidyante sarvasamsayah| ksiyante casya karmani tasmin drste paravare’
(Mu. 2/2/8), ‘tada vidvan punyapape vidhiuiya niranjanah paramam samyamupaiti’ (Mu.
3/1/3), ‘sa vedaitat paramam brahmadhama yatra visvam nihitam bhati Subhram| upasate
purusam ye hyakamaste sukrametadativartanti dhirah’ (Mu. 3/2/1),
‘vedantavijianasuniscitarthah sannyasayogad yatayah suddhasattvah! te brahmalokesu
parantakale paramrtah parimucyanti sarve’ (Mu. 3/2/6), ‘tatha vidvan namarupad vimuktah
paratparam purusamupaiti divyam’ (Mu. 3/2/8), ‘tarati Sokam tarati papmanam
guhagranthibhyo vimukto'mrto bhavati’ (Mu. 3/2/9), ityadau ca tadvijianaphalodghosa iti.
ato’tra tattvadvayangikara eva srutiyuktisammatah sutrakarabhipretasceti
srutyaksaradrohatah stutraksaradroho brahmaksaradrohasca navahaniya ityalam.

‘etad yo veda nihitam guhayam so’vidyagranthim vikirattha somya” (Mu. 2.1.10),
“bhidyate hrdayagranthischidyante sarvasamsayah! ksiyante casya karmani tasmin drste
paravare” (Mu. 2.2.8), “tada vidvan punyapape vidhiiya nirafijanah paramam samyamupaiti”
(Mu. 3.1.3), “sa vedaitat paramam brahmadhama yatra viSvam nihitam bhati Subhram| upasate
purusam ye hyakamaste sSukrametadativartanti dhirah” (Mu. 3.2.1), “vedantavijhana-
suniscitarthah sannyasayogad yatayah suddhasattvahl te brahmalokesu parantakale
paramrtah parimucyanti sarve” (Mu. 3.2.6), “tatha vidvan namarupad vimuktah paratparam
purusamupaiti divyam” (Mu. 3.2.8), “tarati sokam tarati papmanam guhagranthibhyo
vimukto'mrto bhavati,” (Mu. 3.2.9) and other srutis reveal the fruits of realizing the two entities
(Aksara and Purusottama). Thus, only the affirmation of both entities is supported by the srutis
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and intentioned by the author of the aphorisms. One should not welcome offending either the
aphorisms’ written word or the Aksara Brahman entity by dishonoring the meaning of the
Srutis.

The Form of Knowledge

AT =T SIRTETI TETMERT AR SATAGATSHETATE
T TIE SIHTUTSe  E T A H A T =g T 3 |
A AU H A Ty o A e g T A TS R (AT e A g A A TA TG I 1Y
g faem ) T =g e e TRE T

jﬁﬁtumicché jijiiasa. brahmas’abdena yathoktadivyatattvadvayé’bhidhénﬁd

svav1$ayapradhanyaprakrtltvaccecchayastadv1$ayabhut ksarapurusottamﬁkhyadivyatattva
dvayajﬁénapravrtteriha vidhanam. jianam ceha dhyﬁnopésanﬁdirﬁpam.

and Purusottama. The nature ofdesire is such that its object (the object of desire) is primary. For
this reason, it (‘jijhasa’) serves as a signifier for the action for knowledge, which forms the object
of desire. Here, knowledge refers to the knowledge of the two divine entities Aksara and
Purusottama. In the present context, ‘knowledge’ is used in the sense of meditation (dhyana) or
worshipful service (upasana).

Why Desire the Knowledge of Aksara-Purusottama?

9T {8 e T e asa (a e a e T U aeh | [eRTE TSI el ITead
(FS.R/ % 0), TAAE FHIHAT Aleh: & TT TAHATSHT TUAT=AT Aleh: &
(FT.¢/9/%), AT g AT ATARAT (. 9/3/9), “TLNET AT FHH (=T SIT[OTI
Fe AT e : e (.2 /2 /¢ ) TATET FAhRH I
SAATSETRehcd, AT AT AR A A TacaTsiEH e [oh Sgiid ToTd qaeqedd
T TUHEHATIIAa<aTsE T TGatd a7 AT TAeels TR facaTseH e IhTq I &
FA (F.3/</9 0), T TEISSHTTAAL A ASTA AT FATT FHIHTETHT T
ATRCARTHAT AT (BT.£/ /%), THAT T FATA THS T [ 9 =l AT
SR A6 TvaHd qal g (T.2/%/2) S T§T = SAFAT 719 o AT A=aT
THATIAT: | THEd IATTHIT=Z e T o ATHAT ST\’ (2.3), ST ATH o AT
e THATSSTAT: | TTEd TATT =g e A g H IS AT ST (T.6/%/ ¢ Q),
AEATAATTAT AAAHTER: FRISY: | T T TAGHTII FETE AT ET=g
(%3/\9) ‘Fr%@ﬁﬁg‘cﬁﬁ?% (T{X/X/%Y) q AfegTae-agdr A (#.3/4)

‘i(‘*ﬂdl | QI'{';]IOI'UIGIQQ‘I%&II&IFIE%VIM“I*COI

tatha hi purvakandapratipaditakarmavidhisvarupalaksanadikamadhigamya’pi ‘na
hyadhruvaih prapyate’ (Katha. 2/10), ‘tadyatheha karmacito lokah ksiyata evameva'mutra
punyacito lokah ksiyate’ (Cha. 8/1/6), ‘plava hyete adrdha yajharupah’ (Mu. 1/2/7), ‘pariksya
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lokan karmacitan brahmano nirvedamayannastyakrtah krtena’ (Mu. 1/2/12) ityadau
kevalasuskakarmanam alpa’sthiraphalakatvam, ‘yo va etadaksaram gargyaviditva’smirmlloke
juhoti yajate tapastapyate bahuni varsasahasranyantavadeva’sya tadbhavati yo va
etadaksaram gargyaviditva’smallokat praiti sa krpanah’ (Br. 3/8/10), ‘tadya
iha”tmanamananuvidya vrajantyetamsca satyan kamamstesam sarvesu lokesvakamacaro
bhavati’ (Cha. 8/1/6), ‘asanneva sa bhavati asad brahmeti veda cet| asti brahmeti cedveda
santamenam tato vidul’ (Tai. 2/6/1) iti tatha ca ‘asurya nama te loka andhena tamasavrtah!|

tamste pretyabhigacchanti ye ke catmahano janah|l’ (I. 3), ‘ananda nama te loka andhena

="

tamasa’vrtah| tamste pretyabhigacchantyavidvamso’budho janah’ (Br. 4/4/11),

‘yastvavijiianavan bhavatyamanaskah sada’sucihl na sa tatpadamapnoti samsaram
cadhigacchati’ (Katha. 3/7), ‘na cedavedirmahati vinastih’ (Br. 4/4/14), ‘na cedihavedinmahati

vinastih’ (Ke. 2/5) ityadau ca brahmavidyavaidhuryasya'nistaphalajanakatvam...

Even upon knowing the method, nature, and characteristics of the ritual performances
expressed in the previous chapter (kanda) [one does not experience contentment,| since
frivolousness and fleeting fruits of barren actions are revealed. [For example, it is expressed:]
“na hyadhruvaih prapyate” (Katha. 2.10), “tadyatheha karmacito lokah ksiyata evameva’'mutra
punyacito lokah ksiyate” (Cha. 8.1.6), “plava hyete adrdha yajiarupah” (Mu. 1.2.7), and “pariksya
lokan karmacitan brahmano nirvedamayannastyakrtah krtenal” (Mu. 1.2.12). The following
mantras reveal that those who are without brahmavidya acquire undesired results: “yo va
etadaksaram gargyaviditva'smilloke juhoti yajate tapastapyate bahuni varsasahasrany-
antavadeva’sya tadbhavati yo va etadaksaram gargyaviditva’smallokat praiti sa krpanah” (Br.
3.8.10), “tadya iha”tmanamananuvidya vrajantyetamsca satyan kamamstesam sarvesu
lokesvakamacaro bhavati” (Cha. 8.1.6), and “asanneva sa bhavati asad brahmeti veda cet| asti
brahmeti cedveda santamenam tato viduh!” (Tai. 2.6.1) Also, “asurya nama te loka andhena
tamasavrtah| tamste pretyabhigacchanti ye ke catmahano janahll” (I. 3), “ananda nama te loka
andhena tamasa’vrtahl| tamste pretyabhigacchantyavidvamso’budho janah” (Br. 4.4.11),
“yastvavijnanavan bhavatyamanaskah sadaSsucihl na sa tatpadamapnoti samsaram
cadhigacchati” (Katha. 13.7), “na cedavedirmahati vinastih” (Br. 4.4.14), and “na

cedihavedinmahati vinastih!” (Ke. 2.5)

T T U (AT ared A= (F8.% /), THTHET FSTILA T~ GITETHT ATfe:
QTAT TALIAT (F5.4/¢ 3), T T9AT o TATT (FT0/R&/R), T = T2 AT TAT
AT AT go: TRt = (1.%/%), ¥ a8 fAgagard daraddy g@Hanadi
(F.¢/¥/9%), AATHIRMENHA ad Hear €ir guemal Sia (F5.2/¢%),
gfdargfafed Aaayae @ fAI=a &Gr/¥), s@q qay REea dwmw
TATSERTEA [T AT Ao (F.3/4), T AAWar wafa aaaes: 97 =1 9
q TASHTII TEATE AT T A (8.3 /<) TATIRITNETAT T F[TA=TIN T
(T.R/9/2), TG 9% TG AATT ATSEATSHG[ (A Fol AT | T 96 T ATCHTH
U BEhisgar waa (T3/3/R), @ T Uded [Egmas
A A AT AT TTaerfd aoaiaed TaHqar saredaqar ward (J.2/%/4),

Asian Literature & Translation 10(2), 2023 122



New Perspectives on the Brahmastitra

TEREEATSH AT (F1.2/33/9), TIGLAATSHL AT a7 Ifesgia ae aq
TARTArad ATHAGTAF TLH| TAaTarad SITcal Sg[alsh Teiad (F5.2/9%,29)
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qd U gAEaig AU e ‘T s § TEHaT SR aiacaror: =g g
frew @o/z/e?), afgfy wftmme ofoesm feam sweafa 7 @
BIGGESAC ARG RIRTERD H ST THE A
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punasca ‘ya etad viduramrtaste bhavanti’ (Katha. 6/2), ‘tamatmastham ye’nupasyanti
dhirastesam santih sasvati netaresam’ (Katha. 5/13), ‘na pasyo mrtyum pasyati’ (Cha. 7/26/2),
‘tam vedyam purusam veda yatha ma vo mrtyuh parivyatha iti’ (Pra. 6/6), ‘ye tad
viduramrtaste bhavantyathetare duhkhamevapiyanti’ (Br. 4/4/14), ‘adhyatmayogadhigamena
devam matva dhiro harsasokau jahati’ (Katha. 2/12), ‘pratibodhaviditam matamamrtatvam hi
vindate’ (Ke. 2/4), ‘bhutesu bhiitesu vicintya dhirah pretya’smallokadamrta bhavanti’ (Ke.
2/5), ‘yastu vijianavan bhavati samanaskah sada sucih| sa tu tatpadamapnoti yasmad bhuyo
na jayate’ (Katha. 3/8) ityadibhistatha ca ‘brahmavidapnoti param’ (Tai. 2/1/1), ‘brahma veda
brahmaiva bhavati na’sya’brahmavit kule bhavatil tarati Sokam tarati papmanam
guhagranthibhyo vimukto'mrto bhavati’ (Mu. 3/2/9), ‘sa ya etadevam vidvanaksaram
pranautyetadevaksaramamrtamabhayam pravisati tatpravisya yadamrta devastadamrto
bhavati’ (Cha. 1/4/5), ‘brahmasamstho’mrtatvameti’ (Cha. 2/23/1), ‘etaddhyeva’ksaram jiiatva
yo yadicchati tasya tatll etadalambanam sresthametadalambanam param| etadalambanam
jhatva brahmaloke mahiyate’ (Katha. 2/16, 17) ityadibhisca parabrahmano’ksarabrahmanasca
vijiianasya’'nantadivyasthiraphalakatvamapatato’vadharya tata eva

brahma nistham’ (Mu. 1/2/12), ‘tadviddhi pranipatena pariprasnena sevayal upadeksyanti te
jhanam jhaninastattvadarsinah’ (Gi. 4/34) iti $astradesamanusrtya
sampradayaparampara’bhiraksakayathoktalaksanasaksadbrahmasvarupagurumupasatya
‘yasya deve para bhaktiryatha deve tatha guraul tasyaite kathita hyarthah prakasante
mahatmanahll’ (Sve. 6/23) iti vedantanusasanacca tasyaiva punah
pratyaksanarayanasvartupabhavena drdhatamadivyabhavanarasitaprasangam vidhaya...

Upon realizing Parabrahman and Aksarabrahman, infinite, divine, and unwavering fruits
are attained. Regarding this it is proclaimed: “ya etad viduramrtaste bhavanti” (Katha. 6.2),
“tamatmastham ye'nupasyanti dhirastesam santih sasvati netaresam” (Katha. 5.13), “na pasyo
mrtyum pasyati” (Cha. 7.26.2), “tam vedyam purusam veda yatha ma vo mrtyuh parivyatha iti”
(Pra. 6.6), “ye tad viduramrtaste bhavantyathetare duhkhamevapiyanti” (Br. 4.4.14),
“adhyatmayogadhigamena devam matva dhiro harsasokau jahati” (Katha. 2.12),
“pratibodhaviditam matamamrtatvam hi vindate” (Ke. 2.4), “bhuitesu bhiutesu vicintya dhirah
pretya’smallokadamrta bhavanti” (Ke. 2.5), “yastu vijianavan bhavati samanaskah sada sucihl|
satutatpadamapnoti yasmad bhuiyo najayate” (Katha. 3.8), and also: “brahmavidapnoti param”
(Tai. 2.1.1), “brahma veda brahmaiva bhavati na’sya’brahmavit kule bhavatil tarati Sokam tarati
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papmanam guhagranthibhyo vimukto'mrto bhavati” (Mu. 3.2.9), “sa ya etadevam
vidvanaksaram pranautyetadevaksaramamrtamabhayam pravisati tatpravisya yadamrta
devastadamrto bhavati” (Cha. 1.4.5), “brahmasamstho’mrtatvameti” (Cha. 2.23.1), and
“etaddhyeva’ksaram jnatva yo yadicchati tasya tatll etadalambanam sresthametadalambanam
param| etadalambanam jnatva brahmaloke mahiyatel” (Katha. 2.16-17) In this way, [barren
ritual practice bears unsecure fruits. Without brahmavidya, undesired outcomes are attained.
However, the knowledge of Aksarabrahman and Parabrahman results in infinite, divine, and
unwavering fruits]. Generally speaking, for this reason, with a desire to realize [Brahman and

nistham” (Mu. 1.2.12) and “tadviddhi pranipatena pariprasnena sevayal upadeksyanti te
jhanam jhaninastattvadarsinahll” (Gi. 4.34) According to these instructions given by the
scriptures, one should approach the present Brahmasvarupa guru—the protector of the
sampradaya’s lineage and the one who possesses the afore-mentioned virtues. Having
approached the guru, “yasya deve para bhaktiryatha deve tatha guraul tasyaite kathita
hyarthah prakasante mahatmanahll” (Sve. 6.23). According to this Vedanta teaching, one
should imbibe the sentiments of the present Narayana within the guru”™ and keep their
association with firm divyabhava.™

Summary

g IR e H AT TaH HET e TahHea&qr Aaar

[anN N [anN [N o
AT 243 GIHAGTATT AU AR THATAATTI A TATTTHATH
TATHTSE AR H Icllici"h‘{ HIHAGSITA<H{H ldrms@wﬂc\lagwcq CHIUTHAAAUY L
A TSt et g aa et ame SRy Taddeearsseey i
TATA AR |
srutismrtyupapaditasadacaradilaksanadharmavan purvamimamsadhigatakarmasvaripo
nirvedi yathoktagurunisthah paramasraddhavan

brahmaparabrahmobhayavabodhibrahmavidyabhilasi
svatma’ksarabrahmabhavapurvakaparamatmasahajanandaparamananda’nubhiutihetukatatp
aramopasanalaksanaparamanihsreyasa’bhikanksi mumuksurbrahmavidyavicaralaksane

=1

Sastre’smin pravartetetyasya’’rambha iti sutrarthaniskarsah.

A spiritual aspirant, (1) who is endowed with dharma that is characterized by righteousness
and other virtues propounded by the srutis and smrtis, (2) who knows the rites expressed in
Plurvamimamsa, (3) who does not possess worldly desires, (3) who has conviction in the
previously mentioned guru, (4) who possesses great faith, (5) who is desirous for brahmavidya,
which constitutes the knowledge of both Brahman and Parabrahman, (6) and who, upon
instilling the sense of Aksarabrahman within the atman, aspires for liberation in the form of the
supreme worship of Paramatman— the bestower of Paramatman Sahajananda’s highest
bliss—should be engrossed in this sacred text on brahmavidya. This is how this scripture begins.
This is the essence of the aphorism.

" One should realize the guru to be the manifest form of the present Narayana (Parabrahman).
2 Here, ‘divyabhava’ refers to realizing the form (svariipa), intentions, actions, and qualities of the Brahmasvariipa
guru as divine and without flaws or worldly desires.
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tattattvadvaya nyatarobhayavabodhivedantasabdan mimamsitum pravartata idam sastram.
na caivam sati jives§varadisvarupanamamimamsaniyataya nirupanabahyatvamapadyeteti
vacyam, adhikarividhaya tannirupanasya’pi sambhavat. ittham phaladirapi
prayojanavidhaya, tadupayasadhanadikam ca prayojananukulasamagrividhaya ca
bhavatyasya sastrasya visaya iti na tesamapi nirupanabahyatvam, na ca
tadgocarasutrasamuhasya’prasaktapratipadanadoso va.

In this way, using ‘brahman’ here introduces both (Aksarabrahman and Parabrahman) as
worthy of inquiry. For this reason, this sacred text is occupied with reflecting on the Vedanta
revelations that express the knowledge of either one, the other, or both of these entities.

The following objection is considered: “If that is the case, then the reflections that do not
focus on the nature of the jiva, iSvara, and others will be excluded from the expositions.”

In response, it is said that the elaborations on the jiva and isvara become relevant because
[they] are discussions of suitability (adhikara). Additionally, an elaboration on the fruits (phala)
as a form of purpose (prayojana) and its required spiritual endeavor (sadhana) as a form of that
which is instrumental in leading to attaining the purpose become relevant as subjects of this
sacred text. For this reason, they cannot be omitted, and the aphorisms that discuss them
cannot be criticized as irrelevant.

The Four Connections (Anubandha-catustayam)

T AT A G AT a g aqeaH g aHavred| Sremarerss
TATSShISATIAT AT SrsTed SEmErSIe aaeamaid) a7
TATHALAIT THESTATL g S had | TE[MTAHTATE A AT
ATSELHA QLA AT A0 | T A TE T caTg Ted AT

o~ o . o~ . N
TR IR ATAAEA I [ T | TSI g AT ae T AT
STRTEATT: TeRT (ETE[X/\K/??) acm%rhlsgdugf%mwlw
('I°h¢'l$lITCI*I|0|0||\r|<|l{I{‘{Log%qld-lIdglbt‘d{@lg{{gulﬂI“oIM{-j»ciH{HI(HHa\ﬂIdfG‘RHI
drdldoquﬁ\ld%d@‘wﬂ-lld A THEATSSATE, Tadaeeraar 9
q e TR AT AT (W ag [STETL, ATHTIAT ATAET STHTOFATIRHA]
oA TSa e T, TATSTLAET T IA: T T IAAATSFATEA ST [HeATI |

evamatraitacchﬁstrapravrttyanukﬁlﬁ’nubandhacatustayamapi samavagamyate jijﬁﬁsﬁs’abda

sa ksarabrahmaparabrahmav1sayml. tatpratlpadanaparatvaccasya sastrasya
pratipadyapratipadakabhavalaksano hi sambandhah. prayojanam hi brahmavidyalabhyasya
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‘anavrttih sabdadanavrttih sabdad’ (Bra. Sti. 4/4/22) ityadyukta’punaravrttilaksanasya
sakalaprakrtabhavavarjitapariSuddhasvatmanistha’ksarabrahmagunasadharmyaskrtaparam
atmasahajanandaparamanandadivyanubhutisvarupaparamanihsreyasasya”’padanam,
tadanubandhitaya ca tannirupakavedantavakyabhumikasandeha’pasaranam, samanyato
jiatasya pramanayuktyadina viSesato'vadharanam, tatha’vadhrtasya va punah punah
pravrttilaksanena’bhyasena dardhyamityadi.

In the following manner, the principle of four connections (anubandha-catustaya) here
characterizes this sacred text’s structure. By indicating a desire, ‘jijiasa’ itself securely-
the purpose of inquiry. As such, the aspirant—the inquisitor, who is characterized by the
aforementioned qualities—here is identified as the one who is suitable (adhikari). By using
‘brahman,” Aksarabrahman and Parabrahman become the subject of inquiry. By offering
exposition on them, this sacred text upholds the relationship between that which is
propounded (pratipadya) and that which propounds (pratipadaka). The purpose (prayojana) is
supreme liberation—that which is obtained by brahmavidya and, as expressed in: “anavrttih
sabdadanavrttih sabdad” (Bra. Su. 4.4.22), that from which there is no return. This liberation is
[characterized as] having the divine experience of Paramatman Sahajananda’s supreme bliss,
upon one’s pure atman becoming free from all worldliness and attaining qualitative oneness
with Aksarabrahman. Other objectives (prayojana) that are associated with this supreme
purpose (final liberation) are also implicitly understood to be objectives (prayojana). These
include, for example, (1) the resolutions of doubts concerning Vedanta revelations, (2) generally
speaking about the knowledge acquired, the special discrimination afforded by, among others,
the means of knowledge (pramana) and various methods, and (3) firm resolve in acquired
knowledge through its repeated study.

T TRHATHTIIE A A (9] AR AT rag [SHFHaTg

ArIREa AT Ao AT ST =, T as 6 | A S| A=y
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(F.2/2/2R) =i aeHaarareass M T mTahaiads i ad qrag: | i =
TRTTCHICHTCHATHAT ATSHAT JTd TEAFTT Frag SHAATSTT AT
THALTENTE dardargh g faa s sdTaqe g qoaared Ao fhfyadead)
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nanu paramapramanyapadavipratisthitesu vedantavakyesu sandeha’sambhavad

nirarthakastannivarakatayaitacchastrasamarambha iti cenna, tatsambhavaprasiddheh.
katham. ittham. ‘aksayyam ha vai caturmasyayajinah sukrtam bhavati’, ‘apama somamamrta
abhiima’ (A. $i. 3) iti karmaphalanityatabodhakaih, ‘tadyatheha karmacito lokah ksiyata
evameva'mutra punyacito lokah ksiyate’ (Cha. 8/1/6), ‘pariksya lokan karmacitan brahmano
nirvedamayannastyakrtah krtena’ (Mu. 1/2/12) iti tadanityatabodhakaisca
mithahpratyanikaprakarakairvakyairjayate sandehah. api ca
pratyagatmaparamatmanorbhedo va’bhedo veti sambhavati sandeha ubhayatha’pi sravanat.
ekatarapaksagrahe tadanyabodhakasrutivaiyyarthyaprasangacca tatsamadhaye nirnayakam
kificidapeksyate. kvacicca srstikaranaprabodhakavakyesu ‘sadeva somyedamagra asid’ (Cha.
6/2/1), ‘asadva idamagra asid’ (Tai. 2/7/1) iti
parasparaviruddhasattva’sattvabodhakasabdadarsanaddhi jayate samsayah. sagunatvam
nirgunatvam cetyubhayam sakrtitvam nirakrtitvam vetyubhayam srutva bhavati
kasyacidapatapratyayasya samsayah. evameva ‘ayamatma brahma’ (Ma. 1/2), ‘aham
brahmasmi’ (Br. 1/4/10), ‘sarvam khalvidam brahma’ (Cha. 3/14/1), ‘neha nanasti kinicana’ (Br.
4/4/19) ityadau jivesvara’'ksarabrahmajagadadinirupakavakyesu syat kasyacit sandehah.
tanetadrsananyanapi sandehan nivarayitumavasyakamidam sastramiti

sandehanivrttivannivrttasandehasya sthunanikhanananitya dardhyaderapi
prayojanodarikaranat tairapi $astrasamarambhasambhavat.

The following doubt is raised: “Since there is no possibility of doubt in the revelations of
Vedanta, which are reputed as supremely authoritative, the purpose of this sacred text—to
remove such doubts—is futile.”

This is not the case. Its possibility is well-known.

“How?”

In this way: the mantras “aksayyam ha vai caturmasyayajinah sukrtam bhavati” and
“apama somamamrta abhiima” (A. $i. 3) express the permanence of the fruits of action;
whereas, “tadyatheha karmacito lokah ksiyata evameva’'mutra punyacito lokah ksiyate” (Cha.
8.1.6) and “pariksya lokan karmacitan brahmano nirvedamayannastyakrtah krtena” (Mu.
1.2.12) express its transience. Such mutually conflicting revelations result in uncertainty. Is
there a distinction or identity between the individual atman (the self) and Paramatman? Such
doubt arises from listening to revelations expressed by both sides. Since accepting any one side
renders the sruti revelation of the opposing position as vain, a resolution is expected. In the
following revelations that describe the cause of all creation: “sadeva somyedamagra asid” (Cha.
6.2.1) and “asadva idamagra asid” (Tai. 2.7.1), there arises a doubt because of the statements’ use
of terms that express mutually contradicting assertions of sattva and asattva.” Upon hearing

3 In general terms, ‘sattva’ and ‘asattva’ are literally understood as being and non-being, respectively.
However, the precise sense in which these meanings are defined (e.g. the type of being and its
relationship (sambandha) with the subject) and the subject of the qualifier vary not only among the
darsanas but also from one instance to the next.
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revelations on both sagunatva and nirgunatva™ and both sakrtitva and nirakrtitva,’s those with
only a superficial understanding would come to doubt the Vedas. Similarly, the following
revelations: “ayamatma brahma” (Ma. 1.2), “aham brahmasmi” (Br. 1.4.10), “sarvam khalvidam
brahma” (Cha. 3.14.1), “neha nanasti kificana” (Br. 4.4.19), and others, which describe jiva, isvara,
Aksarabrahman, the world (jagat), and others, would cause doubt for some. One should indeed
study this scripture to remove these and other uncertainties. It is not that only those who

it arises, but this is not its only purpose. Just as a stake, when placed into the ground, is shaken
[and then hammered] to make it more firmly implanted, in a similar way, this sacred text’s
objective is also, among others, to reaffirm conviction for those who have resolved their doubts.
It is with these intentions that the sacred text commences.

Brahmajijiiasa — Fulfillment of the Teaching
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(F3.4/9 3), ALATHANTETHT o FeaT (F8.3/¢ ), T qeATq [oahed e
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74 In general terms, ‘sagunatva’ and ‘nirgunatva’ are literally understood as possessing qualities and not
possessing qualities. However, the precise sense in which these meanings are defined (e.g. the types of
qualities and their relationships (sambandha) with the subject) and the subject of the qualifier vary not
only among the darsanas but also from one instance to the next.

s In general terms, ‘sakrtitva’ and ‘nirakrtitva’ are literally understood as with form and without form.
However, the precise sense in which these meanings are defined (e.g. the type of form and its relationship
(sambandha) with the subject) and the subject of the qualifier vary not only among the darsanas but also
from one instance to the next.
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nanu ‘tadva etadaksaram gargyadrstam drastrasrutam srotramatam mantravijiiatam vijnatr’
(Br. 3/8/11), ‘para yaya tadaksaramadhigamyatel| yattadadresyamagrahyam’ (Mu. 1/1/5, 6) iti,
tatha ca ‘yato vaco nivartantel aprapya manasa saha’ (Tai. 2/4/1, Tai. 2/9/1), ‘na tatra
caksurgacchati na vag gacchati no manah’ (Ke. 1/3) ityadavaksarabrahmanah
parabrahmanasca vanmanaadyavisayatvasravanad vyartha eva
tadvisesavijianaprayojanako’yam sastrarambhasrama iti ced, anadhigatasrutyarthasya’yam
vyartha aksepasramah. yato'naptabrahmasvarupasamasrayanasya’ta
eva'napta’ksarabrahmasadharmyasya paramatmasahajanandaparamopasanahinasya
laukikavisayaisino jivesvarasamudayasyaiva
tatprakrtacaksurmanasadindriya’visayatayastatropadesad. anyatha ‘brahmavidapnoti
param’ (Tai. 2/1/1), ‘ya etadaksaram gargi viditva’smallokatpraiti sa brahmanah’ (Br. 3/8/10),
‘etaddhyeva’ksaram jhatva yo yadicchati tasya tat’ (Katha. 2/16), ‘aksaram vedayate yastu’
(Pra. 4/10, 11), ‘tadetadaksaram brahma, tadetat satyam tadamrtam tad veddhavyam somya
viddhi’ (Mu. 2/2/2), ‘borahma veda brahmaiva bhavati’ (Mu. 3/2/9)
ityadinamaksarabrahmajfianavisayataprabodhininam, ‘tam vedyam purusam veda’ (Pra.
6/6), ‘va etadevam vidvan’ (Cha. 1/9/2), ‘drsyate tvagraya buddhya suksmaya
suksmadarsibhih’ (Katha. 3/12), ‘tamatmastham ye'nupasyanti dhirastesam santih sasvati
netaresam’ (Katha. 5/13), ‘adhyatmayogadhigamena devam matva’ (Katha. 2/12), ‘tam pasyati
niskalam dhyayamanah’ (Mu. 3/1/8), ‘yatte rupam kalyanatamam tatte pasyami’ (L. 16),
‘bhidyate hrdayagranthischidyante sarvasamsayah| ksiyante casya karmani tasmin drste
paravare’ (Mu. 2/2/8), ‘atma va are drastavyah srotavyo mantavyo nididhyasitavyah’ (Br.
upadesavaiyyarthyam tadvirodho va syat. hanta! ‘yena’ksaram purusam veda satyam
provaca tam tattvato brahmavidyam’ (Mu. 1/2/13)

1/1/1) ityadyupakrantasutrarasirapi nairasyamapadyeteti samucita
eva’ksarapurusottametitattvadvayanvitabrahmavidyavicararambha iti jijiasadhikaranam
\1/1/11l

Here, the following objection is presented:

“tadva etadaksaram gargyadrstam drastrasrutam sSrotramatam mantravijiatam vijiatr”
(Br. 3.8.11), “para yaya tadaksaramadhigamyate| yattadadre§yamagrahyam” (Mu. 1.1.5,6), “yato
vaco nivartantel aprapya manasa saha” (Tai. 2.4.1, Tai. 2.9.1), “na tatra caksurgacchati na vag
gacchati no manah” (Ke. 1.3), and other revelations imply that Aksarabrahman and
Parabrahman cannot be the subject of speech, the mind, and others. As a result, it appears that
this scripture, composed to acquire special knowledge of Brahman and Parabrahman, is futile.

It is responded: On the contrary, this effort put forth by one (the objector) who does not
understand the meaning of the srutis is futile. In actuality, these revelations are for those jivas
and isvaras (1) who have not attained qualitative oneness with Aksarabrahman because they
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have not sought refuge under the Brahmasvariipa guru, (2) who are devoid of the supreme
worshipful service (upasana) towards Paramatman Sahajananda, or (3) who are desirous of
worldly objects. Their worldly focused eyes, mind, and other faculties cannot comprehend
Brahman and Parabrahman. Otherwise, the revelations offered by the venerable srutis:
“brahmavidapnoti param” (Tai. 2.LI), “ya etadaksaram gargi viditva'smallokatpraiti sa
brahmanah” (Br. 3.8.10), “etaddhyeva’ksaram jiatva yo yadicchati tasya tat” (Katha. 2.16),
“aksaram vedayate yastu” (Pra. 4.10, 11), “tadetadaksaram brahma, tadetat satyam tadamrtam
tad veddhavyam somya viddhi” (Mu. 2.2.2), and “brahma veda brahmaiva bhavati” (Mu. 3.2.9),
which reveal Aksarabrahman as the subject of knowledge, and the srutis: “tam vedyam purusam
veda” (Pra. 6.6), “ya etadevam vidvan” (Cha. 1.9.2), “drsyate tvagraya buddhya suksmaya
suksmadarsibhih” (Katha. 3.12), “tamatmastham ye'nupasyanti dhirastesam $antih $asvati
netaresam” (Katha. 5.13), “adhyatmayogadhigamena devam matva” (Katha. 2.12), “tam pasyati
niskalam dhyayamanah” (Mu. 3.1.8), “yatte rupam kalyanatamam tatte pasyami” (I. 16),
“bhidyate hrdayagranthischidyante sarvasamsayah! ksiyante casya karmani tasmin drste
paravare” (Mu. 2.2.8), and “atma va are drastavyah srotavyo mantavyo nididhyasitavyah” (Br.
2.4.5, Br. 4.5.6), which reveal the Lord of Aksara (Purusottama) as the subject of knowledge,
would be futile or rendered contradictory. Oh my! By destroying the path towards brahmavidya
expressed by “yena’ksaram purusam veda satyam provaca tam tattvato brahmavidyam” (Mu.
lactating glands on the neck of sheep’—fruitless. For this reason, a reflection on brahmavidya,
which consists of the knowledge of both Aksara and Purusottama, should be commenced. This

76 A wattle is a fleshy caruncle hanging from various parts of the head or neck in several groups of birds
and mammals. They are identified as organs of sexual dimorphism and have no direct function in
reproduction. Their similarity in appearance to mammary glands is used here to highlight their
ineffectiveness at producing milk.
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Abbreviations
A. Si. Atharvasiropanasad
Bra. Su. Brahmasiutra
Br. Brhadaranyakopanisad
BSB. Brahmasutra-Svaminarayana-Bhasya
Cha. Chandogyopanisad
Gi. Srimadbhagavadgita
L [savasyopanisad
Katha. Kathopanisad
Ke. Kenopanisad
Ma. Adi. Mahabharata - “Adiparvan”
Ma. Mandukyopanisad
Mu. Mundakopanisad
Pra. Prasnopanisad
Tai. Taittiriyopanisad
Sve. Svetasvetaropanisad
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