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Note:  

1. Bhāṣya in Sanskrit is followed by its IAST followed by its English translation.  

2. BB stands for Bhāṣya Bhāga (part) number as in SSSS book. In this document it starts from 13 

and goes up to 27. 

3. Upaniṣad is identified by verse number. In this document the only verse is 1.2.1 

(chapter/adhyāya 1, section/brāhmana 2, verse 1).  

***** 

द्वितीयं ब्राह्मणम् 

dvitīyaṃ brāhmaṇam 

2nd Section 

 

Introduction to the Section 

 

——————- 

 

BHĀṢYA - 
 
BB 13 

अथागे्नरश्वमेधोपयोगिकस्योत्पगिरुच्यते । तगिषयदर्शनगििक्षयैिोत्पगििः  सु्तत्यथाश ।  

 

athāgneraśvamedhopayogikasyotpattirucyate । tadviṣayadarśanavivakṣayaivotpattiḥ stutyarthā । 

 

BB 13 

BHĀṢYA -Now the origin of the fire that is fit for use in the horse sacrifice is being described. This story 

of its origin is meant as an eulogy in order to prescribe a meditation (darśana) concerning it. 

 

———---- 

Upaniṣad 1.2.1 

 

नैिेह गकञ्चनाग्र आसीनृ्मतु्यनैिेदमािृतमासीदर्नाययार्नाया गह मृतु्यस्तन्मनोऽकुरुतात्मन्वी स्यागमगत । 

सोऽर्शन्नर्रिस्यार्शत आपोऽजायन्तार्शते िै मे कमभूगदगत तदेिाकश स्याकश तं्व कं ह िा असै्म भिगत य एिमेतदकश स्याकश तं्व 

िेद ॥ १ ॥ 
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naiveha kiñcanāgra āsīnmṛtyunaivedamāvṛtamāsīdaśanāyayāśanāyā hi mṛtyustanmano'kurutātmanvī 

syāmiti । so'rcannacarattasyārcata āpo'jāyantārcate vai me kamabhūditi tadevārkasyārkatvaṃ kaṃ ha vā 

asmai bhavati ya evametadarkasyārkatvaṃ veda ॥ 1 ॥ 

 

TEXT - There was nothing whatsoever here in the beginning. It was covered (āvṛtam) only by death 

(mṛtyu, hiraṇyagarbhaḥ), or hunger (aśanāya), for hunger is death. He created the mind, thinking, 'let me 

be self (ātmavanta)." He moved about doing arcana (worshiping himself). As he was doing arcana, ap 

(water) was produced. (Since he thought), 'as I was worshiping (arcana), water (kaṃ) sprang up,' therefore 

arka (fire) is so called. water (kaṃ, also happiness) surely comes to one who knows how arka (fire) came 

to have this name of arka. 

------------——----- 

 

BHĀṢYA- 

BB 14 

नैिेह गकञ्चनाग्र आसीत् इह संसारमण्डले, गकञ्चन गकगञ्चदगप नामरूपप्रगिभक्तगिरे्षम् , नैिासीत् न बभूि, अगे्र 

प्रािुत्पिेमशनआदेिः  ॥ 

 

BB 14 

naiveha kiñcanāgra āsīt iha saṃsāramaṇḍale, kiñcana kiñcidapi nāmarūpapravibhaktaviśeṣam , naivāsīt na 

babhūva, agre prāgutpattermanaādeḥ ॥ 

 

BHĀṢYA- The meaning of “naiveha kiñcanāgra āsīt (in verse Br.U.1.2.1) is that there was nothing 

whatsoever differentiated by name and form here, in the universe, in the beginning, i.e., before the 

manifestation of the mind etc. [1] 

———- 

Footnotes: 

1. Later it is said the mind etc., were created by hiraṇyagarbhaḥ.  

 

——— 

BB 15 

गकं रू्न्यमेि बभूि ? रू्न्यमेि स्यात् ; ‘नैिेह गकञ्चन’ इगत शु्रतेिः , न कायं कारणं िासीत् ; उत्पिेश्च ; उत्पद्यते गह घटिः  ; 

अतिः  प्रािुत्पिेघशटस्य नास्तस्तत्वम् । ननु कारणस्य न नास्तस्तत्वम् , मृस्तत्पण्डागददर्शनात् ; यन्नोपलभ्यते तसै्यि नास्तस्तता । 

असु्त कायशस्य, न तु कारणस्य, उपलभ्यमानत्वात् । न, प्रािुत्पिेिः  सिाशनुपलम्भात् । अनुपलस्तिशे्चदभािहेतुिः , सिशस्य 

जितिः  प्रािुत्पिेनश कारणं कायं िोपलभ्यते ; तस्मात्सिशसै्यिाभािोऽसु्त ॥ 

 

BB 15 

kiṃ śūnyameva babhūva ? śūnyameva syāt ; ‘naiveha kiñcana' iti śruteḥ, na kāryaṃ kāraṇaṃ vāsīt ; 

utpatteśca ; utpadyate hi ghaṭaḥ ; ataḥ prāgutpatterghaṭasya nāstitvam । nanu kāraṇasya na nāstitvam , 

mṛtpiṇḍādidarśanāt ; yannopalabhyate tasyaiva nāstitā । astu kāryasya, na tu kāraṇasya, 

upalabhyamānatvāt । na, prāgutpatteḥ sarvānupalambhāt । anupalabdhiścedabhāvahetuḥ, sarvasya jagataḥ 

prāgutpatterna kāraṇaṃ kāryaṃ vopalabhyate ; tasmātsarvasyaivābhāvo'stu ॥ 
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Satkāryavāda bhāsya  

Śunyavādi argument 

 

BB 15 

BHĀṢYA - (Question): Was it altogether void?  

 

(Nihilist): It must be so, for the Śruti [1] says, ‘there was nothing whatsoever here.' There was neither 

effect (kārya) nor cause (kārana). Also because of origination (utpatti, we should understand so [2]). A 

jar, for instance, is produced. Hence before its origin it must not have been there (na astitvam, or has no 

is-ness).  

 

(Objection): We cannot say there is no cause, for we see the lump of clay (mṛtpiṇḍādi darśanāt), for 

instance (before the jar is produced) [3]. An unobserved (anupalabhya) thing may well have no is-ness (na 

astitvam, non-existent), as is the case with the effect here. But not so for cause, for it is observed (or 

obtained) [4].  

 

(Nihilist resolution): No, because prior to birth (origin) all are unobserved. If not observed is the grounds 

(hetu) for its abhāva (absence, non-existence), before the birth of the universe neither cause nor effect is 

observed. Hence everything must have been non-existent. 

——-------- 

Questions + SSSS Footnotes 

1. Why, of all people, the nihilist is quoting the śruti?  

2. Is this (being not-there before birth) important for the nihilist?  

3. This seems to accept that clay is the cause of the lump, which is the cause of the jar.  

4. Just as in a jar, there must be some observed cause; otherwise, it cannot be born. Vaiśēşika-s 

accept the effect can be asat before birth; but, unlike nihilists, do not accept cause is also asat.  

 

BB 16 

न, ‘मृतु्यनैिेदमािृतामासीत्’ इगत शु्रतेिः  ; यगद गह गकगञ्चदगप नासीत् , येनागियते यच्चागियते, तदा नािक्ष्यत् , 

‘मृतु्यनैिेदमािृतम्’ इगत ; न गह भिगत ििनकुसुमच्छन्नो िन्ध्यापुत्र इगत ; ब्रिीगत र् ‘मृतु्यनैिेदमािृतमासीत्’ इगत । 

तस्मात् येनािृतं कारणेन, यच्चािृतं कायशम् , प्रािुत्पिेस्तदुभयमासीत् , शु्रतेिः  प्रामाण्यात् , अनुमेयत्वाच्च । अनुमीयते र् 

प्रािुत्पिेिः  कायशकारणयोरस्तस्तत्वम् । कायशस्य गह सतो जायमानस्य कारणे सतु्यत्पगिदर्शनात् , असगत र्ादर्शनात् , 

जितोऽगप प्रािुत्पिेिः  कारणास्तस्तत्वमनुमीयते, घटागदकारणास्तस्तत्वित् ।  

 

Siddhānta: kārya and kārana are both Sat  

 

BB 16 

na, ‘mṛtyunaivedamāvṛtāmāsīt' iti śruteḥ ; yadi hi kiñcidapi nāsīt , yenāvriyate yaccāvriyate, tadā 

nāvakṣyat , ‘mṛtyunaivedamāvṛtam' iti ; na hi bhavati gaganakusumacchanno vandhyāputra iti ; bravīti ca 

‘mṛtyunaivedamāvṛtamāsīt' iti । tasmāt yenāvṛtaṃ kāraṇena, yaccāvṛtaṃ kāryam , 

prāgutpattestadubhayamāsīt , śruteḥ prāmāṇyāt , anumeyatvācca । anumīyate ca prāgutpatteḥ 
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kāryakāraṇayorastitvam । kāryasya hi sato jāyamānasya kāraṇe satyutpattidarśanāt , asati cādarśanāt , 

jagato'pi prāgutpatteḥ kāraṇāstitvamanumīyate, ghaṭādikāraṇāstitvavat ।  

 

BB 16 

BHĀṢYA - (Vedantin): Not so, for the śruti says, 'It was covered only by death. Had there been 

absolutely nothing either to cover or to be covered, the Śruti would not have said, 'It was covered by 

death.’ For it never happens that a barren woman's son is covered with flowers springing from the sky. 

Yet the Śruti says, 'It was covered only by death [1]’. Therefore, on the authority of the Śruti we conclude 

that the cause which covered, and the effect which was covered, were both there (existent) before the 

origin of the universe [2].  

 

Inference also points to this conclusion. We can infer the existence of the cause and effect before creation. 

We observe that an effect produced takes place only when there is a cause and does not take place when 

there is no cause [3]. From this we infer that the cause of the universe too must have existed before 

creation, as is the case with the cause of a jar, for instance.  

——— 

SSSS Footnotes: 

1. If both cause and effect are asat (not there at all, or non-existent), the term ‘covering’ does not 

make sense.  

2. Vedantin’s accept that cause and effect exist prior to creation, based on śruti pramāna.  

3. Whenever there is smoke there is fire; when no fire , there is no smoke.  

 

 

BB 17 

घटागदकारणस्याप्यसत्त्वमेि, अनुपमृद्य मृस्तत्पण्डागदकं घटाद्यनुत्पिेररगत रे्त् , न ; मृदादेिः  कारणत्वात् । मृतु्सिणाशगद गह 

तत्र कारणं घटरुर्कादेिः , न गपण्डाकारगिरे्षिः , तदभािे भािात् । असत्यगप गपण्डाकारगिरे्षे 

मृतु्सिणाशगदकारणद्रव्यमात्रादेि घटरुर्कागदकायोत्पगिर्दशश्यते । तस्मान्न गपण्डाकारगिरे्षो घटरुर्कागदकारणम् । 

असगत तु मृतु्सिणाशगदद्रवे्य घटरुर्कागदनश जायत इगत मृतु्सिणाशगदद्रव्यमेि कारणम् , न तु गपण्डाकारगिरे्षिः  । सिं गह 

कारणं कायशमुत्पादयत् , पूिोत्पन्नस्यात्मकायशस्य गतरोधानं कुिशत् , कायाशन्तरमुत्पादयगत ; एकस्तस्मन्कारणे 

युिपदनेककायशगिरोधात् । न र् पूिशकायोपमदे कारणस्य स्वात्मोपमदो भिगत । तस्मास्तत्पण्डाद्युपमदे 

कायोत्पगिदर्शनमहेतुिः  प्रािुत्पिेिः  कारणासते्त्व । गपण्डागदव्यगतरेकेण मृदादेरसत्त्वादयुक्तगमगत रे्त् — 

गपण्डागदपूिशकायोपमदे मृदागद कारणं नोपमृद्यते, घटागदकायाशन्तरेऽप्यनुितशते, इते्यतदयुक्तम् , गपण्डघटागदव्यगतरेकेण 

मृदागदकारणस्यानुपलम्भागदगत रे्त् , न ; मृदागदकारणानां घटाद्युत्पिौ गपण्डागदगनिृिािनुिृगिदर्शनात् ।  

 

BB 17 

ghaṭādikāraṇasyāpyasattvameva, anupamṛdya mṛtpiṇḍādikaṃ ghaṭādyanutpatteriti cet , na ; mṛdādeḥ 

kāraṇatvāt । mṛtsuvarṇādi hi tatra kāraṇaṃ ghaṭarucakādeḥ, na piṇḍākāraviśeṣaḥ, tadabhāve bhāvāt । 

asatyapi piṇḍākāraviśeṣe mṛtsuvarṇādikāraṇadravyamātrādeva ghaṭarucakādikāryotpattirdṛśyate । 

tasmānna piṇḍākāraviśeṣo ghaṭarucakādikāraṇam । asati tu mṛtsuvarṇādidravye ghaṭarucakādirna jāyata 

iti mṛtsuvarṇādidravyameva kāraṇam , na tu piṇḍākāraviśeṣaḥ । sarvaṃ hi kāraṇaṃ kāryamutpādayat , 

pūrvotpannasyātmakāryasya tirodhānaṃ kurvat , kāryāntaramutpādayati ; ekasminkāraṇe 

yugapadanekakāryavirodhāt । na ca pūrvakāryopamarde kāraṇasya svātmopamardo bhavati । 
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tasmātpiṇḍādyupamarde kāryotpattidarśanamahetuḥ prāgutpatteḥ kāraṇāsattve । piṇḍādivyatirekeṇa 

mṛdāderasattvādayuktamiti cet — piṇḍādipūrvakāryopamarde mṛdādi kāraṇaṃ nopamṛdyate, 

ghaṭādikāryāntare'pyanuvartate, ityetadayuktam , piṇḍaghaṭādivyatirekeṇa 

mṛdādikāraṇasyānupalambhāditi cet , na ; mṛdādikāraṇānāṃ ghaṭādyutpattau 

piṇḍādinivṛttāvanuvṛttidarśanāt ।  

 

Establishing kārana satva  

BB 17 

BHĀṢYA - (Bauddha): The cause of a jar is also asat (does not pre-exist), for the jar is not produced 

without destroying the lump of clay. And so with other things.[1] 

 

(Siddhānti): Not so, for the clay (or other material) is the cause. The clay is the cause of the jar, and the 

gold of the necklace, and not the “particular lump-like form” [2] of the material, for they exist without it. 

We see that effects such as the jar and the necklace are produced simply when their materials, clay, and 

gold, are present, although the lump-like form may be absent. Therefore, this particular form is not the 

cause of the jar and the necklace. But when the clay and the gold are absent, the jar and the necklace are 

not produced, which shows that these materials, clay, and gold, are the cause, and not the lumpish form 

(na tu piṇḍākāraviśeṣaḥ). Whenever a cause produces an effect, it does so by destroying another effect it 

produced just before, for the same cause cannot produce more than one effect at a time. But the cause, by 

destroying the previous effect, does not destroy itself (the svarūpa is not destroyed). Therefore, the fact 

that an effect is produced by destroying the previous effect, the lump, for instance, is not a valid reason 

(hetu) to disprove that the cause exists before the effect is produced [3].  

 

(Bauddha): It is not correct, for the clay etc. cannot exist apart from the lump and so on (must have form). 

In other words, you cannot say that the cause, the clay, for example, is not destroyed when its previous 

effect, the lump or any other form, is destroyed, but that it passes on to some other effect such as the jar.  

 

Because the cause, the clay or the like, is never apart from the lump or jar, and so on [4].  

 

(Siddhānti): Not so, for we see those causes, the clay etc., persist (anuvṛtti) when the jar and other things 

have been produced, and the lump or any other form has gone.  

——— 

SSSS Footnotes: 

1. Only when the cause/kārana gets destroyed the effect/kārya is born, according to Bauddhas. See 

BSBh 2.2.26. 

2. This is the translation of ‘piṇḍākāraviśeṣo’. The clay-lump and the gold-bar is the cause per 

Bauddhas; this is rejected in favor of formless cause, by vedantins.  

3. Lump etc., are effects/kārya and not cause/kārana (for vedantin).  

4. Essentially, Bauddha is saying, it is a series of products going from one to another always with 

some “form” or the other. There is no supreme cause apart from the world of products. In 

vedanta, though we accept intermediate cause-effects, Brahman is accepted as supreme cause 

[within the world of causality].  
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BB 18 

सार्दश्यादन्वयदर्शनम् , न कारणानुिृिेररगत रे्त् , न ; गपण्डागदितानां मृदाद्यियिानामेि घटादौ 

प्रत्यक्षते्वऽनुमानाभासात्सार्दश्यागदकल्पनानुपपिेिः  । न र् प्रत्यक्षानुमानयोगिशरुद्धाव्यगभर्ाररता, 

प्रत्यक्षपूिशकत्वादनुमानस्य ; सिशतै्रिानाश्वासप्रसङ्गात् — यगद र् क्षगणकं सिं तदेिेदगमगत िम्यमानम् , 

तद्बुदे्धरप्यन्यतद्बुद्ध्यपेक्षते्व तस्या अप्यन्यतद्बुद्ध्यपेक्षत्वगमत्यनिस्थायाम् , तत्सर्दर्गमदगमत्यस्या अगप बुदे्धमृशषात्वात् 

, सिशत्रानाश्वासतैि । तगददमु्बद्ध्योरगप कत्रशभािे सम्बन्धानुपपगििः  । सार्दश्याित्सम्बन्ध इगत रे्त् , न ; 

तगददमु्बद्ध्योररतरेतरगिषयत्वानुपपिेिः  । असगत रे्तरेतरगिषयते्व सार्दश्यग्रहणानुपपगििः  । असते्यि सार्दशे्य 

तद्बुस्तद्धररगत रे्त् , न ; तगददमु्बद्ध्योरगप सार्दश्यबुस्तद्धिदसगिषयत्वप्रसङ्गात् । असगिषयत्वमेि सिशबुद्धीनामस्तिगत रे्त् 

, न ; बुस्तद्धबुदे्धरप्यसगिषयत्वप्रसङ्गात् । तदप्यस्तिगत रे्त् , न ; सिशबुद्धीनां मृषाते्वऽसत्यबुद्ध्यनुपपिेिः  । तस्मादसदेतत् 

— सार्दश्यािद्बुस्तद्धररगत । अतिः  गसद्धिः  प्राक्कायोत्पिेिः  कारणसद्भाििः  ॥ 

 

Kārana anvaya buddhi- not from similarity 

 

BB 18 

sādṛśyādanvayadarśanam , na kāraṇānuvṛtteriti cet , na ; piṇḍādigatānāṃ mṛdādyavayavānāmeva 

ghaṭādau pratyakṣatve'numānābhāsātsādṛśyādikalpanānupapatteḥ । na ca 

pratyakṣānumānayorviruddhāvyabhicāritā, pratyakṣapūrvakatvādanumānasya ; 

sarvatraivānāśvāsaprasaṅgāt — yadi ca kṣaṇikaṃ sarvaṃ tadevedamiti gamyamānam , 

tadbuddherapyanyatadbuddhyapekṣatve tasyā apyanyatadbuddhyapekṣatvamityanavasthāyām , 

tatsadṛśamidamityasyā api buddhermṛṣātvāt , sarvatrānāśvāsataiva । tadidambuddhyorapi kartrabhāve 

sambandhānupapattiḥ । sādṛśyāttatsambandha iti cet , na ; tadidambuddhyoritaretaraviṣayatvānupapatteḥ 

। asati cetaretaraviṣayatve sādṛśyagrahaṇānupapattiḥ । asatyeva sādṛśye tadbuddhiriti cet , na ; 

tadidambuddhyorapi sādṛśyabuddhivadasadviṣayatvaprasaṅgāt । asadviṣayatvameva 

sarvabuddhīnāmastviti cet , na ; buddhibuddherapyasadviṣayatvaprasaṅgāt । tadapyastviti cet , na ; 

sarvabuddhīnāṃ mṛṣātve'satyabuddhyanupapatteḥ । tasmādasadetat — sādṛśyāttadbuddhiriti । ataḥ 

siddhaḥ prākkāryotpatteḥ kāraṇasadbhāvaḥ ॥ 

 

BB 18 

BHĀṢYA - (Bauddha): Persistence is due to “similarity”, not due to cause!  

 

(Siddhānti): No. Since the particles of clay or such which belonged to the lump etc. are directly observed 

(pratyakṣa) in the jar etc., it is unreasonable to imagine similarity through a pseudo-inference (anumāna 

ābhāsa).  

 

Proposition: Inference is subordinate to pratyakṣa (and similarity is inference) 

 

Nor is inference valid when it contradicts direct observation (pratyakṣa), for it depends on the latter, and 

the contrary view will result in a general disbelief [1]. That is to say, if everything observed as 'this is that' 

is momentary, then the notion (= buddhi) of 'that' would depend on another notion regarding something 

else, and so on, thus leading to a regress ad infinitum; and the notion of  ‘this is like that' being also 
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falsified thereby, there would be no certainty anywhere [2]. Besides, the two notions of 'this' and 'that' 

cannot be connected since there is no abiding subject (kartru) [3].  

—— 

(*SSSS notes:  

1. Why is inference pseudo (incorrect) when it contradicts pratyakṣa? Why can’t we call pratyakṣa 

as incorrect instead? Because: Inference is supported by pratyakṣa, and not the other way around. 

If pratyakṣa is taken to be incorrect, then surely the dependent inference should also be so. 

2. [Similarity is an inference]. Suppose when there is a direct observation (pratyabhijñana 

pratyakṣa) that the particles of ‘that’ clay are ‘this’, it is rejected in favor of similarity buddhi 

(notion). Then, given that similarity is based on pratyakṣa, similarity will have to be rejected as 

well.  

3. A common subject who has buddhi of ‘this’ and ‘that’ needs to claim similarity. ) 

———- 

 

BHĀṢYA continued- 

 

Objection: They would be connected through the similarity between them.  

 

(Siddhānti): No, for the notions (= buddhi) of  'this' and 'that' cannot be the object of each other's 

perception, and (since according to you there is no abiding subject like the Self), there would be no 

perception of similarity [1].  

 

(Bauddha): Although there is no similarity, there is the notion of it.  

 

(Siddhānti): Then the notions of  'this' and 'that' would also, like the notion of similarity, be based on 

nonentities [2].  

 

Objection (by the Yogacara school): Let all notions be based on nonentities. (What is the harm?) [3] 

 

(Siddhānti): Then your view that everything is an idea would also be based on a nonentity.  

 

(Bauddha): Let it be. [4] 

 

(Siddhānti). If all notions are false, your view that all notions are unreal cannot be established [5]. 

Therefore, it is wrong to say that recognition takes place through similarity. Hence it is proved that the 

cause exists before the effect is produced. The effect too exists before it is produced (kāraṇasadbhāvaḥ).  

—— 

SSSS notes:  

1. This is the response to the bauddha’s doubt: ‘that is this’ is based on similarity, and therefore ‘this 

is similar to that’ is the principle. If understanding (vijñāna) is based on the ‘present moment or 

instant’ only, and not on past or future instants, how can there be a relation between ‘that’ 

understood in one moment and ‘this’ understood in a different moment.  

2. One would infer this way based on the (illustration) of the notion of similarity.  

3. That school has no kārana and no kārya; so, the notions (buddhi) need not be rooted in an entity.  
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4. Let all be śūnya - is pūrva pakṣa position. 

5. If you accept that śūnya buddhi has no entity, then śūnya itself gets annulled (impossibility).  

——- 

 

BB 19 

कायशस्य र् अगभव्यस्तक्तगलङ्गत्वात् । कायशस्य र् सद्भाििः  प्रािुत्पिेिः  गसद्धिः  ; कथमगभव्यस्तक्तगलङ्गत्वात् — 

अगभव्यस्तक्तगलशङ्गमसे्यगत ? अगभव्यस्तक्तिः  साक्षागिज्ञानालम्बनत्वप्रास्ततिः  । यस्तद्ध लोके प्रािृतं तमआगदना घटागद िसु्त, 

तदालोकागदना प्रािरणगतरस्कारेण गिज्ञानगिषयतं्व प्रापु्नित् , प्राक्सद्भािं न व्यगभर्रगत ; तथेदमगप जित् 

प्रािुत्पिेररत्यििच्छामिः  । न ह्यगिद्यमानो घटिः  उगदतेऽप्यागदते्य उपलभ्यते । न ; ते अगिद्यमानत्वाभािादुपलभे्यतैिेगत रे्त् 

— न गह ति घटागद कायं कदागर्दप्यगिद्यमानगमतु्यगदते आगदते्य उपलभे्यतैि, मृस्तत्पणे्डसगन्नगहते तमआद्यािरणे र्ासगत 

गिद्यमानत्वागदगत रे्त् , न ; गिगिधत्वादािरणस्य । घटागदकायशस्य गिगिधं ह्यािरणम् — मृदादेरगभव्यक्तस्य 

तमिः कुड्यागद, प्राङ्मृदोऽगभव्यके्तमृशदाद्यियिानां गपण्डागदकायाशन्तररूपेण संस्थानम् । तस्मात्प्रािुत्पिेगिशद्यमानसै्यि 

घटागदकायशस्यािृतत्वादनुपलस्तििः  । नष्टोत्पन्नभािाभािर्ब्दप्रत्ययभेदसु्त अगभव्यस्तक्तगतरोभाियोगिश गिधत्वापेक्षिः  ।  

 

 

BB 19 

kāryasya ca abhivyaktiliṅgatvāt । kāryasya ca sadbhāvaḥ prāgutpatteḥ siddhaḥ ; 

kathamabhivyaktiliṅgatvāt — abhivyaktirliṅgamasyeti ? abhivyaktiḥ sākṣādvijñānālambanatvaprāptiḥ । 

yaddhi loke prāvṛtaṃ tamaādinā ghaṭādi vastu, tadālokādinā prāvaraṇatiraskāreṇa vijñānaviṣayatvaṃ 

prāpnuvat , prāksadbhāvaṃ na vyabhicarati ; tathedamapi jagat prāgutpatterityavagacchāmaḥ । na 

hyavidyamāno ghaṭaḥ udite'pyāditye upalabhyate । na ; te avidyamānatvābhāvādupalabhyetaiveti cet — 

na hi tava ghaṭādi kāryaṃ kadācidapyavidyamānamityudite āditye upalabhyetaiva, mṛtpiṇḍesannihite 

tamaādyāvaraṇe cāsati vidyamānatvāditi cet , na ; dvividhatvādāvaraṇasya । ghaṭādikāryasya dvividhaṃ 

hyāvaraṇam — mṛdāderabhivyaktasya tamaḥkuḍyādi, prāṅmṛdo'bhivyaktermṛdādyavayavānāṃ 

piṇḍādikāryāntararūpeṇa saṃsthānam । tasmātprāgutpattervidyamānasyaiva 

ghaṭādikāryasyāvṛtatvādanupalabdhiḥ । naṣṭotpannabhāvābhāvaśabdapratyayabhedastu 

abhivyaktitirobhāvayordvividhatvāpekṣaḥ ।  

 

—- 

Kārya satva sādhana 

 

BB 19 

BHĀṢYA - The effect (pre-exists) because of its manifestation itself is indication (abhivyakti liṅgatvāt). 

(Being explained). It exists prior to its birth. The sense is its manifestation (abhivyakti) itself is the 

indicator.  

 

Manifestation means becoming an object directly to awareness (sākṣāt vijñāna ālambanatva). It is a 

common occurrence that a thing, a jar for instance, which was hidden by darkness (āvṛtaṃ) or any other 

thing and comes within the range of awareness when the obstruction (āvaraṇa, covering) is removed by 

the appearance of light or in some other way, does not preclude its previous existence. Similarly, this 

universe too, we can understand, existed before its manifestation [1]. For a ‘jar that is non-existent’ does 

not become an object of awareness even when the sun rises.  
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(Bauddha): No, it must be perceived, for you deny its previous non-existence. According to you, any 

effect, say a jar, is never non-existent. So it must be perceived when the sun rises. Its previous form, the 

lump of clay, is nowhere near, and obstructions like darkness are absent; so, being existent, it cannot but 

appear [2].  

 

(Siddhānti): Not so, for obstruction/covering (āvaraṇa) is of two kinds. Every effect such as a jar has two 

kinds of obstruction [explicit and implicit]. When it has become manifest from its component clay, 

(something like) darkness and the wall etc. are the obstructions [explicit]; while before its manifestations 

from the clay the obstruction is that the particles of clay remain as some other effect such as a lump 

(piṇḍādi kāryāntara rūpa; implicit). Therefore, the effect, the jar, although existent, is not perceived before 

its manifestation, as it is hidden [3]. The terms and concepts 'destroyed,' 'produced,' 'existence/is’ and 

'non-existence/is-not’ depend on this twofold character of manifestation and disappearance (pratyaya 

bheda) [4].  

—— 

SSSS Footnotes: 

1. The kārya jagat (product universe) should exist even in cessation (pralaya), just as jars in 

darkness.  

2. The sense is: in the previous sentence, reference to ‘‘jar that is non-existent’ does not befit a 

siddhānti because in his position even before its birth the jar exists!  

3. It is hidden as it is in the form of another product (kāryāntara); it is so covered (āvaraṇa) or 

concealed.  

4. When the covering due to a clay-lump is gone, we say a jar is ‘produced’; when jar’s pieces are 

seen, we say the jar is ‘destroyed’ [but the jar ‘is’].  

 

—— 

 

BB 20 

गपण्डकपालादेरािरणिैलक्षण्यादयुक्तगमगत रे्त् — तमिः कुड्यागद गह घटाद्यािरणं घटागदगभन्नदेरं् र्दष्टम् ; न तथा 

घटागदगभन्नदेरे् र्दषे्ट गपण्डकपाले ; तस्मास्तत्पण्डकपालसंस्थानयोगिशद्यमानसै्यि घटस्यािृतत्वादनुपलस्तिररत्ययुक्तम् , 

आिरणधमशिैलक्षण्यागदगत रे्त् , न ; क्षीरोदकादेिः  क्षीराद्यािरणेनैकदेर्त्वदर्शनात् । घटागदकाये 

कपालरू्णाशद्यियिानामन्तभाशिादनािरणत्वगमगत रे्त् , न ; गिभक्तानाङ्कायाशन्तरत्वादािरणत्वोपपिेिः  ।  

 

BB 20 

piṇḍakapālāderāvaraṇavailakṣaṇyādayuktamiti cet — tamaḥkuḍyādi hi ghaṭādyāvaraṇaṃ 

ghaṭādibhinnadeśaṃ dṛṣṭam ; na tathā ghaṭādibhinnadeśe dṛṣṭe piṇḍakapāle ; 

tasmātpiṇḍakapālasaṃsthānayorvidyamānasyaiva ghaṭasyāvṛtatvādanupalabdhirityayuktam , 

āvaraṇadharmavailakṣaṇyāditi cet , na ; kṣīrodakādeḥ kṣīrādyāvaraṇenaikadeśatvadarśanāt । ghaṭādikārye 

kapālacūrṇādyavayavānāmantarbhāvādanāvaraṇatvamiti cet , na ; 

vibhaktānāṅkāryāntaratvādāvaraṇatvopapatteḥ ।  
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BB 20 

BHĀṢYA - (Bauddha): This is incorrect since the lump (piṇḍa) or halves (pieces, kapāla) of clay are of a 

different nature than the covering (āvaraṇa vailakṣaṇa). To explain: the covering to the manifestation of a 

jar, such as darkness or the wall are different spatially (bhinna deśa) from the jar, but the lump or the two 

halves of a jar are not. So, your statement that the jar, although present in the form of the lump or the two 

halves, is not perceived because it is hidden, is wrong [1], for the nature of the obstruction in this case is 

different.  

 

(Siddhānti):: No, for we see that water mixed with milk occupies the same space as the milk which 

conceals it.  

 

(Bauddha): But since the component parts of a jar such as its two halves or pieces are included in the 

effect (jar), they should not prove obstructions at all [2].  

 

(Siddhānti): Not so. When separated from the jar, they become many different effects, and can therefore 

serve as obstructions [3].  

——- 

SSSS Footnotes: 

1. The sense is once you accept the lump as a covering, to infer the manifestation of jar as indication 

of kārya-satva (is-ness of the lump) is incorrect.  

2. The sense is that since (the pieces of) the covering are there, the effect jar should not be seen! 

3. When the jar is manifested, the parts/lump are not covering. When the jar is unmanifest (avyakta), 

the parts/lump seen in clay are a covering (of the jar, as an alternative).  

 

BB 21 

आिरणाभािे एि यत्निः  कतशव्य इगत रे्त् — गपण्डकपालािस्थयोगिशद्यमानमेि घटागद कायशमािृतत्वान्नोपलभ्यत इगत रे्त् , 

घटागदकायाशगथशना तदािरणगिनारे् एि यत्निः  कतशव्यिः , न घटाद्युत्पिौ ; न रै्तदस्तस्त ; तस्मादयुकं्त 

गिद्यमानसै्यिािृतत्वादनुपलस्तििः , इगत रे्त् , न ; अगनयमात् । न गह गिनार्मात्रप्रयत्नादेि घटाद्यगभव्यस्तक्तगनशयता ; 

तमआद्यािृते घटादौ प्रदीपाद्युत्पिौ प्रयत्नदर्शनात् । सोऽगप तमोनार्ायैिेगत रे्त् — दीपाद्युत्पिािगप यिः  प्रयत्निः  

सोऽगप तमस्तस्तरस्करणाय ; तस्तस्मन्नषे्ट घटिः  स्वयमेिोपलभ्यते ; न गह घटे गकगञ्चदाधीयत इगत रे्त् , न ; प्रकार्ितो 

घटस्योपलभ्यमानत्वात् । यथा प्रकार्गिगर्ष्टो घट उपलभ्यते प्रदीपकरणे, न तथा प्राक्प्रदीपकरणात् । तस्मान्न 

तमस्तस्तरस्करणायैि प्रदीपकरणम् ; गकं तगहश, प्रकार्ित्त्वाय ; प्रकार्िते्त्वनैिोपलभ्यमानत्वात् । क्वगर्दािरणगिनारे्ऽगप 

यत्निः  स्यात् ; यथा कुड्यागदगिनारे् । तस्मान्न गनयमोऽस्तस्त — अगभव्यक्त्यगथशनािरणगिनारे् एि यत्निः  कायश इगत । 

गनयमाथशित्त्वाच्च । कारणे ितशमानं कायं कायाशन्तराणामािरणगमत्यिोर्ाम । तत्र यगद पूिाशगभव्यक्तस्य कायशस्य गपण्डस्य 

व्यिगहतस्य िा कपालस्य गिनारे् एि यत्निः  गियेत, तदा गिदलरू्णाशद्यगप कायं जायेत । तेनाप्यािृतो घटो नोपलभ्यत इगत 

पुनिः  प्रयत्नान्तरापेकै्षि । तस्माद्घटाद्यगभव्यक्त्यगथशनो गनयत एि कारकव्यापारोऽथशिान् । तस्मात्प्रािुत्पिेरगप सदेि 

कायशम् ।  

 

BB 21 

āvaraṇābhāve eva yatnaḥ kartavya iti cet — piṇḍakapālāvasthayorvidyamānameva ghaṭādi 

kāryamāvṛtatvānnopalabhyata iti cet , ghaṭādikāryārthinā tadāvaraṇavināśe eva yatnaḥ kartavyaḥ, na 

ghaṭādyutpattau ; na caitadasti ; tasmādayuktaṃ vidyamānasyaivāvṛtatvādanupalabdhiḥ, iti cet , na ; 
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aniyamāt । na hi vināśamātraprayatnādeva ghaṭādyabhivyaktirniyatā ; tamaādyāvṛte ghaṭādau 

pradīpādyutpattau prayatnadarśanāt । so'pi tamonāśāyaiveti cet — dīpādyutpattāvapi yaḥ prayatnaḥ so'pi 

tamastiraskaraṇāya ; tasminnaṣṭe ghaṭaḥ svayamevopalabhyate ; na hi ghaṭe kiñcidādhīyata iti cet , na ; 

prakāśavato ghaṭasyopalabhyamānatvāt । yathā prakāśaviśiṣṭo ghaṭa upalabhyate pradīpakaraṇe, na tathā 

prākpradīpakaraṇāt । tasmānna tamastiraskaraṇāyaiva pradīpakaraṇam ; kiṃ tarhi, prakāśavattvāya ; 

prakāśavattvenaivopalabhyamānatvāt । kvacidāvaraṇavināśe'pi yatnaḥ syāt ; yathā kuḍyādivināśe । 

tasmānna niyamo'sti — abhivyaktyarthināvaraṇavināśe eva yatnaḥ kārya iti । niyamārthavattvācca । 

kāraṇe vartamānaṃ kāryaṃ kāryāntarāṇāmāvaraṇamityavocāma । tatra yadi pūrvābhivyaktasya kāryasya 

piṇḍasya vyavahitasya vā kapālasya vināśe eva yatnaḥ kriyeta, tadā vidalacūrṇādyapi kāryaṃ jāyeta । 

tenāpyāvṛto ghaṭo nopalabhyata iti punaḥ prayatnāntarāpekṣaiva । tasmādghaṭādyabhivyaktyarthino 

niyata eva kārakavyāpāro'rthavān । tasmātprāgutpatterapi sadeva kāryam । 

 

BB 21 

BHĀṢYA - (Bauddha): Then the effort should be directed solely to the removal of the obstructions. That 

is to say, if, as you (vedantin) say, the effect, the jar for instance, is actually present in the state of the 

lump or the two halves, and is not perceived because of an obstruction, then one who wants that effect, 

the jar, should ‘just’ try to remove the obstruction, and not (actually) make the jar. But as a matter of fact, 

nobody does so [1]. Therefore, your statement is wrong [from process viewpoint].  

 

(Siddhānti): No. There is no such rule about it. Attempts to destroy the covering need not make the jar 

manifest. Because, when a jar is covered with darkness, it is also found that one attempts to light a lamp.  

 

(Bauddha): That is only for destroying the darkness (described next). Attempts to light a lamp is merely 

for removing the (covering of) darkness, which when accomplished the jar will be automatically 

perceived. Nothing (no new property) is added to the jar.  

 

(Siddhānti): No. The light together with the jar is perceived (described next). After the lamp is lit, the jar 

along with the light is seen, and not before (lamp is lit). Therefore, lighting is not merely for removing 

darkness, it renders (the jar) joining with light (prakāśavattvāya [2]). It comes to be known (upalabhya, to 

us) only as joined with light. In some instances, we have to destroy the coverings too. For example, when 

an obstructing wall is pulled down. Therefore, there is no rule that one wishing manifestation of 

something must only try to remove obstructions.  

 

Also, for niyamārthavattva: (from the necessity of making the product, or process viewpoint referred to 

above; described next). We already said an effect patent in the cause serves as a covering/obstruction to 

other effects. So, if one tries only to destroy the previously manifested effects such as the lump or the two 

halves which stand between it and the jar, one will end up with powder and pieces as effects [3]. These 

too will cover the jar and prevent it being perceived; so, a fresh attempt will be needed. Therefore, one 

wishing to manifest a product should follow the known procedures (kāraka vyāpāra) of utility [and not 

blindly remove covering!]. Therefore, the effect exists even before its manifestation.  

———— 

SSSS Footnotes: 

1. This is a drsta-arthāpatti example for a newly born jar which was non-existent earlier.  
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2. Without light a jar is not observed, so light isn   necessary for pratyakṣa. This does not contradict 

Ma.U.Bh (BB 39) where it is said the knowledge of jar (ghaṭa jñāna) does not create a property 

(dharma) of knowability (jñātatva) in the jar.  

3. Because when there is a covering the effect is not observed. Also, one effect may cover other 

effects. So, merely destroying the cover may result in undesired  products.  

 

BB 22 

अतीतानाितप्रत्ययभेदाच्च । अतीतो घटोऽनाितो घट इते्यतयोश्च प्रत्यययोिशतशमानघटप्रत्ययिन्न गनगिशषयतं्व युक्तम् । 

अनाितागथशप्रिृिेश्च । न ह्यसत्यगथशतया प्रिृगिलोके र्दष्टा । योगिनां र्ातीतानाितज्ञानस्य सत्यत्वात् । असंशे्चद्भगिष्यद्घटिः , 

ऐश्वरं भगिष्यद्घटगिषयं प्रत्यक्षज्ञानं गमथ्या स्यात् ; न र् प्रत्यक्षमुपर्यशते ; घटसद्भािे ह्यनुमानमिोर्ाम । गिप्रगतषेधाच्च । 

यगद घटो भगिष्यतीगत, कुलालागदषु व्यागप्रयमाणेषु घटाथशम् , प्रमाणेन गनगश्चतम् , येन र् कालेन घटस्य सम्बन्धो 

भगिष्यतीतु्यच्यते, तस्तस्मने्नि काले घटोऽसगन्नगत गिप्रगतगषद्धमगभधीयते ; भगिष्यन्घटोऽसगन्नगत, न भगिष्यतीत्यथशिः  ; अयं 

घटो न ितशत इगत यित् । अथ प्रािुत्पिेघशटोऽसगन्नतु्यचे्यत — घटाथं प्रिृिेषु कुलालागदषु तत्र यथा व्यापाररूपेण 

ितशमानास्ताितु्कलालादयिः , तथा घटो न ितशत इत्यसच्छब्दस्याथशशे्चत् , न गिरुध्यते ; कस्मात् ? से्वन गह भगिष्यदू्रपेण घटो 

ितशते ; न गह गपण्डस्य ितशमानता, कपालस्य िा, घटस्य भिगत ; न र् तयोिः , भगिष्यिा घटस्य ; 

तस्मातु्कलालागदव्यापारितशमानतायां प्रािुत्पिेघशटोऽसगन्नगत न गिरुध्यते । यगद घटस्य यतं्स्व भगिष्यिाकायशरूपं तत् 

प्रगतगषधे्यत, तत्प्रगतषेधे गिरोधिः  स्यात् ; न तु तद्भिान्प्रगतषेधगत ; न र् सिेषां गियाितामेकैि ितशमानता भगिष्यतं्त्व िा ।  

 

BB 22 

 atītānāgatapratyayabhedācca । atīto ghaṭo'nāgato ghaṭa ityetayośca 

pratyayayorvartamānaghaṭapratyayavanna nirviṣayatvaṃ yuktam । anāgatārthipravṛtteśca । na 

hyasatyarthitayā pravṛttirloke dṛṣṭā । yogināṃ cātītānāgatajñānasya satyatvāt । asaṃścedbhaviṣyadghaṭaḥ, 

aiśvaraṃ bhaviṣyadghaṭaviṣayaṃ pratyakṣajñānaṃ mithyā syāt ; na ca pratyakṣamupacaryate ; 

ghaṭasadbhāve hyanumānamavocāma । vipratiṣedhācca । yadi ghaṭo bhaviṣyatīti, kulālādiṣu 

vyāpriyamāṇeṣu ghaṭārtham , pramāṇena niścitam , yena ca kālena ghaṭasya sambandho 

bhaviṣyatītyucyate, tasminneva kāle ghaṭo'sanniti vipratiṣiddhamabhidhīyate ; bhaviṣyanghaṭo'sanniti, na 

bhaviṣyatītyarthaḥ ; ayaṃ ghaṭo na vartata iti yadvat । atha prāgutpatterghaṭo'sannityucyeta — ghaṭārthaṃ 

pravṛtteṣu kulālādiṣu tatra yathā vyāpārarūpeṇa vartamānāstāvatkulālādayaḥ, tathā ghaṭo na vartata 

ityasacchabdasyārthaścet , na virudhyate ; kasmāt ? svena hi bhaviṣyadrūpeṇa ghaṭo vartate ; na hi 

piṇḍasya vartamānatā, kapālasya vā, ghaṭasya bhavati ; na ca tayoḥ, bhaviṣyattā ghaṭasya ; 

tasmātkulālādivyāpāravartamānatāyāṃ prāgutpatterghaṭo'sanniti na virudhyate । yadi ghaṭasya yatsvaṃ 

bhaviṣyattākāryarūpaṃ tat pratiṣidhyeta, tatpratiṣedhe virodhaḥ syāt ; na tu tadbhavānpratiṣedhati ; na ca 

sarveṣāṃ kriyāvatāmekaiva vartamānatā bhaviṣyattvaṃ vā ।  

 

BB 22 

BHĀṢYA - We also infer this from our divergent notions of the past and future (atīta anāgata pratyaya 

bheda). Notions of jar-that-was and jar-that-will-be are related to the notion of jar-that-is (present at hand) 

and cannot be independent. For, one who desires a jar-that-will-be sets himself to work for it. Because we 

do not see people strive for things which they know are completely non-existent (asat). And also because 

the yogi’s infallible jñāna about past and future things [1]. If the jar-that-will-be is asat (completely non-

existent), then Īśvara’s direct knowledge (pratyakṣa jñānaṃ) would be false (mithyā [2]). Nor is such 
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knowledge (pratyakṣa) a mere figure of speech [3]. Because, for the existence of the jar we have given the 

inference [4]. 

 

It will be a contradiction (if jar is non-existent). On seeing a potter (and other such folks) at work on the 

making of a jar, one becomes certain that the jar will be made based on pramāna; at that moment when 

the relation is established, it would be a contradiction to say the jar is not existent [5]. If you say the jar-

to-be is asat (non-existent), then it just means jar-will-not-be.  

 

If you say, jar does not exist (asat) before its birth while the potter is working to make the jar: the 

meaning of ‘asat’ śabda is during the time the potter is throwing the jar, the jar does not exist [6], then 

there is no contradiction. Why? Because the jar exists in its own future form (potential). The present-at-

hand nature (vartamānatā, being-current) of lump and halves does not belong to the jar; (vice versa) nor is 

the to-be nature (bhaviṣyatva, being-in-future) of the jar belong to them [7]. Therefore, you do not 

contradict us when you say during the time the potter is still transacting (making the jar), the jar does not 

exist. If you say, the to-be-jar product form (bhaviṣyat tat kārya rūpaṃ) is not there (non-existent) then it 

would be incorrect. But you do not deny that. Nor do all things produced from acts (kriya) have the same 

relation to the present or the future [8].  

———- 

SSSS Footnotes: 

1. That the yogi-s see past, present, and future (yogi pratyakṣa in trikālika) is assumed here. [BG 

15.11] 

2. All Īśvara-vādis accept that Īśvara’s direct (pratyakṣa) and true (satya-vastu-viṣayaka) knowledge 

of all things is constant (nitya).  

3. This is neither false knowledge (mithyājñāna) or metaphorical (upacāra). It is true knowledge 

(satya-jñāna).  

4. Two inferences are said here: inference with manifestation as indication (abhivyakti liṅga 

anumana), and the inference on past and future jars (anāgata ghaṭādi prāpti). Therefore, the 

statements about them being yogi-pratyakṣa and Įśvara-pratyakṣa are not metaphorical.  

5. Say, you go to a potter in the morning and he tells you the jar will be ready at noon and is busy 

working it till then. Upon hearing the potter, to think the jar is non-existent at noon is incorrect. 

Therefore, the jar-to-be exists.  

6. The jar is not observed in the same way as the potter, the wheel etc., are observed in present time 

(vartamāna, during production). 

7. The jar exists as jar-to-be. Until the jar manifests, the lump and halves exist in present form 

(vartamāna rūpa). 

8. The present form of clay and the future forms of potter, wheel etc., are different. The potter’s 

present form is different from the future form of the jar. The past form (atīta) is similar to the 

future form (anāgata, discussed here). When the jar manifests, it is in the present, and the potter, 

wheel etc., are in the past. Why discuss forms of potter, wheel etc? When the jar manifests, potter 

etc are independent and no longer related.  

 

 

BB 23 
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अगप र्, र्तुगिशधानामभािानाम् , घटसे्यतरेतराभािो घटादन्यो ष्टिः  — यथा घटाभाििः  पटागदरेि, न घटस्वरूपमेि । न र् 

घटाभाििः  सन्पटिः  अभािात्मकिः  ; गकं तगहश ? भािरूप एि । एिं घटस्य प्राक्प्रधं्वसात्यन्ताभािानामगप घटादन्यतं्व स्यात् , 

घटेन व्यपगदश्यमानत्वात् , घटसे्यतरेतराभािित् ; तथैि भािात्मकताभािानाम् । एिं र् सगत, घटस्य प्रािभाि इगत न 

घटस्वरूपमेि प्रािुत्पिेनाशस्तस्त । अथ घटस्य प्रािभाि इगत घटस्य यत्स्वरूपं तदेिोचे्यत, घटसे्यगत व्यपदेर्ानुपपगििः  । 

अथ कल्पगयत्वा व्यपगदशे्यत, गर्लापुत्रकस्य र्रीरगमगत यित् ; तथागप घटस्य प्रािभाि इगत कस्तल्पतसै्यिाभािस्य घटेन 

व्यपदेर्िः , न घटस्वरूपसै्यि । अथाथाशन्तरं घटाद्घटस्याभाि इगत, उक्तोिरमेतत् ।  

 

BB 23 

api ca, caturvidhānāmabhāvānām , ghaṭasyetaretarābhāvo ghaṭādanyo ṣṭaḥ — yathā ghaṭābhāvaḥ 

paṭādireva, na ghaṭasvarūpameva । na ca ghaṭābhāvaḥ sanpaṭaḥ abhāvātmakaḥ ; kiṃ tarhi ? bhāvarūpa 

eva । evaṃ ghaṭasya prākpradhvaṃsātyantābhāvānāmapi ghaṭādanyatvaṃ syāt , ghaṭena 

vyapadiśyamānatvāt , ghaṭasyetaretarābhāvavat ; tathaiva bhāvātmakatābhāvānām । evaṃ ca sati, 

ghaṭasya prāgabhāva iti na ghaṭasvarūpameva prāgutpatternāsti । atha ghaṭasya prāgabhāva iti ghaṭasya 

yatsvarūpaṃ tadevocyeta, ghaṭasyeti vyapadeśānupapattiḥ । atha kalpayitvā vyapadiśyeta, śilāputrakasya 

śarīramiti yadvat ; tathāpi ghaṭasya prāgabhāva iti kalpitasyaivābhāvasya ghaṭena vyapadeśaḥ, na 

ghaṭasvarūpasyaiva । athārthāntaraṃ ghaṭādghaṭasyābhāva iti, uktottarametat ।  

 

BB 23 

BHĀṢYA - Moreover, among the four kinds of abhāva-s (Sw.M  translated as negations), the jar’s 

itaretara-abhāva (mutual exclusion, or anyōnyabhāva) is seen to be other-than-the-jar. For example, a jar’s 

abhāva is a cloth (or another thing), but not the jar itself (svarūpa).  

So, the cloth, an abhāva of the jar in this context, is not abhāva-rūpa (nonentity) but a positive entity 

(bhāva-rūpa [1]). Similarly, the (other abhāva-s) prāg, pradhvaṃsa, and atyanta abhāva-s (respectively, 

abhāva-s before birth/creation, after death/destruction, and complete, like hare’s horn) must also be other 

than the jar. Because (these three abhāva-s) we say are jar’s abhāva-s, using the same term (śabda) jar as 

we do when we say ‘jar’s itaretara-abhāva’. These abhāva-s are also positive entities (bhāva rūpa) just 

like itaretara-abhāva. This being so, prāg abhāva does not mean that the jar’s svarūpa is not there before 

its birth [2]. Moreover, if by saying prāg abhāva you are pointing jar’s svarūpa, then to say ‘there is 

(abhāva) of jar’ is incongruous. 

 

If you use it merely as a fancy, as in the expression, "the body of the stone sculpture," then the phrase 'the 

prāg abhāva of a jar' would only mean that it is the imaginary abhāva that is mentioned in terms of the jar 

[3], and not the jar itself. If, on the other hand, you say that the abhāva of a jar is something other than it, 

we have already answered the point [4].  

———- 

SSSS Footnotes: 

1. The mīmamsaka-s say, every entity is bhāva (positive) from its own svarūpa, and it’s in abhāva 

when viewed from another object. Following this school, the vyavahāra bheda of jars and clothes, 

of bhāva and abhāva is expounded here. Imagining bheda in abhāva is wrong, say Tai.U.Bh (9, 

introduction), BSBh 2.1.18 (449), BGBh 18.48 (546) - all these from pāramartha drsti. So, no 

contradiction here.  
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2. Here Tīka (Ānandagiri) says- ghata is anādi, ananta, advaya, and sarvātma. But this is not seen in 

the bhāsya. 

3. In ‘abhāva of jar,’ if bheda is imagined, then abhāva will be imagined; then to say, jar is non-

existent would be incongruous.  

4. Because abhāva is bhāvātmaka, one cannot say svarūpa is non-existent. If it is said that the 

svarūpa of jar is non-existent before birth, then it is said so (to set up) the defect discussed next.  

 

 

BB 24 

गकञ्चान्यत् ; प्रािुत्पिेिः  र्र्गिषाणिदभािभूतस्य घटस्य स्वकारणसिासम्बन्धानुपपगििः , गिगनष्ठत्वात्सम्बन्धस्य । 

अयुतगसद्धानामदोष इगत रे्त् , न ; भािाभाियोरयुतगसद्धत्वानुपपिेिः  । भािभूतयोगहश युतगसद्धता अयुतगसद्धता िा स्यात् 

, न तु भािाभाियोरभाियोिाश । तस्मात्सदेि कायं प्रािुत्पिेररगत गसद्धम् ॥ 

 

BB 24 

kiñcānyat ; prāgutpatteḥ śaśaviṣāṇavadabhāvabhūtasya ghaṭasya svakāraṇasattāsambandhānupapattiḥ, 

dviniṣṭhatvātsambandhasya । ayutasiddhānāmadoṣa iti cet , na ; bhāvābhāvayorayutasiddhatvānupapatteḥ 

। bhāvabhūtayorhi yutasiddhatā ayutasiddhatā vā syāt , na tu bhāvābhāvayorabhāvayorvā । tasmātsadeva 

kāryaṃ prāgutpatteriti siddham ॥ 

 

BB 24 

BHĀṢYA - Moreover, if the jar before its manifestation be an complete abhāva (nonentity) like the 

proverbial horns of a hare (śaśaviṣāṇavat), it cannot be connected either with its cause or with existence 

(sat), for connection requires two positive entitles. If it is said to be connected with things that are 

inseparable, it would be incorrect. For, we cannot conceive of an inseparable connection between an 

existent and a non-existent thing. Separable or inseparable connection is possible between two positive 

entities only, not between an entity and a nonentity, nor between two nonentities. Therefore, we conclude 

that the effect does exist before it is manifested.  

 

 

BB 25 

गकंलक्षणेन मृतु्यनािृतगमत्यत आह — अर्नायया, अगर्तुगमच्छा अर्नाया, सैि मृत्योलशक्षणम् , तया लगक्षतेन मृतु्यना 

अर्नायया । कथमर्नाया मृतु्यररगत, उच्यते — अर्नाया गह मृतु्यिः  । गह - र्बे्दन प्रगसदं्ध हेतुमिद्योतयगत । यो 

ह्यगर्तुगमच्छगत सोऽर्नायानन्तरमेि हस्तन्त जनू्तन् । तेनासािर्नायया लक्ष्यते मृतु्यररगत, अर्नाया हीत्याह । 

बुद्ध्यात्मनोऽर्नाया धमश इगत स एष बुद्ध्यिस्थो गहरण्यिभो मृतु्यररतु्यच्यते । तेन मृतु्यनेदं कायशमािृतमासीत् , यथा 

गपण्डािस्थया मृदा घटादय आिृतािः  सु्यररगत तित् ।  

 

BB 25 

kiṃlakṣaṇena mṛtyunāvṛtamityata āha — aśanāyayā, aśitumicchā aśanāyā, saiva mṛtyorlakṣaṇam , tayā 

lakṣitena mṛtyunā aśanāyayā । kathamaśanāyā mṛtyuriti, ucyate — aśanāyā hi mṛtyuḥ । hi - śabdena 

prasiddhaṃ hetumavadyotayati । yo hyaśitumicchati so'śanāyānantarameva hanti jantūn । 

tenāsāvaśanāyayā lakṣyate mṛtyuriti, aśanāyā hītyāha । buddhyātmano'śanāyā dharma iti sa eṣa 
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buddhyavastho hiraṇyagarbho mṛtyurityucyate । tena mṛtyunedaṃ kāryamāvṛtamāsīt , yathā 

piṇḍāvasthayā mṛdā ghaṭādaya āvṛtāḥ syuriti tadvat ।  

 

mṛtyu means hiraṇyagarbhaḥ  

 

BB 25 

BHĀṢYA - By what form of death was (this) covered? This is being answered: By hunger (aśanāya), or 

the desire to eat, which is a characteristic of death. How is hunger death? The answer is being given: For 

hunger IS death. The particle 'hi' indicates a well-known reason, He who desires to eat kills animals 

immediately after. Therefore 'hunger' refers to death. Hence the use of the expression. 'Death' here means 

hiraṇyagarbhaḥ [1] as identified with the intellect (buddhyātmana), because hunger is an attribute of that 

which is so identified. This effect, the universe, was covered by that death, just as a jar etc. would be 

covered by clay in the form of a lump [2].  

——— 

SSSS Footnotes: 

1. Sri vārtikakāra takes the meaning of mṛtyu as paramātma. In this interpretation, taking the form 

of hiranyagarbha, paramātma created virāt purusa.  

2. Though mṛtyu is not the primal cause, just as a jar is covered by effect of the form of piṇḍa, it 

was covered by hiranyagarbha .  

 

 

 

BB 26 

तन्मनोऽकुरुत, तगदगत मनसो गनदेर्िः  ; स प्रकृतो मृतु्यिः  िक्ष्यमाणकायशगससृक्षया तत् कायाशलोर्नक्षमम् , मनिः र्ब्दिाचं्य 

सङ्कल्पागदलक्षणमन्तिः करणम् , अकुरुत कृतिान् । केनागभप्रायेण मनोऽकरोगदगत, उच्यते — आत्मन्वी आत्मिान् स्यां 

भिेयम् ; अहमनेनात्मना मनसा मनस्वी स्यागमत्यगभप्रायिः  ।  

 

BB 26 

tanmano'kuruta, taditi manaso nirdeśaḥ ; sa prakṛto mṛtyuḥ vakṣyamāṇakāryasisṛkṣayā tat 

kāryālocanakṣamam , manaḥśabdavācyaṃ saṅkalpādilakṣaṇamantaḥkaraṇam , akuruta kṛtavān । 

kenābhiprāyeṇa mano'karoditi, ucyate — ātmanvī ātmavān syāṃ bhaveyam ; ahamanenātmanā manasā 

manasvī syāmityabhiprāyaḥ ।  

 

Creation of the mind 

 

BB 26 

BHĀṢYA - The word 'tat' (that) refers to the mind. That death of whom we are talking, intending to 

project the effects which will be presently mentioned, created the inner organ called mind, characterized 

by deliberation etc. and possessing the power to reflect on those effects. What was his object in creating 

the mind? This is being stated: Thinking, 'Let me have a mind-through this mind (Atman) let me be 

possessed of a mind. This was his object. 
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BB 27 

सिः  प्रजापगतिः , अगभव्यके्तन मनसा समनस्किः  सन् , अर्शन् अर्शयनू्पजयन् आत्मानमेि कृताथोऽस्मीगत, अर्रत् 

र्रणमकरोत् । तस्य प्रजापतेिः  अर्शतिः  पूजयतिः  आपिः  रसास्तत्मकािः  पूजाङ्गभूतािः  अजायन्त उत्पन्नािः  । अत्राकार्प्रभृतीनां 

त्रयाणामुत्पत्त्यनन्तरगमगत िक्तव्यम् , शु्रत्यन्तरसामथ्याशत् , गिकल्पासम्भिाच्च सृगष्टिमस्य । अर्शते पूजां कुिशते िै मे महं्य 

कम् उदकम् अभूत् इगत एिममन्यत यस्मानृ्मतु्यिः , तदेि तस्मादेि हेतोिः  अकश स्य अगे्नरश्वमेधित्वौपयोगिकस्य अकश त्वम् ; 

अकश ते्व हेतुररत्यथशिः  । अगे्नरकश नामगनिशर्नमेतत् — अर्शनातु्सखहेतुपूजाकरणादप्सम्बन्धाच्चागे्नरेतद्गौणं नामाकश  इगत । यिः  

एिं यथोक्तम् अकश स्याकश तं्व िेद जानागत, कम् उदकं सुखं िा, नामसामान्यात् , ह िै इत्यिधारणाथौ, भिते्यिेगत, असै्म 

एिंगिदे एिंगिदथं भिगत ॥ 
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saḥ prajāpatiḥ, abhivyaktena manasā samanaskaḥ san , arcan arcayanpūjayan ātmānameva kṛtārtho'smīti, 

acarat caraṇamakarot । tasya prajāpateḥ arcataḥ pūjayataḥ āpaḥ rasātmikāḥ pūjāṅgabhūtāḥ ajāyanta 

utpannāḥ । atrākāśaprabhṛtīnāṃ trayāṇāmutpattyanantaramiti vaktavyam , śrutyantarasāmarthyāt , 

vikalpāsambhavācca sṛṣṭikramasya । arcate pūjāṃ kurvate vai me mahyaṃ kam udakam abhūt iti 

evamamanyata yasmānmṛtyuḥ, tadeva tasmādeva hetoḥ arkasya agneraśvamedhakratvaupayogikasya 

arkatvam ; arkatve heturityarthaḥ । agnerarkanāmanirvacanametat — 

arcanātsukhahetupūjākaraṇādapsambandhāccāgneretadgauṇaṃ nāmārka iti । yaḥ evaṃ yathoktam 

arkasyārkatvaṃ veda jānāti, kam udakaṃ sukhaṃ vā, nāmasāmānyāt , ha vai ityavadhāraṇārthau, 

bhavatyeveti, asmai evaṃvide evaṃvidarthaṃ bhavati ॥ 

 

Creation of water  
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BHĀṢYA - Prajāpati, being possessed of a mind after it was manifested, moved about worshiping 

himself, thinking he was blessed. As he was worshipping, water, an all-liquid substance forming an 

accessory of the worship, was produced. Here we must supply the words, 'after the manifestation of the 

ether, air and fire, for another śruti (Tai.U.2.1.1) says so, and there can be no alternative in the order of 

manifestation. Since death thought, 'As I was worshiping, water sprang up, therefore arka, the fire that is 

fit for use in the horse sacrifice, is so called. This is the derivation of the name 'arka' given to fire. It is a 

descriptive epithet of fire derived from the performance of worship leading to happiness, and the 

connection with water. Water or happiness surely comes to one who knows how arka (fire) came to have 

this name of arka. This is due to the similarity of names. The particles 'ha' and 'vai' are intensive. 

 

 

** End of Ghaṭa Bhāṣya **  
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