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Note:
1. Bhasya in Sanskrit is followed by its IAST followed by its English translation.
2. BB stands for Bhagya Bhaga (part) number as in SSSS book. In this document it starts from 13
and goes up to 27.
3. Upanisad is identified by verse number. In this document the only verse is 1.2.1

(chapter/adhyaya 1, section/brahmana 2, verse 1).
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Introduction to the Section

BHASYA -

BB 13

SERYANTAM SR | dfevaeHfaaedardrt: Iy |

athagnerasvamedhopayogikasyotpattirucyate | tadvisayadar§anavivaksayaivotpattih stutyartha |

BB 13
BHASYA -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 (dar$ana) concerning it.

Upanisad 1.2.1
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naiveha kificanagra asinmrtyunaivedamavrtamasidasanayayasanaya hi mrtyustanmano'kurutatmanvi
syamiti | so'rcannacarattasyarcata apo'jayantarcate vai me kamabhuiditi tadevarkasyarkatvam kam ha va

asmai bhavati ya evametadarkasyarkatvam veda Il 1 I

TEXT - There was nothing whatsoever here in the beginning. It was covered (avrtam) only by death
(mrtyu, hiranyagarbhah), or hunger (asanaya), for hunger is death. He created the mind, thinking, 'let me
be self (atmavanta)." 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 (kam) sprang up,' therefore
arka (fire) is so called. water (kam, also happiness) surely comes to one who knows how arka (fire) came
to have this name of arka.

BHASYA-
BB 14
g frem Sl 38 YuRHTS, forg forf¥e i e uufayedfaRio , Aariiq 7 9yg, 3

RICRIHT 3 |

BB 14
naiveha kificanagra asit iha samsaramandale, kificana kificidapi namariipapravibhaktavi§esam , naivasit na

babhiiva, agre pragutpattermanaadeh Il

BHASYA- The meaning of “naiveha kificanagra asit (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 hiranyagarbhah.

BB 15
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BB 15

kim §tinyameva babhiiva ? §linyameva syat ; ‘naiveha kificana' iti $ruteh, na karyam karanam vastt ;
utpattesca ; utpadyate hi ghatah ; atah pragutpatterghatasya nastitvam | nanu karanasya na nastitvam ,
mrtpindadidarsanat ; yannopalabhyate tasyaiva nastita | astu karyasya, na tu karanasya,
upalabhyamanatvat | na, pragutpatteh sarvanupalambhat | anupalabdhiscedabhavahetuh, sarvasya jagatah

pragutpatterna karanam karyam vopalabhyate ; tasmatsarvasyaivabhavo'stu |l



Satkaryavada bhasya
Sunyavadi argument

BB 15
BHASYA - (Question): Was it altogether void?

(Nihilist): It must be so, for the Sruti [1] says, ‘there was nothing whatsoever here.' There was neither
effect (karya) nor cause (karana). 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 (mrtpindadi dar$anat), 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 abhava (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 $ruti?
2. s 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. Justas in a jar, there must be some observed cause; otherwise, it cannot be born. Vaisesika-s
accept the effect can be asat before birth; but, unlike nihilists, do not accept cause is also asat.

BB 16
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Siddhanta: karya and karana are both Sat

BB 16

na, ‘mrtyunaivedamavrtamasit' iti §ruteh ; yadi hi kificidapi nasit , yenavriyate yaccavriyate, tada
navaksyat , ‘mrtyunaivedamavrtam' iti ; na hi bhavati gaganakusumacchanno vandhyaputra iti ; braviti ca
‘mrtyunaivedamavrtamasit' iti | tasmat yenavrtam karanena, yaccavrtam karyam ,

pragutpattestadubhayamasit , ruteh pramanyat , anumeyatvacca | anumiyate ca pragutpatteh



karyakaranayorastitvam | karyasya hi sato jayamanasya karane satyutpattidar§anat , asati cadar$anat ,

jagato'pi pragutpatteh karanastitvamanumiyate, ghatadikaranastitvavat |

BB 16

BHASYA - (Vedantin): Not so, for the $ruti says, 'It was covered only by death. Had there been
absolutely nothing either to cover or to be covered, the Sruti 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 Sruti says, 'It was covered only by death [1]’. Therefore, on the authority of the Sruti 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 $ruti pramana.
3. Whenever there is smoke there is fire; when no fire , there is no smoke.

BB 17
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BB 17
ghatadikaranasyapyasattvameva, anupamrdya mrtpindadikam ghatadyanutpatteriti cet , na ; mrdadeh

karanatvat | mrtsuvarnadi hi tatra karanam ghatarucakadeh, na pindakaravisesah, tadabhave bhavat |
asatyapi pindakaravisese mrtsuvarnadikaranadravyamatradeva ghatarucakadikaryotpattirdrsyate |
tasmanna pindakaravi$eso ghatarucakadikaranam | asati tu mrtsuvarnadidravye ghatarucakadirna jayata
iti mrtsuvarnadidravyameva karanam , na tu pindakaravisesah | sarvam hi karanam karyamutpadayat ,
plrvotpannasyatmakaryasya tirodhanam kurvat , karyantaramutpadayati ; ekasminkarane

yugapadanekakaryavirodhat | na ca piirvakaryopamarde karanasya svatmopamardo bhavati |



tasmatpindadyupamarde karyotpattidarsanamahetuh pragutpatteh karanasattve | pindadivyatirekena
mrdaderasattvadayuktamiti cet — pindadipiirvakaryopamarde mrdadi karanam nopamrdyate,
ghatadikaryantare'pyanuvartate, ityetadayuktam , pindaghatadivyatirekena
mrdadikaranasyanupalambhaditi cet , na ; mrdadikarananam ghatadyutpattau

pindadinivrttavanuvrttidarsanat |

Establishing karana satva
BB 17
BHASYA - (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]

(Siddhanti): 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 pindakaravisesah). 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 svartipa 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].

(Siddhanti): Not so, for we see those causes, the clay etc., persist (anuvrtti) 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/karana gets destroyed the effect/karya is born, according to Bauddhas. See
BSBh 2.2.26.

2. This is the translation of ‘pindakaraviseso’. 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/karya and not cause/karana (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].



BB 18
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Karana anvaya buddhi- not from similarity

BB 18

sadr§yadanvayadarsanam , na karananuvrtteriti cet , na ; pindadigatanam mrdadyavayavanameva
ghatadau pratyaksatve'numanabhasatsadrsyadikalpananupapatteh | na ca
pratyaksanumanayorviruddhavyabhicarita, pratyaksapiirvakatvadanumanasya ;
sarvatraivanasvasaprasangat — yadi ca ksanikam sarvam tadevedamiti gamyamanam ,
tadbuddherapyanyatadbuddhyapeksatve tasya apyanyatadbuddhyapeksatvamityanavasthayam ,
tatsadrsamidamityasya api buddhermrsatvat , sarvatranasvasataiva | tadidambuddhyorapi kartrabhave
sambandhanupapattih | sadr$yattatsambandha iti cet , na ; tadidambuddhyoritaretaravisayatvanupapatteh
| asati cetaretaravisayatve sadrSyagrahananupapattih | asatyeva sadrsye tadbuddhiriti cet , na ;
tadidambuddhyorapi sadr§yabuddhivadasadvisayatvaprasangat | asadvisayatvameva
sarvabuddhinamastviti cet , na ; buddhibuddherapyasadvisayatvaprasangat | tadapyastviti cet, na ;
sarvabuddhinam mrsatve'satyabuddhyanupapatteh | tasmadasadetat — sadrsyattadbuddhiriti | atah
siddhah prakkaryotpatteh karanasadbhavah I

BB 18
BHASYA - (Bauddha): Persistence is due to “similarity”, not due to cause!

(Siddhanti): No. Since the particles of clay or such which belonged to the lump etc. are directly observed
(pratyaksa) in the jar etc., it is unreasonable to imagine similarity through a pseudo-inference (anumana
abhasa).

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

Nor is inference valid when it contradicts direct observation (pratyaksa), 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



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 pratyaksa? Why can’t we call pratyaksa
as incorrect instead? Because: Inference is supported by pratyaksa, and not the other way around.
If pratyaksa 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 (pratyabhijiiana
pratyaksa) that the particles of ‘that’ clay are ‘this’, it is rejected in favor of similarity buddhi
(notion). Then, given that similarity is based on pratyaksa, similarity will have to be rejected as
well.

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

BHASYA continued-
Obijection: They would be connected through the similarity between them.

(Siddhanti): 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.

(Siddhanti): Then the notions of 'this' and 'that' would also, like the notion of similarity, be based on
nonentities [2].

Obijection (by the Yogacara school): Let all notions be based on nonentities. (What is the harm?) [3]
(Siddhanti): Then your view that everything is an idea would also be based on a nonentity.
(Bauddha): Let it be. [4]

(Siddhanti). 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 (karanasadbhavah).
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 (vijiiana) 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 karana and no karya; so, the notions (buddhi) need not be rooted in an entity.



4. Let all be $tinya - is plrva paksa position.
5. If you accept that §inya buddhi has no entity, then $tinya itself gets annulled (impossibility).

BB 19

IR T AT @I | SR @ Toald: UNd: Rig: ; Syaiafdaiiagard —
SffifadfcgaRifd 2 sifiefad: enfemTaaauia: | afg did UTgd aasife gerfe axq,
JaTAIBITCHT YTaRUMIRIB R fasHfavdd UTgdd , UTekhgld 7 iR ; qieiy g
INERIRaTeSTY: | 7 gfaemml ge: Ifgasenfed Iuaad | 7; d sfdemmanyarguaddald oq
— 7 fg 99 geife w1 sefucafemiged sifed Iuadida, giAvsafafed drsmmart a™fa
faemaEfefa 39q, 7 ; fafayarearo | gerfceriw fgfay gmeru — geritedmw

T Fedie, MEHals Naaaderadar! fusifesmrafaet TRIMY | cEam i daq-ia
elfGBRIRgAdGIUes: | TR IIAHTATHTIRISG AN G Y] A cRIHTa g [ e@rier: |

BB 19

karyasya ca abhivyaktiliflgatvét | kéryasya ca sadbhavah prégutpatteh siddhah ;

yaddhi loke pravrtam tamaadina ghatadi vastu, tadalokadlna pravaranatlraskarena V1JnanaV1sayatvam
prapnuvat , praksadbhavam na vyabhicarati ; tathedamapi jagat pragutpatterityavagacchamah | na
hyavidyamano ghatah udite'pyaditye upalabhyate | na ; te avidyamanatvabhavadupalabhyetaiveti cet —
na hi tava ghatadi karyam kadacidapyavidyamanamityudite aditye upalabhyetaiva, mrtpindesannihite
tamaadyavarane casati vidyamanatvaditi cet , na ; dvividhatvadavaranasya | ghatadikaryasya dvividham
hyavaranam — mrdaderabhivyaktasya tamahkudyadi, pranmrdo'bhivyaktermrdadyavayavanam
pindadikaryantararipena samsthanam | tasmatpragutpattervidyamanasyaiva
ghatadikaryasyavrtatvadanupalabdhih | nastotpannabhavabhavasabdapratyayabhedastu
abhivyaktitirobhavayordvividhatvapeksah |

Karya satva sadhana

BB 19

BHASYA - The effect (pre-exists) because of its manifestation itself is indication (abhivyakti lingatvat).
(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 (saksat vijiana alambanatva). It is a
common occurrence that a thing, a jar for instance, which was hidden by darkness (avrtam) or any other
thing and comes within the range of awareness when the obstruction (avarana, 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.



(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 bu
appear [2].

(Siddhanti): Not so, for obstruction/covering (avarana) is of two kinds. Every effect such as a jar has tw
kinds of obstruction [explicit and implicit]. When it has become manifest from its component clay,

t

(0)

(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

(pindadi karyantara rupa; 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 karya 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
siddhanti because in his position even before its birth the jar exists!
3. [Itis hidden as it is in the form of another product (karyantara); it is so covered (avarana) 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
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BB 20

pindakapaladeravaranavailaksanyadayuktamiti cet — tamahkudyadi hi ghatadyavaranam
ghatadibhinnadesam drstam ; na tatha ghatadibhinnadese drste pindakapale ;
tasmatpindakapalasamsthanayorvidyamanasyaiva ghatasyavrtatvadanupalabdhirityayuktam ,

avaranadharmavailaksanyaditi cet , na ; ksirodakadeh ksiradyavaranenaikadesatvadarsanat | ghatadikarye

kapalactirnadyavayavanamantarbhavadanavaranatvamiti cet , na ;

vibhaktanankaryantaratvadavaranatvopapatteh |

10



BB 20

BHASYA - (Bauddha): This is incorrect since the lump (pinda) or halves (pieces, kapala) of clay are of a
different nature than the covering (avarana vailaksana). To explain: the covering to the manifestation of a
jar, such as darkness or the wall are different spatially (bhinna desa) 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.

(Siddhanti):: 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].

(Siddhanti): 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 karya-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
JTARUMHTA TT T: Hcd 3id A — [UUSHUATTRANGIHHT "elfe HRHgdaragad Sid dd,
el JaIaRuIaTR U Id: Hdcd:, - UelggaR ; 7 ddafed ; dTegad

e Rarga@requare:, 3fa =q , 7 ; sifaurq | 7 R foaRmmEygaee germfiefdaf-ad ;
TG TS YuTegad e | Wisf aii-mmiafa aq — duegadaiy g: yoe:

IS THRRIHROMY ; IRHFD Ue: WaAAIawd ; 9 {8 ¢ fofaardiaa sfa =q, 7 ; yeraEdar
YCRNAIHAEN | TUT YHTRATARITT U IUTd T U, 1 IUT UIRIEIHRUMN | TRATS
TARRIBRUMAG TR ; fh afg, UeTRiawar ; e Riaa—aeaqHdrd | SiaaarufaaRisi
Td: T ; TUT P o=l | TRAT Famsia — sificraafiATaRuianm! td aa: o 3fd |
Fraarfeara | R gdHH HIE HRIRIUTHERUGdEM | 03 afe gaifiereas i sy
Fafeaw 91 U IR U9 ae: fohdd, qaT faaaduiiet H1f Sd | dATargdl get Aaedd sid
T: TR | THTquerieaddd-l fAad Td SREATURISYT | TSI Jad
H |

BB 21

avaranabhave eva yatnah kartavya iti cet — pindakapalavasthayorvidyamanameva ghatadi
karyamavrtatvannopalabhyata iti cet , ghatadikaryarthina tadavaranavinase eva yatnah kartavyah, na
ghatadyutpattau ; na caitadasti ; tasmadayuktam vidyamanasyaivavrtatvadanupalabdhih, iti cet , na ;
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aniyamat | na hi vinasamatraprayatnadeva ghatadyabhivyaktirniyata ; tamaadyavrte ghatadau
pradipadyutpattau prayatnadarsanat | so'pi tamonasayaiveti cet — dipadyutpattavapi yah prayatnah so'pi
tamastiraskaranaya ; tasminnaste ghatah svayamevopalabhyate ; na hi ghate kificidadhiyata iti cet , na ;
prakasavato ghatasyopalabhyamanatvat | yatha prakasavisisto ghata upalabhyate pradipakarane, na tatha
prakpradipakaranat | tasmanna tamastiraskaranayaiva pradipakaranam ; kim tarhi, prakasavattvaya ;
prakasavattvenaivopalabhyamanatvat | kvacidavaranavinase'pi yatnah syat ; yatha kudyadivinase |
tasmanna niyamo'sti — abhivyaktyarthinavaranavinase eva yatnah karya iti | niyamarthavattvacca |
karane vartamanam karyam karyantaranamavaranamityavocama | tatra yadi purvabhivyaktasya karyasya
pindasya vyavahitasya va kapalasya vinase eva yatnah kriyeta, tada vidalactirnadyapi karyam jayeta |
tenapyavrto ghato nopalabhyata iti punah prayatnantarapeksaiva | tasmadghatadyabhivyaktyarthino

niyata eva karakavyaparo'rthavan | tasmatpragutpatterapi sadeva karyam |

BB 21

BHASYA - (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].

(Siddhanti): 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.

(Siddhanti): 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 (prakasavattvaya [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 niyamarthavattva: (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 (karaka vyapara) of utility [and not
blindly remove covering!]. Therefore, the effect exists even before its manifestation.

SSSS Footnotes:
1. This is a drsta-arthapatti 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 pratyaksa. This does not contradict
Ma.U.Bh (BB 39) where it is said the knowledge of jar (ghata jhana) does not create a property
(dharma) of knowability (jfiatatva) 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
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BB 22

atttanagatapratyayabhedacca | atito ghato'nagato ghata ityetayo$ca
pratyayayorvartamanaghatapratyayavanna nirvisayatvam yuktam | anagatarthipravrttesca | na
hyasatyarthitaya pravrttirloke drsta | yoginam catitanagatajiianasya satyatvat | asam$cedbhavisyadghatah,
ai$varam bhavisyadghatavisayam pratyaksajiianam mithya syat ; na ca pratyaksamupacaryate ;
ghatasadbhave hyanumanamavocama | vipratisedhacca | yadi ghato bhavisyatiti, kulaladisu
vyapriyamanesu ghatartham , pramanena niécitam , yena ca kalena ghatasya sambandho
bhavigyatityucyate, tasminneva kale ghato'sanniti vipratisiddhamabhidhiyate ; bhavisyanghato'sanniti, na
bhavisyatityarthah ; ayam ghato na vartata iti yadvat | atha pragutpatterghato'sannityucyeta — ghatartham
pravrttesu kulaladisu tatra yatha vyapararipena vartamanastavatkulaladayah, tatha ghato na vartata
ityasacchabdasyarthascet , na virudhyate ; kasmat ? svena hi bhavisyadripena ghato vartate ; na hi
pindasya vartamanata, kapalasya va, ghatasya bhavati ; na ca tayoh, bhavisyatta ghatasya ;
tasmatkulaladivyaparavartamanatayam pragutpatterghato'sanniti na virudhyate | yadi ghatasya yatsvam
bhavisyattakaryariipam tat pratisidhyeta, tatpratisedhe virodhah syat ; na tu tadbhavanpratisedhati ; na ca

sarvesam kriyavatamekaiva vartamanata bhavisyattvam va |

BB 22

BHASYA - We also infer this from our divergent notions of the past and future (atita anagata 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 jiana about past and future things [1]. If the jar-that-will-be is asat (completely non-
existent), then I$vara’s direct knowledge (pratyaksa jiianam) would be false (mithya [2]). Nor is such
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knowledge (pratyaksa) 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 pramana; 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’ §abda 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 (vartamanata, being-current) of lump and halves does not belong to the jar; (vice versa) nor is
the to-be nature (bhavisyatva, 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 (bhavisyat tat karya riipam) 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 pratyaksa in trikalika) is assumed here. [BG
15.11]

2. All I$vara-vadis accept that I$vara’s direct (pratyaksa) and true (satya-vastu-visayaka) knowledge
of all things is constant (nitya).

3. This is neither false knowledge (mithyajiiana) or metaphorical (upacara). It is true knowledge
(satya-jnana).

4. Two inferences are said here: inference with manifestation as indication (abhivyakti linga
anumana), and the inference on past and future jars (anagata ghatadi prapti). Therefore, the
statements about them being yogi-pratyaksa and J$vara-pratyaksa 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
(vartamana, during production).

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

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 (atita) is similar to the
future form (anagata, 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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BB 23

api ca, caturvidhanamabhavanam , ghatasyetaretarabhavo ghatadanyo stah — yatha ghatabhavah
patadireva, na ghatasvaripameva | na ca ghatabhavah sanpatah abhavatmakah ; kim tarhi ? bhavariipa
eva | evam ghatasya prakpradhvamsatyantabhavanamapi ghatadanyatvam syat , ghatena
vyapadi$yamanatvat , ghatasyetaretarabhavavat ; tathaiva bhavatmakatabhavanam | evam ca sati,
ghatasya pragabhava iti na ghatasvaripameva pragutpatternasti | atha ghatasya pragabhava iti ghatasya
yatsvariipam tadevocyeta, ghatasyeti vyapade$anupapattih | atha kalpayitva vyapadisyeta, $ilaputrakasya
SarTramiti yadvat ; tathapi ghatasya pragabhava iti kalpitasyaivabhavasya ghatena vyapadesah, na

ghatasvariipasyaiva | atharthantaram ghatadghatasyabhava iti, uktottarametat |

BB 23

BHASYA - Moreover, among the four kinds of abhava-s (Sw.M translated as negations), the jar’s
itaretara-abhava (mutual exclusion, or anydnyabhava) is seen to be other-than-the-jar. For example, a jar’s
abhava is a cloth (or another thing), but not the jar itself (svartipa).

So, the cloth, an abhava of the jar in this context, is not abhava-riipa (nonentity) but a positive entity
(bhava-riipa [1]). Similarly, the (other abhava-s) prag, pradhvamsa, and atyanta abhava-s (respectively,
abhava-s before birth/creation, after death/destruction, and complete, like hare’s horn) must also be other
than the jar. Because (these three abhava-s) we say are jar’s abhava-s, using the same term ($abda) jar as
we do when we say ‘jar’s itaretara-abhava’. These abhava-s are also positive entities (bhava ripa) just
like itaretara-abhava. This being so, prag abhava does not mean that the jar’s svariipa is not there before
its birth [2]. Moreover, if by saying prag abhava you are pointing jar’s svariipa, then to say ‘there is
(abhava) 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
prag abhava of a jar' would only mean that it is the imaginary abhava that is mentioned in terms of the jar
[3], and not the jar itself. If, on the other hand, you say that the abhava of a jar is something other than it,
we have already answered the point [4].

SSSS Footnotes:
1. The mimamsaka-s say, every entity is bhava (positive) from its own svariipa, and it’s in abhava
when viewed from another object. Following this school, the vyavahara bheda of jars and clothes,
of bhava and abhava is expounded here. Imagining bheda in abhava is wrong, say Tai.U.Bh (9,
introduction), BSBh 2.1.18 (449), BGBh 18.48 (546) - all these from paramartha drsti. So, no
contradiction here.
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2. Here Tika (Anandagiri) says- ghata is anadi, ananta, advaya, and sarvatma. But this is not seen in
the bhasya.

3. In ‘abhava of jar,” if bheda is imagined, then abhava will be imagined; then to say, jar is non-
existent would be incongruous.

4. Because abhava is bhavatmaka, one cannot say svariipa is non-existent. If it is said that the
svarlipa of jar is non-existent before birth, then it is said so (to set up) the defect discussed next.

BB 24
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BB 24

kificanyat ; pragutpatteh $asavisanavadabhavabhiitasya ghatasya svakaranasattasambandhanupapattih,
dvinisthatvatsambandhasya | ayutasiddhanamadosa iti cet , na ; bhavabhavayorayutasiddhatvanupapatteh
| bhavabhitayorhi yutasiddhata ayutasiddhata va syat , na tu bhavabhavayorabhavayorva | tasmatsadeva

karyam pragutpatteriti siddham |l

BB 24

BHASYA - Moreover, if the jar before its manifestation be an complete abhava (nonentity) like the
proverbial horns of a hare ($§asavisanavat), 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
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BB 25

kimlaksanena mrtyunavrtamityata aha — asanayaya, asitumiccha asanaya, saiva mrtyorlaksanam , taya
laksitena mrtyuna asanayaya | kathamasanaya mrtyuriti, ucyate — a$anaya hi mrtyuh | hi - $abdena
prasiddham hetumavadyotayati | yo hyasitumicchati so'Sanayanantarameva hanti jantun |

tenasavasanayaya laksyate mrtyuriti, asanaya hityaha | buddhyatmano'sanaya dharma iti sa esa
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buddhyavastho hiranyagarbho mrtyurityucyate | tena mrtyunedam karyamavrtamasit , yatha
pindavasthaya mrda ghatadaya avrtah syuriti tadvat |

mrtyu means hiranyagarbhah

BB 25

BHASYA - By what form of death was (this) covered? This is being answered: By hunger (asanaya), 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
hiranyagarbhah [1] as identified with the intellect (buddhyatmana), 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 vartikakara takes the meaning of mrtyu as paramatma. In this interpretation, taking the form
of hiranyagarbha, paramatma created virat purusa.
2. Though mrtyu is not the primal cause, just as a jar is covered by effect of the form of pinda, it
was covered by hiranyagarbha .

BB 26
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BB 26

tanmano'kuruta, taditi manaso nirdesah ; sa prakrto mrtyuh vaksyamanakaryasisrksaya tat
karyalocanaksamam , manah$abdavacyam sankalpadilaksanamantahkaranam , akuruta krtavan |
kenabhiprayena mano'karoditi, ucyate — atmanvi atmavan syam bhaveyam ; ahamanenatmana manasa

manasvi syamityabhiprayah |
Creation of the mind

BB 26

BHASYA - 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
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BB 27

sah prajapatih, abhivyaktena manasa samanaskah san , arcan arcayanptijayan atmanameva krtartho'smiti,
acarat caranamakarot | tasya prajapateh arcatah piijayatah apah rasatmikah ptjangabhitah ajayanta
utpannah | atrakasaprabhrtinam trayanamutpattyanantaramiti vaktavyam , Srutyantarasamarthyat ,
vikalpasambhavacca srstikramasya | arcate ptijam kurvate vai me mahyam kam udakam abhit iti
evamamanyata yasmanmrtyuh, tadeva tasmadeva hetoh arkasya agnerasvamedhakratvaupayogikasya
arkatvam ; arkatve heturityarthah | agnerarkanamanirvacanametat —
arcanatsukhahetuptijakaranadapsambandhaccagneretadgaunam namarka iti | yah evam yathoktam
arkasyarkatvam veda janati, kam udakam sukham va, namasamanyat , ha vai ityavadharanarthau,

bhavatyeveti, asmai evamvide evamvidartham bhavati |l

Creation of water

BB 27

BHASYA - Prajapati, 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 $ruti (Tai.U.2.1.1) says so, and there can be no alternative in the order of
manifestation. Since death thought, 'As | 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 Ghata Bhagya **
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