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TRANSLITERATION GUIDE FOR SAMSKRTA WORDS 

a as o in son 3T* r as r in Krsna ■55 

a as a in master 37T(T)* s as sh in shut 

b as b in book s as sh in show 

c as ch in check s as s in sit 

d as d in father,then * t as t in french sound * 

d as d in do t as t in touch 

e as a in evade u as u in full ^ ( J* 

g as g in good n. u as oo in boot ( J* 

h as h in hard * V as w in want, avert 

h as h in oh! • 
• y as y in yak 

i as iin if *(f> ai as yin my 

i as ee in feel 10)* au as ow in now 3ft (ft )* 

j as j in jar bh as bh in abhor H, 

k as it in kite ch as chh in catch him 

1 as l in Lord dh as theh in breathe H, 

m as m in man * dh as dh in godhood 

in as m in simple, hum ( ) gh as gh in ghost 

n as n in nose jh as dgeh in hedgehog 

0 as n in monkey * kh as kh in khaki 

n as n in lunch ph as ph in photo 

n as n in under (hard; » ^ th as th in thumb % 

0 as o in over th as th in ant-hill 

P as p in put • as unwritten 'a' sound S 

r as r in run •• as - do - 'aa' sound 

Also letters 1 and ? represent ej* and^|* respectively and F, Q, W, 

X and Z are not called to use._ 

In sarhskrta, consonants represented with a stroke below e.g. as in cannot be 

pronounced except in conjunction with a vowel marked * e.g. ^>.(k) + 31 (a) =^> (ka). 

For easy pronunciation while reading or reciting, in some publications, the break-up 
of the transliteration is based on the phonetic sounds and not on the basis of sarhskrta 

grammer rules or words. 
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“Panchadashi” of Swami Vidyaranya Muni is one of 
the most profound works on Advaita-Vedanta. It is indeed 
a treat to study and teach this text. The author, in his 
inimitable style expounds all aspects of Vedanta in a man¬ 
ner that leaves nothing to be desired. All possible questions 
and doubts get clarified while studying this book. It is a 
must for all serious students of Vedanta. 

I am pleased to see the work of Brahmachari 
Sudhanshu Chaitanya. He has written a short commentary 
on this voluminous book in English, giving word for word 
meaning of each verse. This will certainly help seekers of 
knowledge. Brahmaleen Pujya Gurudev had seen his work 
and blessed it. I wish him every success in his life. 
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INTRODUCTION 

Pancadasi is a book of categories dealing with the 
different aspects of Vedantic philosophy. The major 
emphasis of this book is to help the sincere seekers 
in getting the perfect vision of the Truth without any 
doubt whatsoever, in the philosophical aspects of the 
Truth. The author indicates very distinctly in the beginning 
of his composition, that this text is composed for the 
sincere seekers of Truth who have pure minds with 
single-pointed devotion for knowing the Truth. Any studept 
of Vedantic philosophy is incomplete in his studies without 
a thorough study of Pancadasi erf 

ni 
There are many commentaries in different languages 

on this text. However, the commentary of Sri Ramakrishna 
i§ considered to be most authentic and to the point, 
Sri Ramakrishna was a djrect disciple of the two authors 
of Parjcadasi namely Sri Vidyaranya SvamI and His 
Guru Sri Bharati Tirtha. : 

The scheme of the thought presentation is divided 
under three types namely: -rava 

1. Chapters dealing with discrimination. 
2. Chapters dealing with illumination. 
3. Chapters dealing with bliss. 

The first five chapters mainly deal with ; the 
discrimination predominantly on ‘ Sat ’ aspect of the Truth. 
The second five chapters deal with the ‘ Cit' aspects 
of the Truth while the remaining five chapters deal 
with the lAnanda ’ aspects of the Truth. 

srii vr! 
In the above classification there is no exclusion 

of the other two aspects of the Truth while dealing 
with predominantly a particular aspect of the Truth. 

:w!omi 
It is believed by the different commentators that 

(i) 
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the first six chapters were written by Sri yidyaranya 
Svami and were presented to His Guru, Sri Bharati 
Tirtha and the latter added the remaining nine chapters 
to make it into a volume of 15 chapters. Hence the 
name Pancadasi 

The present publication on Pancadasi is brought 
out in the Chirimaya style of commentaries wherein 
the original §loka or verse is followed by transliteration, 
word-to-word meaning, running translation of the 
Samskrta Sloka and a short commentary on different 
words and the thoughts. We have used the international 
transliteration symbols for writing the Samskrta words 
in Roman script. However, the splitting of the 
transliteration is strictly on the basis of the phonetic 
sounds rather than the breaking of Samskrta words 
as per the grammar rules. This was done for a simple 
purpose that a student who is not able to read the 
Devanagari script is able to join the chorus chanting 
along with other students who are chanting the original 
text in a Vedantic class-room. This has been the tradition 
of imparting knowledge in our Chinmaya style wherein 
every verse is chanted by the teacher and the student 
join the chorus chanting of the same verse. 

The present book is an outcome of the grace of 
Param Pujya Gurudev (SwamI Chinmayananda) who 
encouraged me in many ways and also blessed the 
commentary that was shown to him during Dehra Dun 
Yajfia in October 1992. 

This book is the result of sincere efforts put forth 
by the students at Delhi Chinmaya Mission who were 
very regular in attending the classes in spite of the 
difficulties. The lectures were recorded, transcribed, edited 
and finally given shape of a book. Those who were 
involved in the preparation of the manuscript need special 
thanks, without whose untiring efforts this book would 

never have come out. To name them, I remember 
the following with special reverence Mrs. Sarasvati Dorai 
Svami and Mrs. Gayatri Balakrsnan. 

The students who were instrumental in encouraging 
me to take up this text need and deserve the foremost 
appreciation. 

The computer composition of the entire text was 
done by Mrs. Uma Kumar, Sri Gopalkrishnan and staff 
of CCMT. The proof-reading was rendered by Sri 
Vishwamitra Puri who took pains to go through the 
total manuscript. 

Param Pujya Swami Tejomayananda was kind enough 
to go through the manuscript and suggested some changes 
which has given the book a better look. His blessing 
is a continuation of Param Pujya Gurudev’s 1 samkalpa ’ 
for the completion of this book. I have no words to 
express my gratitude for His encouraging suggestions 
and guidance. 

This commentary is designed to be brought out 
in three volumes. The First Volume includes the first 
Five Chapters of Pancadasi The remaining volumes will 
be published in due time. 

Brah. Sudhansu Chaitanya 

Sandipany Sadhanalaya 
Bombay 400 072. 

(ii) (Hi) 
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Chapter I 

TATTVA VTVEKA 
or 

DIFFERENTIATION OF THE REAL PRINCIPLE 

Tattva (tat = that tva = ness) viveka is the study of, 
enquiry into and inter-realisation of that which is all pervading, 
self determined, and which exist without cause and effect 
and at the end of that enquiry come to the realisation 
that ‘ tai is ‘ tvani “That thou art”. Thus, the identity between 
the unmanifest and manifest, between the Absolute and limited, 
between matter and spirit is established. 
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Such a deep and intense study results in doubtless 
knowledge. When followed by constant reflection and 
single-pointed (ekatanata) contemplation, it leads to a total 
understanding of the Truth from all four angles of jlva, 
jagat, ttvara and the Absolute. 

When contemplation is purusa pradhana and not prakrti 
(matter) pradhana and it is continuously practised over a 
length of time, then by the grace of a Brahmanistha Purusa 
or a sage and that of the Lord, there is a possibility of 
one getting absorbed in one’s own being, where meditation 
is a state of being and not doing. 

How to carry out this analysis of that Great Principle, 
what are the obstacles, how to overcome them and ultimate 
goal to be reached by this jiva, constitute the subject matter 
of this chapter in capsule form. The fourteen chapters that 
follow are elaborations of each facet of this viveka. 

^T: I 

11*11 

Namah kf kuikara nanda guru padambu janmane 
Savilasa maha moha graha grasaika karmane (1) 

ufadlfl = along with with manifest effects; PFUftijITIF = 

the shark of premordial ignorance; ill&h = whose only 

undertaking is to destroy; hi51^*1'♦A = to the 

lotus feet of Sri Sankarananda, TO = salutations. 

Salutations to the lotus feet of SrT SatikarSnanda whose only 
undertaking is to destroy the primordial shark of delusion along 
with its manifest effect. (1) 

Namah Sri Sankarananda guru padambujanmane: 
Salutations to the Lotus Feet of Guru Maharaj Sri 
Sankarananda - Sankara who brings all auspiciousness in 

our lives, who is ai&varya yukta i.e. who is able to transfer 
glory of Self to those who surrender at his feet. 

1 salute in all humility, in a spirit of total surrender. 
Surrender is, dropping all effort bom out of individuality, 
sense of doership and ego. To whom is this surrender? 

Savilasa mahamoha graha grasaika karmane - To that 
Sankara whose only past-time and work is to devour graha 
the shark of illusion. Destroyer of primal ignorance of our 
own essential nature is SrT Sankara, and ananda-auspicious; 
plentiful and blissful. In this self I absorb myself by destroying 
and transcending my individuality born out of ignorance. 

For whom and for what purpose is this text written? 

fNtact irii 

Tat padambu ruha dvahdva seva nimarla cetasam 
Sukha bodhaya tattvasya viveko’yarh vidhTyate (2) 

rT^ Hi^ir^S 3F5 = the pair of lotus feet of the Guru, 

= service; frtfeT = without impurities; = those 

(with such) mind; ^ = for the effortless comprehension; 

= this; JTx^T = of the reality; = discrimination; 

is! designed. 

This discrimination of the Reality is designed for the effortless 
comprehension of the Truth, for those, who have cleaned their 
iriind of all impurities by serving the lotus feet of thfe Gam { 

•-!-y.•>!•••' 

Ay am tattvasya vivekah vidhTyatez' This; viveka 
is being expounded Tor those padSmbu rtlhfr dvandva 
seva nirmala cetasam whose hearts halve been jjurified'fry 
the devoted service to the pair of Lotus Feet of the Guru 
.lav. : stivAA&d m &■ Ai&fejwvt:? \tA oiff\ 
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Highest spiritual sadhana is seva bhava - an attitude 
of service. Through such seva the mind gets purified and 
cleansed of three major mala-s impurities - aJasya or laziness 
which robs the seeker of much valuable time and opportunity; 
pramada inadvertance; and nidra excessive sleep. Such a 
purified antahkarna will be calm, contemplative and vigilant 
so as not to slip from the chosen path. 

Sukha bodhaya: For such a person this enquiry will 
bring the dawn of wisdom, effortlessly. The real spiritual 
bliss is in wanting nothing, not even joy. 

^rr tferMFTt i 

cRTt teftt iisii 
Sabda spared dayo vedya vaici tryaj jagare prthak 
Tato vibhakta tat samvit aika rupyanna bhidyate (3) 

= in the waking state; ^TT: = the objects of 

knowledge; STT^T: = sound, touch etc; = 

being many; = are different; cT?T: = from them; f<taTT>T 

= separated out; = the consciousness; 

= being undifferentiated; ^ = not; fallcf = get differentiated. 

In the waking state the objects like sound, touch etc are 
many and different from each other. The Consciousness establishing 
their differences, being one, is not different (like the objects). (3) 

Jagare hbda spared dayah vedyah prthak: In the waking 
state the consciousness gets indentified with the gross body 
and the world is bom! The ‘I’ perceives a multiplicity of 
objects of knowledge as seen, heard, felt, tasted, smelt 
etc depending on the senses through which perception takes 
place. And all these objects of knowledge differ from each 
other by their specific characteristics. 

Tato vibhakta tat samvit aikya rupat na bhidyate: However, 

that consciousness (samvit) which is different from these 
pluralistic world of objects of knowledge, is only one, it 
does not become many. 

Through all the great changes of perceptions, the 

Consciousness remains one, and only one. To withdraw 
the mind, from the multiplicity of sounds, sights etc and 
fix it on this samvit which is illuminating this plurality, 
is a potent method of contemplation. 

What about dream state? 

m ^3? ^ t wk fwj i 

IIYII 

Tatha svapne’tra vedyam tu na sthiram jagare sthiram 
Tad bhedo’ tastayoh sarhvid ekarupa na bhidyate (4) 

cWT * similarly; 3T? = in case of; = dream state; 

= the objects of knowledge; 3 = indeed; 1 = 

not; = one stable; = in waking state; = 

are stable; 3IrT: = therefore; = these two states 

differ; rrat: = of these two; = consciousness; 

= of the nature of oneness; ^ = not; = differ. 

Similar is true with reference to dream state; although the 
objects seem to be stable in waking and not in dream, this difference 
between the dream and waking state seems to be true, but the 
consciousness is ONE and does not differ in two states. (4). 

Tatha atra svapne vedyam tu: Similar is the situation 
in the dream state. In each state the trio viz, the waker 
the waking world, the waking experience; the dreamer, the 
dream world and dream experience; happen simultaneously 
and not sequentially. 

Na sthiram jagare sthiram: The difference between the 
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dream state and waking state is that in the former the 
objects of the dream world keep changing while those of 
the waking world seem to be permanent, in comparison 

to the dream state. 

Tat tayoh bhedah samvit eka rupa na bhidyate: Thus, 
there is a difference between the two states. However, the 
consciousness is only one, witnessing both states and it 
does not become divided into many. 

Avabuddham tat tada tamah: Thus even in deep sleep, 
absence of knowledge is experienced. 

This experience of ignorance is illumined by the 
Consciousness which is in unmanifest form in the deep 
sleep state. The same Consciousness illumines the experiences 
of the waking state, the dream state and the absence of 
everything in the deep sleep state. 

Now regarding the deep sleep state: 

yritfcSUdFr #pr criterfat i 

m cTrT^T cW: imil 

Suptot thitasya sausupta tamo bodho bhavet smrtih 
Sa cava buddha visaya' vabuddhaih tattada tamah (5) 

= to a person awakened from deep sleep; 

dtpaifrita: = the knowledge of the ignorance of deep 

sleep; **jfcT: = memory: = is; = and; W = that 

(the memory); = is of the known object; 

= that ignorance; 3 in deep sleep; 

= was known in deep sleep; 

For person awakened from deep sleep, the ignorance of deep 
sleep is known in the form of memory. This memory is that 
of the object (ignorance) experienced during deep sleep. Therefore, 
the Consciousness alone illumined the ignorance in deep sleep. (5) 

Suptot thitasya sausupta tamo bodhah bhavet smrtih: 
One who has come out of the deep sleep state, he is 
able to remember the ignorance of the deep sleep state. 

Sa ca avabuddha visayah: This memory is that of 
experience of the object called ignorance. 

This Consciousness that is illuminating the differences of 

waking, dream or deep sleep states, is ONE WITHOUT A 
SECOND 

TTcj- 11^|| 

Sa bodho visayad bhinno na bodhat svapna bodha vat 
Evam sthana traye ’pyeka saiiivid tatvad dinan tare (6) 

H 3 that knowledge of ignorance in deep sleep; 

fawq; * from the object; f>R: = is different ; ^ 

3 not; = from Consciousness; = like 

that of dream knowledge; = in this way; 

3 in three planes of Consciousness; = the Consciousness; 

= is one; 3 similarly; = in all the 

days. 

The knowledge (of deep sleep) is different from object (i.e. 
ignorance) but not from the Consciousness, but is the same that 
illumined the dream experience. In this way, the Consciousness 
is one in all three planes. So is true for all time to come! (6) 

Sa bodhah visayat bhinnah na bodhat svapna bodha vat: 
That knowledge of ignorance in the deep sleep state is 
different from the object viz the ignorance but not from 
itself. As we saw in the dream state, the knowledge aspect 
does not change. 
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Evaiti sthana traye api samvit eka: Thus, in all the 
three planes of Consciousness, the Consciousness remains 
one and the same — the illuminator of the knowledge and 

the ignorance. 

Tad vat dinantare: In the same way, Consciousness also 
does not change with time. Deta, kala, vastu bedha (The 
differences on account of place, time or objects) does not 
make any change in the Consciousness. 

“The Consciousness is changeless” is further emphasised - 

HI*n®c^Jlebe^3 | 

IMI 

Masabda yuga kalpesu gata gamye svane kadhS 
Nodeti nasta metyeka saiiivi desa svayam prabha (7) 

= in many ways; = in the past and 

future; *TT*T = month; = year; ^ = yuga, = 

in the cycle of time; = the Pure Consciousness; 

= is but ONE; 3^fcT = neither bom; * 

= nor become non-existant; = this Consciousness; 

= is Self-effulgent. 

In the same way, in and through all the past and future 
months, years, yuga-s, kalpa-s to come, the pure Consciousness 
is but ONE; which is self-effulgent, neither was it ever bom 
nor does it ever become non-existant. (7) 

Anekadha gata agamyesu masa abda yuga kalpesu: In 
the same way in and through all the past and future months, 
years, yuga-s, (time cycles) Svuyamprabha samvit eka : the 
Pure Self-effulgent Consciousness is but ONE. Na udetl na 
astam eti: The Pure Consciousness the samvit cetana, is 
neither born (na udeti); nor does it ever end 

na astam eti, i.e. it has no beginning and no end. It is 
Self-existing i.e. Sat svarupa. 

It is also Svayam-prabha. Self effulgent, Cit-svarupa 

The Consciousness is only One (eka). That which is 
Existence, Sat is itself Consciousness, Cit That Sat and 
Cit are not two, they are one and the same Consciousness. 
It requires no other authority to prove its existence, nor 
any other light to illumine it. 

Having dealt with the Sat and Cit aspect of the Truth, 
the third aspect of Ananda is now taken.... 

q*R^: m&HIW *TcT: I 

ITT =T ^ ft \\6\\ 

Iya matma para nandah para premas padam yatah 
Ma na bhuvam hi bhuya sam id premat man! ksyate (8) 

= refers to samvit in the last verse; 3TTrhT = 

Self-Effulgent self; = is of the nature of Supreme 

Bliss; 2jcT: = because; = being loved most; = 

this love; ^ichIh = in the Self; % = indeed; *TT ^ 

= may I not cease to be; 'JznTPf = may I always 

be; ffrT = in this way; = is seen. 

This Pure Consciousness referred in last iloka is one’s own 
Self. The nature of which is Supreme Bliss. Because we love 
ourselves the most. This love for the Self (AtmS) is seen to 
express as “May I never cease to be, may I ever be present”. (8) 

Yatah para premaspadam iyam atma paranandah: Because 
we love ourselves the most, (anything that gives us the 
maximum happiness is loved by us). Therefore, this Atma 
“I” is of the nature of Supreme bliss. 
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This pratyag Atma, this T, how is it experienced by 

everyone? 

Ma na bhuvam bhuyasam “May I never cease to be”. 
No one wants one’s own absence, because one love's oneself 

the most. 

May I always be present. Everyone wants continuous 
presence, because continuous presence is Existence, and 
Existence itself is Consciousness which is itself ananda. 

This is tattva viveka. 

In this way it has been shown in the last six 6Ioka-s, 
that the Consciousness, the sarhvit is one through all the 
multiplicity of the three planes of Consciousness and the 
world of objects and experiences; it is not bom nor does 
it ever die; and it is Sat, Cit and Ananda Svarupam,. This 

is T. 

In this way, tattva darfana has been discussed with 
reference to T the Pure Being, who is not conditioned 
by the waking state although it supports the waker, the 
waking world and the waking experience. Where the bhokta, 
bhogya and bhoga, experiencer, experienced and experience 
trio does not exist, that Pure One is referred to here as 
Iyam Atma Paranandah. This Atma is of the nature of Supreme 

Bliss. 

How do you say that? The teacher now quotes the scriptures 

and also makes some logical deductions to substantiate our own 

experience in this regard. 

^RTT^TTriR: I 

fa \\%\\ 

Tat premat martham anyatra naiva manyartha matmanah 
Atastat paramam tena parama nandata”tmanah (9) 

= for others; 5frT = love; clef = is for 

the sake of the Self; = similarly; aticHifn = for 

the Self; SRnsfq; = for others; ? = not; 3TcT: = therefore; 

cTcf = that love; = Supreme; = therefore; 

= of the Self; h<,hi-kcii = the nature of Supreme 

Bliss (is proved). 

The love for the other things and beings is for the sake 
of Self; but the love for the Self is not for the sake of others, 
thereby it is said that the love for the Self is Supreme. Therefore, 
the Self is of the nature of Supreme Bliss. (9). 

Anyatra prem tat atmartham: Love for objects in locations 
other than oneself, such as the love for wife, husband, 
children, wealth, property, health, disease etc., all that love 
is in the ultimate analysis, for one’s own sake. (Ref: B.U. 
where it says “Atmanastu kamaya sarvam priyam bbavatl'. 
Everything is not dear for the sake of that object, but 
for one’s own sake). T is the central figure with reference 
to whom liking and disliking operates. 

Evam atmani anyartham na: To say that one loves 
oneself not for one’s own sake but for the sake of others 
is not possible, it will only be a hypocritical statement, 
because the love for the Self is the Supreme love. 

Tena atmanah param anandata: Therefore, one can 
conclude logically that everything in this world is because 
of this Atma, this self, which is of the nature of Param 
Ananda. 

Continuing this thought further, the teacher proceeds to 

establish Brahma-atma-aikaya-bhoda, by explaining that this 
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Sat-cit-Snaada, the essential nature of T, the AtmS, is also 

the nature of the Brahman which is referred to in the scriptures. 

Aw 37IrRT g^TT I 

qt 9^r n^oii 

Ittharh saccitparananda atm a yuktya tathavidham 
Paiarh brahma tayo£ caikyarh kvtyan tesu padifyate (10) 

= in this way; = by proper logic; STTrJTT 

= the Self; = (is of the nature of) Sat-cit 

supreme ananda, ^ * the Param Brahma, cW 

= is of similar nature; = therefore; tPl): = of 

the two (ie tvam and tat); = oneness; = 

in the Vedanta 6astra; = is expounded. 

In this way the Self is proved to be Sat-cit-Snanda. The 
Upanisad declare that the Param Brahman is also of the nature 
of Sat-cit-Snanda Therefore, the identity between the Self and 
the Param Brahman is expounded in the (mahSvSkya of) 
Upanisad (10) 

Ittham yuktya atma sat-cit-paranandah: In this way, 
through logical deduction it has been concluded that the 
Atma is of the nature of Pure Existence, Pure Knowledge 
and Supreme Bliss. 

Tatha vidham fruti antesu param brahma upadifyate: 
In the upanisads also, it is explained and declared that 
the Param Brahma is also of the same nature, namely Satyam, 
Jhanam, Anantam Brahma i.e. Sat-cit-ananda). 

Tayoh ca aikyam: Therefore, the oneness in the tvam 
pada and tat-pada is explained and established in the vedanta 
Sastra. 

The tvam-pada in the Maha-vakya Tat-Twam Asi is 

Tattva Viveka Ch. I 13 

with reference to our essential nature, Sat-cit-ananda. The 
tat-pada also refers to the nature of Brahman and is also 
Sat-cit-ananda. 

In this way what has been said earlier by logical deduction 
gets the authority of the Upanisadic declarations. 

Now some seeming contradictions are pointed out in the 

statement that “the Atma is Paramananda svarupd’, and they 

are answered. - 

q qt jta q \ 

*TT^r*TTcTT5# IIUII 

Abhane na param prema bhane na visaye sprha 
Ato bhane ’pyabhata ’sau parama nandata tmanah (11) 

^ ifrr = supreme love; = for the unknown; 

^ = not; HFt = having known (the self); = 

for the objects; = desire and attachment; T = not; 

3RT: = therefore; = this Self; = although 

Consciousness; 3?MTcTT = is unknown; = Supreme 

Bliss; 3TTf*R: = of the Self; 

There cannot be supreme love for an unknown (Self) and 
if known there cannot be desire for the objects. Therefore, (is 
it not a contradiction that) the Self is yet unknown and although 
of the nature of Supreme Bliss, is not experienced! (11). 

Abhane na param prem: One can only love someone 
whom we know; we cannot love an unknown person; and 
it has been said that Atma tattva cannot become the object 
of knowledge. Therefore, abhane that which cannot be known. 
na param prema, it is not possible to love it the most, 
it cannot possibly be parama premapada. Furthermore, Visaye 
bhane sprha na: When one sees the world of objects, 
one should not have any desire for them (because one 
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loves oneself the most), but it is common knowledge that 
one does have desire for worldly objects. These seem to 
contradict that statement that the Atma is 
Parama-ananda-svarupa and parama premaspada. 

Atah bhane api asau abhata: These two contradictions 
are now resolved. This Atmats very peculiar: it is, yet it 
is not known; and Paramanandata although it is of the 
nature of Supreme Bliss, that Bliss is not known. 

Is this not playing with words? No, that the Atma is 

Paramananda svarupa and yet is not known. This can be made 

clear by an example. - 

mu 
Adhyetr vaiga madhya stha putra dhyayana 6abda vat 
Bhane’ pyabhanam bhanasya prati bandhena yujyate (12) 

apt rr^Trsi tpt = the son among his classmates; 

spam ^ = like the words of chanting; 

sift = although known to be; srmif = is not known; 

hhft = of the knowledge; = due to obstacles; 

= is possible. 

Although, Atma is present, remains unknown due to some 
obstacle, like the words of one’s son are hidden in the collective 
chanting of a class. (12). 

Bhane api bhanasya abhanarh: Although, (the Atma) 
is manifest, yet it remains uncognised. This is possible. 
How? An example is given. 

Adhyetr varga madhyastha putra adhyayana 6abda vat: 
In a Gurukul, all the children are chanting the Vedas 

Can a father recognise his son’s voice alone in the midst 
of the collective chanting of all the children. 

Prati bandhena yujyate: Because the collective chanting 
of the group acts as pratibandha or obstacle in the way 
of his distinguishing and singling out the voice of his son 
alone. 

In the same way, although the Atma is of the nature 
of absolute ananda, Supreme Bliss, there is a possiblity 
that we may not realise this because of some obstacle or 
pratibandha. 

What is the nature of this pratibandha (obstacle) is explained 
in the next floka. - 

MTcftfcT „ | 

IIUII 
Prati bandho ’sti bhatlti vyava hararha vastuni 
Tanni rasya viruddhasya tasyot padanam ucyate (13) 

= in case of an object under discussion; 

= is; 'TTfcT = is known; ffcT = thus; cPJ = that 

real nature; pRFT = denying; = of the opposite (ie 

is not and is not known); = of that; = the 

cause of this opposite knowledge; yfcM-tT: = an obstacle 

or hinderance; J-oqcl = is called. 

When an existing object which can be known, yet it is hidden 
from cognition, resulting into opposite knowledge (i.e. the object 
does not exist and, therefore it cannot be known) the hinderance 
because of which this happens is called as pratibandha or 
obstacle. (13). 

Vyavahararha vastuni asti bhati id: That object where 
the knower-known transaction can take place; (in objective 
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perception it is possible to speak in terms of “this object 
is” and this object is known). In all transactions in the 
world, asti, bhati (existence and knowledge) are abundantly 
present; simultaneously. Every experience, every knowledge 
is the manifestation of subjective acceptance of an object 
as is and is known. 

Tam nirasya tasya viruddhasya utpadanam pratibandhah 
uccyate: However, an obstacle can obstruct the object from 
being known. For example when the sun is hidden by the 
clouds (which constitute the pratibandha) we know the sun 
is, although we do not know exactly where he is. When 
the clouds move away, the sun will be revealed (not created). 
In the same way it is as if, the truth has been revealed 
to us. Although this Atm a is Paramananda Svarupa, we are 
not able to know because of some obstacle which is veiling 
the vision of this essential nature of ours. Not only does 
it veil the vision of the Truth but it creates or produces 
contrary knowledge ( viruddha ) such as 
a) the fear of extinction of That which is eternal; (Sat) 
b) the fear of deception for That which is of the nature 

of Knowledge (Cit) 
c) the fear of suffering for That which is of the nature 

of bliss (Ananda). 

When the pratibandha (hinderance) is removed, the 
contrary knowledge caused by it will also go and the Atma 
which is Paramananda svarupa will be Self-effulgently revealing 
itself to our cognition. 

What is the nature of this Pratibandha which causes such 

contrary knowledge? And how is this pratibandha got rid of? 

Tasya hetuh samanabhi harah putra dhvanisrutau 
Iha nadira vidyaiva vyamo haika niban dhanam (14) 

= in hearing, the voice of the son; dW 

= of that obstacle; = cause; tfHHifMSK: = like simultaneous 

chantings by all the students; ?? = here, in not knowing 

the presence of blissful conscious Self; = opposite 

knowledge; = obstacle; = alone; 3FTTf? = 

beginingless; & = ignorance; = indeed. 

The cause for hiding the voice of the son is the concealment 
in the simultaneous chanting by all students; and here in the 
present topic, that although the Atma is abundently present, is 
concealed by intense delusion alone. (14) 

Putra dhvani srutau (In the example given in iloka 12): If 
the father wants to hear the voice of his son alone, tasya hetu 
Sbhiharah: he has to remove the cause (hetu) or pratibandha, 
namely all the other voices, because of which he could not hear 
his son’s voice. Once all other children stop chanting, then his 
son’s voice, which had been hidden in the many voices, becomes 
cognisable. 

Samana iha: In the same way, in the subject under 
discussion, viz that although the Atma is of the nature of 
Sat-cit-ananda, we are not able to know and experience 
it because of the contrary knowledge. The remedy is to 
remove the obstacle which is veiling this essential nature 
of ours. 

What is this pratibandha ? 

Vyamoha eka nibandhanam: Moha itself indicates a 
confused state, vyamoha is vrtesa moha, where confusion 
is worst confounded. It is not only the inability to understand 
but also the projection of a wrong perception as if it is 
wisdom. The classic example is that of Arjuna at the start 
of the war against the Kaurava-s He took a wrong angle 



18 PaiicadasI Tattva Viveka Ch. I 19 

in perceiving his duty and found himself in a state of utter 
confusion Vyamoha (ref: B.G. Ch.I). The Muhdaka Upanisad 
likens such a person to the blind leading the blind (M.U. 
1,2,8) 

Thus, vyamoha which is a deadly combination of absence 
of correct perception and the projection of a wrong perception 
is the one and only one obstacle to be removed for the 
revelation of one own essential nature. 

The prakrti in association with the reflection of Brahman which 
is of the nature of Conscious bliss, is made up of sattva, rajas 
and tamas gunS-s and is of two type. (15) 

Brahma cidananda-maya: Cidananda is Brahmamaya 
There are no limitations in Cit, Consciousness and in Ananda 
And Brahman is that which has transcended all limitations 
of time, space, objects; vyasti - samasti, individuality and 
duality. 

What is the cause of this vyamoha 1 Anadi avidya eva: 
The cause is avidya-ignorance since when? It is beginningless 
[anadi). Ignorance has no beginning for the simple reason 
that it does not exist! Avidya means a combination of two 
things --- non-existence and non-knowledge resulting in wrong 
knowledge. 

Pratibimba samanvita prakrti: When prakrti or matter 
(avidya, maya) is associated with the Suddha Brahma, then 
the Consciousness, the Purusa, or Brahman gets reflected 
in the Prakrti (“Reflection” is not to be understood to 
be like a reflection in the mirror but more like a person’s 
character being reflected in his behaviour). 

The Paramatma was also described as beginningless (vide 
iloka 7 ante): The difference is that ignorance which is 
beginningless can end at some point, whereas ParamatmS 
never ends (na astameti). 

Having said that avidyi or ignorance is the cause for 

non-experience of the Sat-cit-inanda nature of this Pure T, 

the teacher goes onto explain the nature of this avidyi so that 
it can be removed (apaharana karanit). 

STfrfcrfpraT ^ m mmi 

Cida nanda maya brahma prati bimba saman vita 
Tamo rajas satva guna prakrtir dvividha ca sa (15) 

5?? SlfcrfarR = the reflection of the blissful 

conscious Brahman, «Hp=tdi = along with; »pTT 

= the tamas, rajas, sattva guna; SlfifcT = prakrti, HT 

= that prakrti', ^ = and; fgf^IT = two types. 

What is the nature of this prakrti ? 

Tam ah rajah sattva gunah: Prakrti is trigunatmika, made 
up of the three guna-s. Dvividha ca sa: It is also of two 
types. 

What are they? 

cT *TcM 

TOlftcifr cTT ll^ll 

Satva iuddhya vtiuddhi bhyam maya 'vidye ca te mate 
Maya bimbo vail krtya tarn syatsarvajha livarah (16) 

= knowledge predominance of sattva guna, 

= and impure aspect (rajas and tamas): 

^ = these two prakrti-s; RFJT = maya and avidya: 

= are; ^ = and; RTRTfw^: = the reflection of Consciousness 

in maya, cThl = to that maya, = keeping under 

control; = omniscient; = Bvara, FTTrf = is known. 
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When the prakrti is predominantly sattva pradhSna it is called 
as maya, while contaminated with rajas and tamas it is called 
as avidya The reflected Consciousness keeping the maya under 
its control is called the Omniscient (Lord) ISvara (16). 

Sattva Suddhi aviSuddhibhyam: The two types of prakrti 
are Buddha sattva and asuddha sattva. 

Te ca maya avidya mate: When the Cidananda Brahma 
gets reflected in the Suddha prakrti it results in maya, when 
it is reflected in aSuddha pakitiit is called avidya. 

Maya bimbah vaSikrtya tarn syat sarvajha ISvara: Now 
ISvara is defined. When the Prakrti is sattva guna pradhana 
(dominant) and (where the three gunas are in a state of 
equilibrium it is called prakrti - samyavastha) reflects the 
Cidananda Brahman, that reflected Brahman keeps the maya 
in its own control (vaSikrtya). That reflection identified with 
the maya is called I War a. As a corollary it follows that 
Jiva is that same Param Brahma Paramatma coming under 
the influence of prakriti— not in equilibrium. The conditioned 
expression of the Absolute through, the relativity or individuality 
is called jiva. 

This is defined in the next Sloka. 

*TT ||UII 

Avidya vaSaga stvanya stad vaicitryada nekadha 
Sa karana sariram syat prajhas tatra bhimana van (17) 

Slf^IT 37PT: = (the reflection in avidya) is controlled 

by avidya-, jj = unlike the maya reflection; = the 

other i.e. jiva, = of the avidya -, = differences; 

= (the jiva is classified) in different types; HT 

= that (ignorance); 5RR0Ull(U = the causal body; FSTTcf 

= is called; = there in that causal body; 

= identified with; Sn*T: = this jiva is known as prajfiah 

The other, namely the jiva, under the influence of avidya 
on account of differences of many kinds, are many. This avidya 
is called causal body. The jiva identified with the causal body 
is called prSjnah. (17) 

Anyah avidya va&agah : The other, namely, the jiva, 
comes under the control of avidya. Vaicitryat anekadha 
manifests in strangely different ways depending upon which 
of the three guna-s is predominant at any one time. Sattva 
guna pradh&nata may manifest in deva yoni, rajo guna 
predominance in manusya yoni, and tamo guna dominance 
in jada yoni etc. Sa karana Sariram syat: This avidya (or 
imbalance in the mix of three guna-s) is called causal 
body or karana Sarira. Abhimanvan prajnah : When the 
jiva gets identified with the ignorance or avidya it is called 
prSjiia, one who is extremely ignorant. Thus: 

Tatra abhimanavan prajhah : When the jiva gets identified 
with the causal body (avidya) it is called prajfia 

When avidyi is called causal body, the question naturally 

arises, cause of what? What are the effects of this cause? This 

is now dealt with in the next few Sloka-s. 

nun 
Tamah pradhana prakrte stadbho gaye Srvara jhaya 
Viyat pavana tejo’ mbu bhuvo bhutani jajhire (18) 

rKHt'TTO = for the experience of that prajha jiva, cW 

Srarr = predominantly tamo guna aspect; = from 

this prakrtih ; = by the will of ISvarrc, = space; 
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= air; ^T: = fire; 3T*«[ = water; = earth; 

= elements; = are manifested. 

For the experience of the Jiva, the tamoguna aspect of prakrti 
creates, by the will of the Iivara, the five great elements viz. 
space, air, fire, water and earth. (18). 

Tat bhogaya: For the enjoyment of this jiva who is 
Prajfia associated with ignorance; Tamah pradhana prakrteh: 
From the prakrti which is predominantly of tamo gunS, 
Is vara ajhaya viyat pavana tejah ambu bhuvah bhutani ete 
jajnire-. by the Lord’s will, the five great elements, namely, 
the space, air, fire, water and earth are created. 

To summarise the thought thus far - The Reality is 
Sat-Cit-Ananda. But one does not realise it because of 
the pratibandha of vyamoha i.e. obstacle of delusion which 
is caused by ignorance or avidyS or mSyi AvidyS is of 
the nature of the three gunSs. When the three gunSs are 
in equilibrium, the CidSnanda Brahman, which though 
functioning through the mays, keeps it under control, it 
is called Uvara When the Cidananda Brahman comes under 
the influence of mSyS or avidyS in which the equilibrium 
of the three gunas is disturbed, it becomes the jiva For 
the bhoga or enjoyment of this jiva, the world of objects 
made of the pahca mahS bhuta-s is created by the Lord 
from the tamo-guna aspect of prakrti 

Upto now the general creation was explained. Now the 
teacher explains the specific creation with reference to the 
individuality. 

After the apahcikrta tanmStrS-s (the five great elements) 
have been created for the bhoga of the jiva, the next step 
is to provide the instrument of experience for this jiva 
This instrument of experience is called the subtle body. 
This subtle body needs a ‘case’ or Syatanam to be safely 
kept in. This ‘case’ is the annamaya kosa. 

The nature of the subtle body is explained from Hoka 19. 

iiwi 

Satva riiGaih pahcabhi stesam kramad dhin driya pancakam 
Srotra tvagaksi rasana ghranakhyam upajayate (19) 

= of these; = from the five elements; 

= by the sattva guna aspect; = ear; = skin; 

3# = eye; TOT = tongue; STM = nose; = 

known as; = the senses; = five; sF*TTcf = 

in that sequence; = are born. 

From the sattva guna aspect of these Five elements are born 
the five senses viz ear, skin, eyes, tongue and nose, respectively. (19). 

SattvanSai pahcabhih tesam dhi indriya kramSt upajSyate-. 
The sattva aspect of the five mahabhuta-s is taken and 
the five sense organs are created respectively (i.e. in decreasing 
order of subtlety as enumerated further): 

/ 

Srotra, tvak, aksi, rasana and ghrana: The ears, the 
skin, the eyes, the tongue and the nose, respectively. The 
quality of akas or space is iabda and hence the ears or 
the faculty of hearing. Next lower in subtlety is the air 
from which the organ of touch the skin is born; from 
agni or teja eyes are born, from water, the organ of taste; 
and out of prthiviot earth, the grossest of the five maha-bhuta-s 
which has the quality of gandha or smell, the organ of 
smell, the nose is bom. In this way out of the sattva guna 
aspect i.e. the knowledge aspect of the pahca mahabhuta-s, 
the five sense organs are created. 

This is the independent expression of each pahca 
mahabhuta in the subtle body. Knowledge of the five types 
of sense perceptions sabda, sparte, rupa, rasa, gandha is 
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received through the five reception centres called the sense 
organs. But if there is no coordination in the five perceptions, 
the result will be chaotic. The coordinating agent is the 
antahkarna or the organ of inner perception which makes 
the collective expression of the pahca mahabhuta-s possible 
in the subtle body. 

This is indicated in iloka 20. 

|Ro|| 

Tai rantah karanam sarvai vrtti bhedena tad dvidbS 
Mano vimarsa ruparh syad buddhih syan ni&ca yStmikS (20) 

ft: = by these; = all elements from their sattva 

guna; 3T^T:=b<ui*f = the inner instruments (is bom); = 

that (inner instrument); = depending upon the difference 

of thoughts; ftfrT = is two fold; fehtf = of the nature 

of doubt; = mind; = is; foa<nfrHct>i = of the nature 

of firm conviction; = intellect; = is. 

From the sattva guna aspect of all the five elements together, 
if formed the inner instrument. Depending on functional differences 
it exists in two ways. When the thoughts are in a state of doubt, 
it is called mind, while in a decisive state, it is called intellect. (20). 

Taiha sarvaih ahtah karanam; By a combination of the 
sattva gunas of all the pahca mahabhuta-s arises the 
antahkaranam or the organ of inner perception. 

Vrtti bhedena tad dvidha: The antahkaranam is of the 
nature of the thoughts (vrtti rupena). Due to the differences 
in the functions of these vrttis, they are divided into two 
types: one is the mind or manah, the other is the buddhi 
or intellect. 

Manah vimarfa rupam syat: The mind thrives on doubts, 
or cogitations. Buddhih syat niscayatmika: When the thoughts 
which are vacillating at the level of the mind reach a state 
of decision (right or wrong), that state is called the buddhih. 

In this way Mokas 19 & 20, the effect or the karya 
of the sattva guna of the panca mahabhuta-s have been 
explained. 

The effect of the rajogunS on the five great elements 

is now taken up. 

m\\ 

Rajom'kuh pahcabhi stesarh kramat karmen indrayani tu 
Vak pani pada payupastha abhi dhanani jajhire (21) 

= of these elements; = of these five; 

= by the rajoguna aspect; = speech; = hand; 

9TC = leg; mg = organs of excretion; = organs 

of reproduction; = known as; = organs 

of action; g = indeed; = respectively; = are 

created. 

From the rajogunS aspect of the five elements are created 
the five organs of action, viz speech, hands, legs, anus and organs 
of procreation, respectively. (21). 

Rajo asaih pahcabhih tesam kramat karmendriyani: From 
the rajoguna aspects of the five great elements respectively, 
the organs of action are created. 

Vak, pani, pada, payu, upastha, jajhire: They are the 
organs of speech, hands, legs, organs of excertion and organs 
of procreation. It must be remembered that the five great 
elements are still in the nascent, tanmatra stage, where 
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they have not yet undergone any grossification. They are 
still in their pure state. 

As in the case of the Sattvaguna where there was an 
individual, independent manifestation, as well as a collective 
manifestation, so also in the case of the rajo guna the 
karmendriya-s represent the independent manifestation of 
the rajoguna of the five great elements. 

The second manifestation is the collective one, which is 
described in the next Hoka. 

qFTtsqR: ^ ^ ||^|| 

Taih sarvaih sahitaih prano vrtti bhedit sa pancadhS 
Prano’panah sama naSco dana vyanau ca te punah (22) 

cfc fff: = by all these elements; = together; JIM: 

= the vital air; *T: = this (vital air); = on 

account of functional differences; WTT = is of five types; 

^ = these; gR: = further; 9W: = pranah; 3TTR: = 

apanah; MR: = samanah; ^ = and; 3RH: = udanah; 5?th: 

= vyanah, ^ = and. 

The rajo guna aspect of all the five elements together manifest 
as prana saktih or vital air. This prina gets further differentiated 
in five ways namely - prana, upina, samana, udSna and vySna. (22) 

Taih sarvaih sahitaih pranah: When the rajoguna aspect 
of all the five great elements put together (sahitaih), they 
manifest as the prana Sakti or Kriya Sakti. Te vrtti bhedat 
paheadha te punah: The prana Sakti is of five types, again 
depending on the functions performed viz., prana, apana, 
samana, udana, vyanah. 

In this way, the evolution of the sattva and rajo guna aspects 
of the five great elements can be summarised as follows: 

Pahca Mahabhuta-s 

Saliva gunah \Rajo Gunah 

Manifests as JMna Saktih Manifests as PrSna Sakti 

Yr 

Manifestation of 

five JMnendriya-s 

(1) Mind 

(Manas I 

4 ' f 

Manifestation of 

l 
Manifestation of 

five KarmcndriyS-s 

\Antahkarana 

i 
(2) Intellect 

[Buddhi) 

4 
Individual Collective Individual Collective 

Manifestation of 

i 
Pr, ■ana iaktih 

(1) Prana (2) Apana (3) Samana (4) UdSna (5) Vyana 



28 PancadasT 29 Tattva Viveka Ch. I 

In the next sloka the total result of these above described 
manifestations is summarised . 

fen i 
ir^ii 

Buddhi karmendriyaprana pancakair manasa dhiya 
Sariram sapta dasabhih sQksmarh tallihga mucyate (23) 

= five organs of knowledge; = five organs 

of action; = five vital airs; ERUT = with mind; 

= with intellect; UHtvfifa: = these seventeen together; 

= subtle body; cT<f = that; fci^i^ = liiiga 

Sarira; = is called. 

The five senses, five organs of action, five prana-s, mind 
and intellect, thus seventeen of them together constitute the subtle 
body which is called as liiiga sanra (also). (23) 

After this liiiga iarira is formed the further evolution is 
explained. 

^rcj snrarr i 
IRYII 

Prajda statra bhimanena taijasatvam prapadyate 

Hiranya garbbata mftes tayor vyasti samastita (24) 

The prajda (jlva) being identified with the subtle body is 
called as taijasa and the Isvara identified with total liiiga sanra 
is called hiranyagarbha By these two the individuality and totality 
is referred. (24). 

Prajnah tatra abhimanena taijasatvam prapadyate: The 
jlva which got identified with the karana tarira, when it 
gets further degraded and becomes identified with the linga 
Sarira, he takes on another name called taijas. 

Bah hiranyagarbhatam: Uvara also undergoes a parallel 
manifestation when he gets identified with the total sukshma 
sarira and he is now called hiranyagarbha (see chart on 
page 31. Tayoh vyasti samastita when Paramatma is referred 
with reference to the totality, it is called samasti; when 
it is referred with reference to individual, it is called vyasti. 

In this way the concept of totality vs individuality is 
born. Samasti means all inclusive and vyasti means individually, 
alongwith its components. 

5JW: = the prajna jlva, cR' = in that (individual subtle 

body); = being identified; = known as taijasa; 

= attains; f?T: = the Uvara; = being 

identified with total subtle body attains hiranyagarbha state; 

= of these two ie taijasa and hiranyagarbha, ^Trfe 

= individuality; Unfed I = totality. 
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PARABRAHMA PAR AM ATM A 

Samasti 

\~ 

▼ 
Identified with MSyS 

and under control 

IS VAR A 

MAYA 

Vyasti 

▼ 
Identified with 

Individual Linga Sarira 

PRAJNA 

Identified with Avidya 

or Causal body 

JAVA 

▼ ▼ 
Identified with Identified with 

Collective Linga (Suksma I Sarira Individual Linga Sarira 

H1RANYAGARBA TAIJAS 

Fall of Parabrahma Paramatma uplo level of Suksma Sarira 

(Refer sloka-s 19-24) 

i 

CKvHMlTials^ |Rmi 

Samasti rUah sarvesam svatma tadatmya vedanat 

Tada bhavat tato’nye tu kathyante vyasti sam jnaya (25) 

&T: = the hiranyagarbha; = all the individual taijasa, 

?3Tc*T dKleWJ = being identified and knowing this; 

= totality; cTcT: = from this hiranyagarbha, 

= other i.e. jiva, 3 = on the contrary; rlcf = that 

(totality of identification and knowledge); 3TORI<f = absence 

of; sqrf? = individuality: <R3PTT = by this name; = 

is called. 

Being identified with the totality the Uvara is called samasti 
while the jiva being devoid of identity with totality, is called 
vyasti (25). 

Uah samasdh: This Uvara is referred to as totality or 
samasti, because he is identified with totality and because 
he keeps maya under his control. 

When the jiva gains control over prakrti, matter, only 
then can he realise its own nature as Sat-cit-ananda Brahma. 
Hence, the need for spiritual sadhana, to be able to come 
out of the clutches of Prakrti. 

Prakrti is dvandvatmika -- of the nature of pairs of 
opposites. Overcoming prakrti is to accept the world which 
exists in the pairs of opposites. Such a sadhana should 
lead to unconditional and reasonless love for every one 
without a trace of bitterness. 

Therefore, to come out of the dvanda and accepting 
everyone and everything without comment and without 
rejection, is to conquer one part of prakrti - the external. 
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When the external prakiti is brought under control with 
no raga-dvesa causing perpetual agitations, then only can 
one deal with the inner prakrti, the Mind. 

Bvaratva is, therefore, tadatmya vedanat, it is to know 
that the total waking state, the total dream state is because 
of me, the Consciousness. These states appear and disappear 
alternatively. 

Tataha anye tu tat abhavat vyasti samjftaya kathyante: 
In the jlva (anye) such an identification with the totality 
is absent. Therefore, the jlva is called vyasti. 

Having thus explained the creation of samaffi and vyatfi, 

the third stage in creation is now taken up, viz, the location 

of the instruments of experience (bhoga sadhanam) and the 

objects of experience. This is the effect or k&rya of the tamo 

guna. 

|R$|| 

Tad bhogaya puna bhogya bhoga yatana janmane 

Pahcikaroti bhaga van pratyekam viyada dikam (26) 

WITT = the almighty Lord; JfT: = then; = 

for the experience of; = the object of experience; 

'frTTWT = the gross body to have experiences; 

= for creating these; foKlfc** = the space etc; 

= every element; = makes them grossified. 

For the experience of the jlva and also for creating the objects 
of experience and the house for living for the jlva; the Lord 
grossifies each of the five elements like space etc. (26). 

Tat bhogaya : For the enjoyment of the jlva (at the 
grosser level), earlier (refer tioka 18) it was stated that 
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out of the original material that is produced in the form 
of the tanmatras or nascent five great elements, the suksma 
tarlra is created. Now the third aspect of the tamoguna 
and the process of grossification it undergoes to create 
the sthula Sarira (the gross body) and the gross objects 
of enjoyment, is dealt with. 

Punah bhogya bhogayatana janmane: Two things are 
created, namely bhogya vastu - objects of enjoyment, and 
the house (ayatanam) for the enjoyment to take place. How 

is this done? 

Bhaga van viyadadikam pratyekam pahci karoti: By the 
will of the Lord, all the five great elements undergo a 
process of gossification (pahcikarana). 

For example, taking one of the five elements, namely 
water, the definition of water in vedanta Sastra is “that 
because of which taste is possible”. The 11 rasa” aspect 
is the tanmatra of water. It cannot be seen. Therefore, 
the grossification is that process by which the unseen tanmatra-s 
of the five great elements are brought to our cognition 
as objects of knowledge. 

How this grossification takes place is explained in the 

next floka. 

fgm ym yr: I 
ft IRVsIl 

Dvidha vidhaya caikaikam caturdha prathamam punah 

Svasve tara dvitlyam &aih yojanat pahca pahca te (27) 

= each of the five elements; = and; 

= in two parts; = having divided; JpT: = thereafter; 

SWJ. = one of these halves of each element separately; 

= in four equal parts (having divided); = 
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its own half; = other than itself; = the 

divided four from the other half; = having united; 

= these (each) element; ^ W = have become 

grossified. 

Each of the element having halved, and retaining the first 
part as it is, the second half gets further divided into four equal 
parts (each 1/8). Then the first half of each element unites with 
the 1/8 of the each of the other four remaining elements to 
become grossified. (27). 

Dvidha vidhaya ca eka, ekam punah pratham caturdhS : 
Each great element gets divided into two; the second half 
again gets divided into four parts (each being 1/8). 

Svasvetara dviGyamiaih yojanSt pafica pa/ica te: The 
first half (which did not undergo any further division) of 
one element, then takes 1/8 the of the each of other four 
great elements (making a total of half) and together becomes 
“grossified” space, air, water etc as the case may be. 
Thus, the five great elements become paiicikrta or attain 
grossification. 

This grossification is only with reference to the tamoguna. 
The sattva and rajo gunas do not undergo any grossification. 

Now after this grossification of the five great elements 

has been accomplished, the next step is to create the objects 

of enjoyment and the “house” or location (called the body) 

where the instruments of enjoyment are to lodged. How this 
is done is explained in the next iloka. 

| R^il 
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Tairanda statra bhuvanaiii bhogya bhoga kayod bhavah 

Hiranya garbbah sthule ’smin dehe vaika naro bhavet (28) 

rf: = by these five grossified elements; 3^: = the 

brahmaiida; <T* = in this brahmaiida; = the fourteen 

worlds; = the objects of experience; MtITT9RT: = the 

gross body; 3^: = are created; few'?: = the hiranyagarbhah; 

= in this gross, & = body; = vaikanarah; 

vpfcf = attains. 

From these five grossified elements are born the BrahmSnda 
along with the worlds, objects of experience and the gross bodies. 
The hiranyagarbha attains the status of vai&vanarah being identified 
with the total gross bodies. (28). 

Taih andah: From these five great gossified elements 
the Brahwanda is created. There are 14 bhuvana-sox worlds 
in the Brahmanda in two tiers of seven each. 

In this BrahmSnda two types of things are created: Bhogya 
bhoga akayah udbhavah: One, the objects of enjoyment 
(bhogya vastu), and the shelter or gross body in which 
the instruments of perception can function. 

Asmin sthule dehe hiranyagarbhah vaikanarah bhavet: 
The Hiranyagarbha (Ikara identified with the total suksma 
iarira) now identifies himself with the sthula SarTra (total 
gross body). This includes the world of experience and 
also the houses where the different jiva-s are located to 
taste the experiences. Hiranyagarbha who is thus identified 
with the total gross body is called vaikanarah. 

This is the further fall of Uvara down to the total 

gross body level. 

Now what happens to the jiva (at the individual gross 

body Level?) - 
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&WT 'MKII ^q[fl4-$*KIW | 

^ 5Ic^Tt>Tcj«f|^(4c<Rfdl: IR^II 

Taijasa viivatam yata deva tiryan nari dayah 

Te parag darsi nah pratyak tattva bodha vivar jitah (29) 

cfcraT: = the taijasa; = known as viiva, *TTrfT 

= attains; ^ = Gods; fcRff = the animals; = 

human beings etc; ^ = they; = extrovert; 

= the knowledge of one’s essential nature; 

= devoid of. 

The taijasS is further fallen to the state of viiva, while identified 
with individual gross body, such as Gods, animals, human bodies 
etc. they. By nature are extrovert and devoid of the knowledge 
of their essential nature. (29). 

Taijasa deva tiryan nara adayah viivatam yStS: It was 
seen earlier (vide iloka24) that when Prajrtabecomes identified 
with the individual lihga iarira, he is called Taijas. When 
the taijas becomes identified with the different individual 
gross bodies such as the deva-s, animals, human beings 
etc, it is called viiva. 

Thus livara is one, because he has no differentiation 
although differences exist, the jiva-s on the other hand 
becomes many individual bodies who come to be called 
viiva. What is the quality of the viiva ? 

Te parak dariinah pratyak tattva bodha vivarjitah: By 
their nature, the jiva-s are extrovert and have no knowledge 
about their own essential nature, because they are too 
peroccupied with the gross body, the sense organs, the 
objects of the world and the interactions with the objects 
of the world. There is no possibility of pratyak bodha of 
cidananda svarupa jhanam in this situation, (ref K.U. II-IV-1). 

Pratyak bodh is that state of self knowledge, where 
there is no suffering because of one’s own absence as 
an ego, or of being inert, or being unhappy. It is that 
which is ever present in both joy and misery, in knowledge 
and ignorance, in birth and in death. It is independent belonging 
to nothing. 

When we do not know our essential nature, we are 
jiva; when we come to know our essential nature, we 
are not only not jiva, but there is no one called jiva. 
Everything is Paramatma and his glory. 

What is the life story of this jiva who has so externalised 

his vision that he is unable to see the pratyak-bodha within 

himself? 

jcfct ^ I 

JTSli ^ II 

sTSRit foffcrq; IR°II 

Kurvate karma bhogaya karma kartum ca bhuhjate 

Nadyam kita ivavartad avartam tara maiu te 

Vrajanto janmano janma labhante naiva nirvrtim (30) 

MthBI = (the jiva) for gaining experience; = acting; 

= performs; ^ = acting; =+>^4. = doing; = 

and; = experiences; TSIT = in the river; = insect; 

for = like; = one whirl pool; 3ii<*citaU4. = to 

another whirl pool; 3TT3J = fast; = keep moving; ^ 

= these jiva; = from one birth; *RT = to next 

birth; fn^frhl = liberation; ^ = do not; cWrl = get. 

The jiva engages himself in action for getting enjoyments 
and does actions again for enjoyment. They soon after get lost 
in the rebirth from one birth to another, like the insect fallen 
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into river is swept from one whirl pool to another, and do not 
attain liberation. (30). 

Bhogaya karma kurvate karma kartum ca bhuhjate: The 
jlva performs actions for the sake of enjoyment, then because 
of the Karma one suffers again and again (and so the 
cycle goes on. Punarapi jananam, punarapi maranam ...). 
Nadyam klta iva, avartat avartantaram aiu vrajanto: Their 
fate is like an insect that has fallen into the river and 
is swept into one whirlpool after another. 

Janmana janma labhante na eva nirvrttim: In this way, 
the jiva migrates from one life to another in an endless 
cycle of birth and death. There is no redemption. 

Then what is the way out of this misery? 

^wlnRHichiTl I 

cfkcKretfWi f^l^Pd wpj ii^ii 
Sat karma pari pakatte karuna nidhinod dhrtah 

Prapya tfra taru cchayam vika myanti yatha sukham (31) 

^ = these insects; «c«t>4 = the meritorious deeds; 

= on maturation; ct>t>uii ftf^TT = by some man of oceanous 

compassion; 3^cTT = being lifted and saved; ifk 

= in the shade of a tree on the bank (of the river); 

= having placed; = in great joy; 

= relaxes. 

(As) these insects, on account of ripening of their earlier 
noble deeds one is lifted away, by a compassionate person and 
having got under the shadow of a tree on the bank of that 
river, relax at ease; (so is the case of the seeker coming in 
contact of a teacher). (31). 

This sloka conveys a warning to the spiritual seeker 
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to guard himself from falling prey to spiritual arrogance. 
It is well to remember that every little step in one’s spiritual 
path is by the Lord’s Grace and not by one’s effort alone. 

Sat karma paripakat: By the grace of the Lord, and 
when some punya karma (good deeds) done somewhere, 
ripens and is ready for fructification at the right moment; 
karuna nidhina uddhrtah: Some compassionate person happens 
to notice that poor insect struggling to get out of his misery, 
and takes pity on him, and, therefore, Prapya tlra taru 
chayarh vikSmyand yatha sukham: he lifts that insect out 
of the water current and throws it under the shade of 
a tree on the river bank. And now that poor insect gets 
relief from his suffering and is happy. 

What is the cause for that vikindl That compassionate 
man chanced to be there at that moment, not by request 
but by a strange coincidence called, the God’s grace. 

So also, everything in life, good and bad happens without 
apparent logic or reason. When a saint or a sage comes 
into the life of a spiritual seeker, there is no logic for 
it. When we go beyond cause and effect, the Lord alone 
remains. When His Grace prevails, only then do things happen 
in one’s life. Once this knowledge is firmly rooted, then 
there is vikanti and a sense of total relaxation and comfort 
with whatever events happens in life. 

Humility and surrender alone help in spiritual unfoldment. 
Three qualities are essential in a spiritual seeker and indeed 
rare to find together: manusyatvam (the ability to live like 
a human being-nobly), mumuksatvam the sense of urgency 
to go beyond the limitations; and for this mumuksatvam 
to be fulfilled, mahapursa samkayah: the ability to surrender 
at the feet of Saints and Sages, (ref: V.C. 3); 

When by the Lord’s Grace the seeker realises the importance 
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of Saints and Sages in his spiritual progress, he approaches 

the teacher for guidance. This is stated in the next Uoka. 

cT*Rt fop- II33II 

UpadeSa mava pyaivam acaryat tattva dar&inah 

Pafica koh vivekena labhante nir vrtirii param (32) 

= in the same way; = from the knower 

of the Truth; = teacher; = instructions; STcTRl 

= having received; = the five sheaths; 

= by discrimination; = supreme; = emancipation 

or liberation; = attain. 

Having got instructions from the Ac&rya and a man of realisation, 
by the process of discrimination of the five sheaths, one attains 
supreme liberation. (32). 

Tattva dartinah acaryat upadedam avSpya: The spiritual 
student by the grace of the Lord, approaches the teacher 
for receiving upa defam (upa near defa place, that which 
takes us nearest to ourselves is upadete ; that which takes 
us away from ourselves is called apadeSa). To whom does 
he go for upadeSa ? He goes first to the acarya and then 
to a siddba puru^a, one who has realised the Self. 

Thus there are two clear stages in the spiritual path. 
The first stage is where the student is full of questions 
and wants to“understand”. To such a student, the teacher 
is the acarya who helps the student in studying the scriptural 
statements and arguments only to reach that point of 
understanding where it is clear that the Truth cannot be 
grasped by intellectual ability! (nayamatma medhaya labhya) 

Now the student is ready to drop the intellect and 
go beyond the area of acarya to the realm of the tatvadar&riah 

* 

Tattva Viveka Ch. I 41 

(a brahmanistah). With the upade&a of the Acarya the seeker 
can put in his own effort and reach only up to a particular 
limit. Then by the Lord’s Grace a realised Siddha Purufa 
comes into his life. 

Paficako&a vivekena: The acarya’s upadeta of “ Tattvama- 
si" Mahavakya was through the process of analysis and 
discrimination of the five ko6as or sheaths. When the student 
has intellectually understood the nature of these kofa-s, to 
transcend them can be achieved only through the one who 
has realised, and when God’s Grace brings him in contact 
with such a siddha purusa or tattva dar&inah. 

Labhante nirvrttim param: Thereafter, by a mere glance 
or a simple statement, the student is able to achieve that 
aparok&a anubhuti which releases him from all limitations, 
gives him supreme bliss, most effortlessly. 

What are the paicakoia-s and what does paAca koia viveka 

signify, is taken up in the next few iioka-s. 

SIFTt ^ I 

tfTrfcT II33II 

Annarh prano mano buddhir anandaSceti pahca te 

KoSa stair a vrtah svatma vismrtya samsrtirh vrajet (33) 

= gross body; = vital air; *R: = mental; 

ajfe = intellectual; = bliss; = and; ?fcT = 

thus; ^ = these; ^ = five; °Ft?TT: = are sheaths; r): = 

by these; = covered; ^ SITrRT = the self; f^f^T 

= due to forgetting his essential nature; = repeated 

migration from one life to another; sl^d, = attains. 

The food, vital air, mind, intellect and bliss sheaths are the 
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five sheaths, covered by them, the Atma forgets its own essential 
nature, and is subjected to cycle of birth and death. (33). 

Annartt pranah manah buddhih anandah ca id te pafica 
kosah: The five kote-s or sheaths are : the anna-maya, 
prana-may a, mano-maya, buddhi or vijhana-maya, and 
ananda-maya. 

Why are they called ko£as ? Taih avrtah atmS: Because 
the pure Sat-cid-ananda svarupam atma is, as if, covered 
by them. 

This “covering” has a very special meaning in this 
context. In normal usage the covering is larger than that 
which is covered. Here, the object covered is bigger than 
the covering, as for example the presence of the body 
“covers” the space because of which the body’s presence 
is possible. 

Similarly, the five ko6a are “covering” the Atma in 
the sense that it is because of the Atma that they exist, 
and get value and importance. The koia-s get their existence 
because of the Atma tattva. 

Syat panel kita bhutottho dehah sthulo 'nnasarh jhakah 
Litge tu rajasaih pranaih pranah karmen indriyaih saha (34) 

= grossified; = bom of; = 

the gross body; = called as the food sheath; FITcf 

= is; = in the subtle body; cj = indeed; 

= made from rajoguna; STT^f: = along with five vital 

airs; = the organs of action; = all together; 

STM: = is the vital air sheath. 

The gross body made up of the grossified elements is called 
the Snna-maya koia (food sheath). The prSnamaya kota is the 
rajogunS aspect of subtle body consisting of the karmendriya and 
the five prSna-s. (34). 

Pafic/krta bhutthah sthula dehah anna samjhakah syat: 
The anna-maya koia consists of the gross body which is 
bom out of the grossified five great elements. 

Pranah : The prana-maya koSa is made out of Liixge 
tu rSjasai pranaih karmendriyai: the rajoguna aspect of the 
lihga iarira namely the five karmendriya-sand the five prana-s. 

After the covering have taken charge of the Atma, the 
Atma gets identified with them, leading to jivatmabhSva. 
Sva vismrtya : and then one’s own essential nature is forgotten. 
Samsrtim vrajet: there after whole story of birth and death 
starts. 

The mano-maya and vijMna-maya kofa are - 

*n«f> fwnfoTT trim: I 

cter HT% II3MI 

The release from this vicious cycle can come only if 
the jiva sheds its identification with the ko£a-s by rejecting 
them, by a process of understanding their nature. 

5 <M*I: STT^T: 5TFT: 113*11 

Satvi kair dhir indriyaih sakam vimar &tma mano mayah 
Taireva sakam vijfiana mayo dhir niScaya tmika (35) 

= bom from sattva guns, = the sense 

organs; = together; = of the nature of doubt 

and agitations; 44*1 H4: = is mental sheath; tft: = the intellect; 

cl: = alongwith these sense organs; 
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= of the nature of decision; fe^TRiW: * is 

intellectual sheath. 

The doubting mind alongwith the effects of sattva gunS viz., 
jMnendriyah is mano-maya kokah, while the decisive intellect along 
these sense organs is called vijfi2na-maya kokah. (35). 

Vimarkatma satvikaih dhih indriyai sakam manomayah: 
The mind that is always doubting, thinking, confused alongwith 
the five jhanendriya-s which are the effect of the sattva 
guna, of the liiiga karira, constitutes the mano-maya koka. 

Nikcayatmika dhi taih eva sakam vijiianamayah: That intellect 
which is of the nature of decisiveness, alongwith the same 
jflanendriya-s, is called the vijMna-maya kola or intellectual 
sheath. 

In this way, the 17 elements of subtle body are divided 
to constitute the prana, mano, and vijMna-maya koka-s. 

oFM | 

'dT<lc«JKIcMI (TrWJt ^ ll^ll 

Karaite sattvamananda mayo modadi vrttibhih 
Tattat kokaistu tadat myad atm a tat tanmayo bhavet (36) 

= in the causal body; = the knowledge aspect; 

= along with the thoughts of joy etc; 3TRRFPI: 

= is the bliss sheath; STIfRT = the self; dric«bl$l: = 

with these sheaths; diqicwtiq, = by identification; dd'+w = 

one with that sheath; = becomes; = however, the 

Self is other than these sheaths. 

The causal body associated with the different degrees of joy 
such as moda, priya, pramod etc. is the anandamaya kosah. The 
Atma identified with individual kokah assumes to have become 
anna-maya kokah etc. (36). 

Karane modadi vrttibhih: In the karana karlra which 
is malina sattva associated with the tamo guna predominantly, 
alongwith the different types of vrtti-s like priya, moda 
and pramoda (seeing, attaining and enjoying) which cause 
different degrees of happiness. These degrees of happiness 
in the form of thoughts constitute the ananda-maya-koka 

Atma tattat kokaih tadatmyat tat tanmayo bhavet: The 
Atma then gets identified with each of the five koka-s and 
acquires those respective qualities; e.g. identification with 
the anna-maya kosa results in thoughts of “1 am old or 
young, man, woman, etc”. Identification with Prana-maya-koka 
leads to statements like “I am thirsty or I am hungry” 
and so on. Thus identification of the Pure Self with the 
five kokas gives rise to five types of expressions in which 
one or the other kosa predominates. They are all, however, 
expressions of the same Atma. 

Now how does the seeker separate the AtmS from the 

clutches of five kosa-s ? 

Wlc*TR cTcT 3^c?T qt ll^ll 

Anvaya vyati reka bhyam paheakoka vivekatah 
Svat manarh tata uddhrtya paraiit brahma prapa dyate (37) 

= by the technique of inclusion and analysis; 

te: = the five sheath; fete: = by discrimination; 

3tirHM = one’s essential self; cfcT: = from these 

sheaths; = lifting above these; 'PTf sTe*! = the Supreme 

Brahman; SPIlfe = is attained by the seeker. 

By the process of discrimination of five sheaths through the 
technique of anvaya-vyatireka, thus having transcended oneself 
above them, one attains the status of Supreme Brahman. (37). 
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Anvaya vyatirekabhyam svatmanam tatah uddhrtya param 
brahma prapadyate: By the technique of anvaya (presence) 
and vyatireka (absence) applied in conducting the pahca 
ko6a viveka (discrimination), after having separated the Pure 
Self from the covering of the five sheaths, one attains the 
Brahmatva bhava. 

When, one discovers by pahcako&a viveka, that T is 
someone other than the ‘pahcakofa’ the next step is to 
discover that this T is of the nature of Brahman. Spiritual 
unfoldment is thus a process of unlearning, of emptying. 
Once we get out of the clutches of the pancako£a-s in 
this way, then one realise one’s true identification with 
the Para Brahman. 

What is the meaning of anvaya-vyatireka ? How does it 
help in separating the AtmS from the pahca kosa-sl 

11341 
Abhane sthiila dehasya svapne yadbhana matmanah 
So’nvayo vyatirekas tad bhane’ nya nava bhasanam (38) 

“ *n ^e dream; = of the gross body; 

= being not aware of; 3TTciTR: = of the Pure 

Self; »TR = that conscious aspect; tf: = that; 

is anvayah ie inclusion; = although expressing 

as consciousness in dream state; 3P3TFT amiTRJJ = not being 

aware of gross body; arfciU: = is exclusion. 

In the dream state there is no identification with gross body, 
but there is illumination of dream, by_ the Atma. This presence 
of the Atma is anvaya Although, the Atman is present, but does 
not identify with gross body, it is called vyatireka (absence) of 
gross body in Atma. (38). 

Svapne sthiila dehasya abhane: In the dream state (svapna 
avastha) the gross body is not identified with it, therefore 
is not available. This is vyatireka (absence) of gross body. 
Yat atmanah bhanam sah anvayah: But there is a presence 
which is illuminating the dream experience. That presence, 
the Truth or the Atma which is illuminating the dream 
state is called Anvaya. 

Tad bhane anyaan avabhasam vyatirekah: The other 
aspect i.e. the absence of the gross body in the dream 
state is called vyatireka of the gross body in the Atma. 

Similarly, 

Lihga bhane susuptau syad atmano bhana manvayah 
Vyati rekastu tadbhane lihgasya bhana mucyate (39) 

ggtfr = in deep sleep; fci^i = being unaware 

of the subtle body; STTctPT: = of the self; 'TRJf = is awareness; 

= inclusion of the Self; FTTcf = is; = 

although there is awareness of Self; ^ = indeed; 

9WRH = there is no awareness of subtle body; o^IriW: 

= the exclusion of subtle body; WT?( = is; = 

is called. 

In the seep sleep state, although there is no identification 
with the subtle body, the presence of Atma is called Anvayah 
However, although Atman is present in the deep sleep, but the 
subtle body is not included in its cognition, it is called as vyatireka 
of subtle body. (39). 

Lihga abhane Atmanah susuptau bhanam anvayah: In 
the susupti avastha i.e. in the deep sleep state, the subtle 
body or lihga 6arlra is discarded from identification. It is 
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not available. This is called vyatireka or absence of the 
subtle body in the deep sleep state. 

But this absence which is the content of the deep sleep 
state, is illuminated by the presence of the Atma. This 
presence is called anvaya. 

Vyatirekah tu tad bhane lingasya abhanam: The absence 
of the litiga Sarira although susupti is illumined, is called 
vyatireka of the subtle body in the deep sleep state, in 

Atma. 

Why has the concept of litiga iarira been brought in while 

dealing with the patica koia viveka is now explained. 

^TT: SnwftftRT: I 

^ ft gTO^^Tr^ffTT: IIYo|| 

Tad vivekad vivikta syuh koSdh prana mano dhiyah 
Te hi tatra guna vastha bheda matrat prthak krtSh (40) 

dcf = of the subtle body; = discrinination; UM: 

= the vital air sheath; = the mental sheaths; 

sfifaTT: = the intellectual sheath; foforw: = discriminated; 

= happens; ^ = they; f? = indeed; cR = in the 

subtle body; g°TT 3T°RSTT = the predominance of guna-s; 

= on account of difference; ficTT: = already 

explained seperately; 

By the discrimination of the subtle body, the vital air, mind 
and intellect sheaths are included together; because they are separated 
on the basis of the proportion of the three gunS-s. (40). 

Tatra guna a vastha bheda matrat pranah manah dhiyah 
ko6ah prthak krtah : Because of the association of the 
three guna-s - satva, rajas, tamas, the litiga Sarira is divided 
into the three koia -s, prana, mano and vijhanamaya. Tad 

vivekat vivikta syuh: Therefore, the anvaya-vyatireka with 
reference to the litiga iarira includes the anvaya-vyatireka 
of the three ko£as 

Having separated the Atmi from the gross body and the 

subtle body; now the causal body or kirana iarLra is taken 

up for discrimination. 

Susuptya bhane bhSnantu samadha vatmano' nvayah 
Vyati rekas tvatma bhane susuptya nava bhasanam (41) 

= in samSdhi; ggftf = there is awareness 

of causal body; g = but; = of the self; Vug = 

awareness; = that is anvaya i.e. inclusion of Atmi, 

aUrtmft = although there is awareness of Atmi; ggft 

= no awareness of causal body; § = certainly; 

oqfcita: = is exclusion of ignorance of causal body. 

In samSdhi the deep sleep state is absent, however, the 
Atman is present to illumine the samSdhi This is called anvaya 
of AtmS in samSdhi However, the deep sleep state is not included 
in the Atmi This is called vyatireka of deep sleep state. (41). 

Susupti a bhane samadhau atmanah bhanam anvayah: 
In the fourth state or samadhi avastha, the susupti avastha 
is absent. But the Atma tatva is present. This presence 
of the Atma in the samadhi state is called anvaya. 

Atma bhane susupti anavabhasanam vyatireka: Although 
the Atma is present, the susupti avastha is absent in the 
samadhi This is called vyatireka of susupti in Atma. 

In this way, by the anvaya-vyatireka method, one is 
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able to separate the AtmS from the four states of jagrat, 
svapna, susupti and samadhi 

Now the teacher cites Kafhopanifad to support this technique. 

> 

wfrT iiv^ii 

Yatha mufja disf kaivam atmS yuktyS samud dhrlah 
Sarfra tritayad dhfraih param brahmaiva jSyate (42) 

W = as; = from the muhjS grass; = 

the core; g4c4l = with proper method; (is separated); 

= in the same way; 3TTr*TT = the Atman, Bld4ld 

= from the three bodies; tfft: = by the wise seeker; 

= having lifted above; ^ ^ = the nature 

of Supreme Brahman; = becomes. 

Just as the core of the munjS grass is separated from the 
leafy portion, the AtmS is separated from the three bodies by 
a wise person, through proper technique, to attain the Supreme 
BrahmSnubutL (42). 

Yatha mufjadi isfka: Just as the leafy portion is separated 
from the rib of the munjS grass carefully and without causing 
any damage, Sarfra trayat Atma yuktya samuddhrtah'. so 
also having separated the atma with proper understanding 
and correct technique from the three bodies, viz. gross, 
subtle and causal body - Dhfrah param brahma eva jayate: 
the dhfrah purusa, one who having realised his essential 
nature, is not daunted by anything that happens in life, 
he attains Brahmatva, that is, he attains the knowledge that 
(I am essentially of the nature of Brahman”. This is not 

knowledge that is told by or to someone, but it “happens”. 

By comparing the pancako&a viveka to the preparation 
of munja grass for karma kanda, two points are made: 
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a) the importance of a systematic approach and; 
b) that discrimination should be based on knowledge. 

The deeper the study of scriptures and reflection on 
the Truth, the weaker the attachment to the five ko&a-s. 
The priorities are clearer in one’s life, and one is more 
confident to tread the spiritual path. Otherwise one’s whole 
life will be wasted away into nothingness. 

This clarity of thought, determination of priorities, strength 
of action and an unwavering focus on the true goal of 
one’s life mark the man of wisdom - the dhfra purusa. 
It is he who is able to transcend the four avastha-s and 
attain Para-brahmatva. 

In iloka 32 reference was made to the upadeia which 

the seeker receives from the ScSrya. This upadeia is of the 

MahSvSkya “ Tat Tvam As/'. This upadeia begins from iJoka 43. 

IIV3II 

Para parat mano revam yuktya sarhbha vital kata 
Tattva masya divakyais sa bhaga tyagena Iaksyate (43) 

= in this manner; ^ ^4<ichHI: = of the supreme 

and the lower Self i.e. Iivara and jfvatma, q=t>tn = oneness; 

= by proper logic and thinking; B^nf^cTT = is 

established; BT = this oneness; *UMcqi*lH = by process of 

partial retention and partial rejection method; = is 

being indicated. 

In this way the oneness of the JfvStma and ParamStmS is 
logically extablished by the Tat Tvam Asi mahSvSkya, by the 
technique of bhaga-tyaga, is being indicated. (43). 

Evam parapara atmanoh ekata yuktya sambhavita: In 
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this way the oneness or identity of the two Atma-s - the 
apara and para, the jlva and paramatmiis declared conclusively 
by logical deducation. 

Sa tat tvam asi adi vakyai bhaga tyagena laksyate: 
This identity is established by MahavSkya-s such as “Tat 
twam as/’ by the process of rejecting all those attributes 
which do not belong to the Atma. (Rejecting irrelevant part 
and retaining appropriate part is (bhaga-tySga). 

The meaning of each word in the “ Tat twam asi” MahSv&kya 
is now explained. 

hwihkw a rarity. I 

m crfw iiwii 

Jagato yadu padanam mays midSya tamasTm 
Nimittam Suddha sasattvam tamucyate brahma tadgirS (44) 

^ We? = that Brahman; = to the tamoguna 

aspect of mays, 3TT2[FT = with the help of; ^FTcT: = of the 

world of insentient and sentient things and beings; 

= material cause; cThf = to pure sattvic miyS 

(having taken support); = the efficient cause ie the 

creator of the world; = that Brahman; = 

is the meaning of the word ‘tai; f?RT = in tat tvam asi 

mahavakya. 

The Brahman in association with the tamoguni mSyS is the 
material cause of the world, and is the efficient cause in association 
with sattvaguni mSyS, is meant by the word ‘tat in the Tat 
twam asi mahSvSkya (44). 

Tat gira ucyate: By the word ‘ tat is meant: 
a) Yat brahma Tamasim mayam adaya jagatah upadanam: 

That Brahman which is the material cause of this gross 
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world when associated with the tamoguna aspect of maya. 
(vide iloka 27); and 

b) Tam Suddha sattvam nimittam: That same Brahman which 
is the efficient cause of the world when associated with 
sattva-guni maya and becomes the creator or Uvara (refer 
iloka 16 ante). 

In this way the word ‘ tat’ means the non-dual, efficient 
and material cause of the world (abhinna, nimitta, upadana 
karana tat vastu) 

The meaning of the word (tvanf is indicated in kloka 45. 

CTT I 

cTrqt ^ nT #T IIWII 

YadS malina sattvam tarn kama karmadi dusitam 
Adatte tatparam brahma tvam padena tadocyate (45) 

= that; TPI Wt? = the supreme Brahman, ^ = 

when; = the impure sattva pradhana (i.e. sattva 

with rajo and tamo guni maya)\ <Wf< = that 

has the impurities of desire, action etc; = to that maya 

or avidya, = conditioned by; = in such condition; 

= by the word of tvam; = is referred. 

When the Param Brahma associated with the mSyS that is 
contaminated by (the effects of rajo gunS), desire, action etc; 
is refered by the word “ tvani’ in the mahSvakya Tat tvam asi (45). 

Yada malina sattvam [maya) adatte: When this Para 
Brahma takes the help of malina satvam (i.e. sattva guna 
associated with rajo guna). Tam kama karma adi dusitam: 
Kama karma falls within the purview of the rajo guna. 
When that maya, which has less of sattva and more of 
rajo guna, and conditions the Para Brahma, Tat param brahma 
tvam padena ucayate: Such a conditioned Para Brahma is 
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called “tvani’ in “ Tat tvam as/’ mahavakya, by the word 
‘tvairi. 

Now the significance of the asi-pada is explained, in a 
most beautifully logical manner. 

m g^r I 

cTS^- liv^ll 

Tritayl mapi tarn muktva paras paraviro dhinlm 
Akhandam saccida nandarh maha vakyena laksyate (46) 

= of the three (sattva, rajo and tamo guna) 

types of maya, = fully; faRtfa#! = of opposite 

nature; cTT*J = to that mays, tytoi = having rejected; 

= non-dual; = to the Brahman that is of 

the nature of Existence, Knowledge and Bliss; *Tf>T 

= by the “tat tvam as/’ mahavakya^ = is indicated. 

When the Brahman freed from the limitations of mutally opposing 
three types of may a (by Tat tvam asi mahivakya viveka) the 
identity between them is of being undivided non-dual Saccidananda 
is established, by the lAs/ word of the mahSvSkya. (46). 

Tritayim api tarn paraspara virodhinim muktva: When 
the Para Brahman is liberated from the clutches of the 
three types of may a namely, the tamasi, suddha sattva and 
malina sattva, which are opposed to each other, because 
sattva guni maya is jhana pradhan (jhanarh is dominant), 
ra jo-guni maya is kriya or karama pradhana and tamo-guni 
maya is dravya (or matter) pradhana Thus their natures 
are mutually opposed. 

When the Para Brahman is thus separated what remains? 
Akhandam Saccidanandam maha vakyena laksyate: When 
the three maya are rejected what is left behind is the 
third padam in the mahavakyam, asi, the asitva, oneness, 

being-ness. This being-ness is akhandam with no splintering 
(khandam) cara and acara that constitute the world of names 
and forms are khanda; separate from each other. But that 
which is the support and substratum for these separate 
existences, but itself remains unbroken one, that is akhanda 
mandalSkiram 

Thus, when the conditioning of tat and tvam is rejected, 
the one-ness, the asi which is of the nature of akhandam, 
of Sat, Cit and Anandam remains. 

How does the removal of the conditioning establishes the 

one-ness, is discussed in the 47th Sloka. 

So’ya mityS divakyesu virodhit tadi dantayoh 
Tyagcna bhagayo reka aSrayo laksyate yatha (47) 

H: 3^ = “he is this” = etc; = in 

the sentences; = of the “that-ness” and “this-ness”; 

= being opposed in meaning; = of the 

opposite parts from that-ness and this-ness; c^l'H = by 

rejecting; i^>: = one; 3TBPI: = support for the opposites; 

= as; = is indicated. 

In the sentence like “This is that Devadatta”, the opposing 
‘this’ and ‘that’ are rejected while their support - Devadatta, 
is indicated by arriving at the substratum. (47). 

Yatha sah ayam adi vakyesu : In the standard phrase 
used in Vedantic discussions, viz “This is that Devadatta”, 
‘this’ arid ‘that’ both refer to the same person which apparently 
appears to be contradictory. A closer examination will show, 
however, that the intention is to reject the conditioning 
or bheda of time (that kala and this kala), of space (that 
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deta and this de6a ), of vastu (that vastu and this vastu) 
and of paristhiti (that condition and this condition), and 
to establish that ‘that’ and ‘this’ refer to the same person 
(a&rayah) 

Tad idantayoh virodhat tyagena: When the seeming 
differences or conditionings, of tat and idam - that place, 
that object, that time and this place, this object, this time, 
are rejected — Bhagayoh ekah SSrayah laksyate: Then that 
part which is the common factor, in ‘this’ and ‘that’, namely 
Devadatta is evident as the one substratum. 

In the same way in the Tat tvam asi mahSvSkya, ‘ tat 
is with reference to the material and efficient cause of 
this world; and ‘ tvani is the conditioning of the malina 
sattva. When the conditionings of tat and tvam are rejected 
one discovers that tat and tvam both are nothing but the 
akhanda Sat-Cit-Ananda. 

The example of Devadatta is now applied to the mahivSkya 

Maya’vidye viha yaivam upSdhi para jivayoh 
Akhandam saccida nandam para brahmaiva laksyate (48) 

^ = in the same way; 91 = of the ParamatmS 

and jivatmS, = conditionings; = maya and 

avidya, ter = having rejected; = the one without 

parts; = existence, knowledge, bliss; jfijj = 

the supreme Brahman, = indeed; = is indicated. 

In the same way, when the conditionings of jlva and Uvara, 
namely avidya and mays are rejected the substratum which is 
non-dual, infinite conscious existance - the Parabrahma indeed 
is indicated. (48). 

Evam mays avidye upadhipara jivayoh vihaya akhandam 
saccidanandam param brahma eva laksyate: In this way, 
when the maya and avidya-— the conditionings of Paramatma 
and jivatma are rejected or denied, the akhanda Sat-Cit-Ana- 
ndam which is of the nature of Para Brahma (Satyam jnanam, 
anantam Brahma) this nature of Para Brahma is indicated. 

Therefore, the jivatma can never become Uvara and 
vice versa, because the two exist only in relation to each 
other. The jivatma, after due sadhana discards both, his 
own limitations, as well as those of Uvaratva, and comes 
to discover being the substratum, the Para Brahma Paramatma. 

Now a peculiar doubt is raised as to whether the Para 

Brahman is Savikalpa or Nirvikalpa i.e. with or without 

modification. 

ciwj ^ ^ ^ nvsii 
Savi kalpasya laksyatve laksyasya syada vastuta 
Nirvi kalpasya laksyatvam na drstam na ca sambhavi (49) 

= of the Brahman with modifications; 

= if this is meant by indication; = those modifications; 

FTTcf = the Brahman will become non-reality; 

faPJchcMW = of that that does not have any modifications; 

= indicativeness; ^ = not; £2^ = is seen; 

^ = nor; iTOfe = is ever possible. 

The indication of Brahman with modifications by the mahavakya 
is not possible, the modifications being ever changing, nor we 
can imagine to investigate the Brahman which is neither seen 
nor thought of. (49). 

A doubt is now raised: “By the ‘Tat-tvam-asi’ mahavakya 
the Para Brahman was indicated as akhandam and 
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sat-cit-anandam. Now is this Brahman Savikalpa or 
nirvikalpaV' 

Savikalpasya laksyatve laksyasya avastuta syat: If we 
say that the Tat-tvam-asi mahavakya refers to the savikalpa 
Brahman, with its modifications, these modifications (by their 
very definition) will keep changing. And that which is constantly 
changing cannot be indicated as a permanent thing. It, therefore, 
seems unlikely that the mahavakya can be refering to the 
Savikalpa Brahman. 

On the other hand: Nirvikalpasya laksyatvam na drstam 
na ca sambhavi: If we say that the MahSvSkya refer to 
the nirvikalpa Brahman, i.e. that which is not associated 
with any modifications, then such a Brahman cannot be 
perceived or conceived because there is no frame of reference. 
It cannot become the object of knowledge, or the point 
of investigation. 

The teacher replies to this doubt in a sarcastic vien: 

cTT | 

Vikalpo nirvi kalpasya savilpkasya va bhavet 
Adye vyahati ranyatra navastha”tma iraya dayah (50) 

Filchesw = of the modificationless; = of 

which is with modifications; 3T = or, like this; = 

themodifications; ^ = is; 371% = in the first preposition; 

= *e fallacy of contradiction; = m iater 

preposition; = infinite regress; 3TT?JTT 3TT9R = 

the fallacy of resting on oneself etc. 

Are we talking about modifications of the Brahman, which 
is without modification or with modification? If it is about the 

former, it is self-cancelled, in latter case the fallacies like mutual 
dependence, self dependence etc will result. (50). 

The teacher replies to this doubt in this and the following 
koka. 

Vikalpa nirvikalpasya savikalpsya va. Adye vyahati: How 
can nirvikalpa be indicated as savikalpa by the Tat-tvam-asi 
mahavakya ? This is a fallacious statement. This is called 
yahati doSa, an impossible doubt like in the classical example 
‘ I do not have a tongue”. To say such a statement one 
should have a tongue; and if one did not have the tongue, 
such a statement could not have been said! This is a repetitious 
statement because “Savikalpa” itself means “with modifica¬ 
tions”. Anyatra anavastha atmakaya adayah: This falls under 
the category of anavastha dosa i.e. fallacy of mutual 
dependence. Brahman is beyond the limitations of all kinds. 
The use of savikalpa etc will lead to other fallacies like 
self-dependence, circular logic, or infinite regress etc. 
Therefore this doubt has no basis; it is only the result 
of confusion in the usage of words. 

This is elaborated further in the next lloka. 

w* fa sr^dRcfl^di^ iimn 
Idam gunakriya jati dravya sambandha vastusu 
Samarh tena svarupasya sarva meta ditlsyatam (51) 

- these fallacies indicated in last kokac, = 

quality; sfifcT = class; fsMl = action; Jpd = object; 

= relationship; ^5 = in the things; SWf = is similar; 

= therefore; = this quality etc; = all; 

= is belonging to the thing and therefore, imagined; 

fffT = this; = should be known. 
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These fallacies are of similar nature as we can see with 
reference to attribute, action, type, object, relationship with the 
object. Therefore, the same should be understood with reference 

to the Brahman also. (51). 

Idam guna kriya jati dravya sambandha vastusu: These 
types of dosa-s are seen with reference to objects like 
quality, action, type, object and relationship are similar. 
These words cannot be associated with any object. Should 
we say that the attribute is attributeless or that which is 
already with attributes. Should we say that the action is 
in the actionless or one with action. In these examples 
in the former case it is self contradiction fallacy; while 
the fallacy like self-dependence etc in the latter alternative. 

Tena svarupasya etat sarvam id Isyatam: In the same 
way, the usage of words like savikalpa and nirvikalpa is 
of no relevance with reference to the Brahman 

The conclusion from above discussion is 

Vikalpa tad abhavabhyam Stma vastuni asamsprsta: The 
absence of vikalpa is called nirvikalpattva These modifications 
have nothing to do with the Atma. 

Vikalpitattva laksyattva sambandha adi tu kalpitah: They 
are only imagined. When the waves are described as 
modifications of the ocean, it does not mean that something 
is added to the ocean or that when the waves are absent, 

i something is lost from the ocean. The waves “appear” 
as modifications but ocean undergoes no modification. The 
waveness is essentially oceanness, it is only kalpitamatra 
i.e. the name and form of waveness are imagined. 

Thus the Tat-tvam-asi laksyartha does not give any 
importance either to the samasd Uvaratva or vyasd jivattva, 
but indicates that jivattva bhava and Bvarattva bhava are 
imagined or superimposed on the substratum of Parabrahman 
because of ignorance. Jivattva and Uvarattva being of relative 
existence, have no meaning in the Absolute Akhanda, 
Sat-cit-ananda Brahman 

«hl?ic1l: im^ll 

Vikalpa tada bhava bhyam asam sprstat ma vastuni 
Vikalpi tatva laksyatva sambandha dyastu kalpitah (52) 

fact,eM = by the modifications and the 

absence of modifications; 3WPJE = untouched; 

= in the Atman, = modification-ness; 

= indicativeness; = the relation-ness etc; 5 

= only; = are imagined. 

The presence or absence of the modifications do not touch 
the Pure Self. The relationship of association with modifications, 
indication of the Brahman, the relative existence of jlva, Isvara, 
are all superimposed on the Para Brahman. (52). 

The thought that commenced in 61oka 43 is now 
concluded. - 

WT flcPIT *T^cT I 

Itthaih vakyais tadar thanu sandha narh kavanarh bhaveta 
Yuktya sambha vita tvanu sahdhanam mana nantu tat (53) 

= in this manner; = by enquiry in tat 

tvam asi mahavakys, cl^ = the contemplation 

on the indicative meaning (i.e. identity between individuality 

and totality); = listening; = is called; = 

by proper logic; = the conviction about the possibility 

of what is heard; ffW 3^*1 MH = thus continuous contemplation 
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on this meaning of the Truth; = that; 5 = indeed; 

= is called reflection. 

In this way the investigation on the meaning of the mahSvSkya 
is called Sravanam (i.e. listening). The mananam (reflection) is 
reflection on what is heard by the technique of logic according 
to scriptures. (53). 

/ 

Ittham vakyaih tad artha anusamdhanam Sravannam 
bhavet: By this Tattvamsi mahavakya upadeSa, in this manner, 
the total analysis with sound understanding of what is meant 
by tat, tvam and asi, whether Brahman is Savikalpa or 
nirvikalpa, or whether these are only superimpositions etc 
and the identity between tat and tvam, (ref. Sloka-s 43-52) 
constitutes the Sravanam of the mahSvSkya, YuktyS 
sambhSvitattva anusandhSnam: The enquiry and contemplation 
on the basis of logic and in accordance with the scriptures, 
(ref Sloka-s 3 to 41) is called mananam 01 reflection. 

Now, nididhyasanam is explained. 

<TMT WffqcTFT ^ I 

imv|| 
Tabhyam nirvicikitse ’rthe cetasah sthSpi tasya yat 
Eka tanatva metaddhi nidi dhyasana mucyate (54) 

fTTOT a by these two, listening and reflection; 

3$ = when the doubtless meaning of the mahSvSkya 

takes place; ?$TTfTrPFT = of the established; = mind; 

^ = that; M.cfcciHc^ = single pointed thought flow; 

= meditation; d-oqj) = is called. 

The nididhyasana is the single pointedness of the stabilised 
mind by the process of Sravanam and mananam. (54). 

Tabhyam nirvicikitse arthe: By these two, Sravanam 

(listening) and mananam (reflection) when the meaning is 
grasped without a single doubt and doubtless knowledge 
is created or gained, yat cetasah sthapitasya ekatanatva: 
thereafter the mind (cetas) is fully established in this meaning 
of the mahavakya, namely, that which is akhanda, 
sat-cit-ananda, that Brahman I am. This knowledge is without 
a breach even for a second (ekatanatva). Such an application 
of the mind to the thought that “I am that sat-cit-ananda, 
Etat hi nididhyasanam ucyate: This is called nididhyasanam 
i.e. contemplation. 

From the above it follows, that without proper and 
systematic study, understanding of every aspect and removal 
of doubts, meditation is not possible. Without proper sravanam 
and sufficient mananam, ekatanatva cannot be achieved. When 
the mind is fully fixed on the Truth alone, only the Paramatma 
tattva is reminded in every experience, good or bad, pleasant 
or otherwise. Tulasidasa compares this ekatanatva to the 
lust person who has only kama vasana, wherever he goes 
and whatever he sees, or to the coveteous person who 
thinks about everything only in terms of money. 

When such a one-pointed perception develops through 
nididhyasanam, then sarvatmyabhava results, i.e. That great 
vision where Paramatma alone is in and through every 
expression. 

When nididhyasanam is practised for some time, it leads 
to samSdhi What is the meaning of samadhi is indicated in 
Sloka 55. 

immi 
Dhyatr dhyane pari tyajya kramad dhyeyaika gocaram 
Nivata dipa vaccittam samadhi rabhi dhlyate (55) 

*41 q = the meditator and the meditation; 
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= respectively; = having renounced; 

= going to the object of meditation alone; = 

to mind; ?TRTf*7: = samadhi; = is called; 

= like a lamp kept in a place protected from wind. 

When the meditator and process of meditation is dropped 
(on the strength of practice of nididhyasana), in stages, the mind 
gets fully absorbed in the dhyeya alone, this state is called samadhi, 
when the mind is steady like a flame in a breezeless spot. (55). 

In nididhyasan, the meditator makes an effort to meditate 
on the object of meditation which is the ParamatmS, through 
the process of meditation called dhyana. Thus the dhyata, 
the dhyana and dheya difference or bheda is maintained. 

In samadhi abhyasa, as nididhyasana or contemplation 
becomes mature, in that maturity; Dhyatr dhyane parityajya 
kramad dhyeyaika gocaram: one by one, step by step, 
the bheda is dropped. First, the dhyatr the meditator is 
rejected, i.e. the kartrtva abhimana that I am doing meditation 
is rejected, with long and sustained abhyasa, when the dhyatr 
bhava is dropped, automatically the process of dhyana also 
gets dropped, because if there is no meditator then who 
will do the dhyana ? So when the meditator and the process 
of meditation are rejected, one by one (kramat), then only, 
the one Paramatma, the dheya, the object of meditation 
remains. That cetas will become single pointed in which 
the mind will totally and absolutely absorbed (ekatva). The 
Mundakopanisad conveys a similar thought in comparing 
the prana va or omkar to the bow, the jivatma who is 
doing meditation to the arrow and the dheya vastu or Iaksya 
is the Parabrahman (M.U; II-2.4). Only when all effort 
born out of individuality (apramattena) and doubt ceases, 
only then one enters the area of samadhi Having overcome 
kartrtva abhimana at the gross body level, the bhoktrtva 
abhimana at the subtle body level, the last abhimana at 
the causal body level is the dhyatrtva abhimana, the prajha. 
Once this is also rejected, then the mind is totally absorbed 

in the Sat-cit-ananda Brahman That state of absorption is 
compared to; Nivat dipvat cittam: A flame which is kept 
in a place where there is no wind, is steady with no flicker. 
So also is the mind fixed steadily on the Brahman. Samadhi 
abhidhlyate. This is called samadhi. 

The question now raised is, “If the mind is totally absorbed 

in samidhi, then how does one know that it is samadhi and 

not just deep sleep state? This doubt is answered in the next 

iloka - 

JfrTOJ cKl4W*fTcn 3^|riHf1rTCT: I 

imsn 
Vrtta yastu tadanim ajfiata apya tmago carah 
SmaranS danu mlyante vyutthi tasya samut thitat (56) 

= those going to self; frTO: = thoughts; 3 

* indeed; = during sam&dhi 3TWT = are unknown; 

= although; = he who got up 

from the samadhi, WHTcf = by the memory of the knowledge; 

= can be inferred. 

In sam&dhi although the thoughts going to the Self are not 
known, however, they are remembered by the one who has come 
out of the sam&dhi by his memory. (56). 

Tadanim atmagocara vrttayah ajhata api: In the samadhi 
there is no vrtti jhanam. Vrtti jhanam is knowledge of some 
thing as object of knowledge. But when I say “I know 
myself’, T is not the object of my knowledge, because 
I am the knower and I am also the known. This is subjective 
knowledge. Thus in nirvikalpa samadhi, thoughts are totally 
absent, because all thoughts are turned towards the Pure 
Self. 

Vyutthitasya sumutthitat smaranat anumlyante: This is 

_. 
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inferred when the individual discards the state of samadhi 
and enters the waking state, he recalls his experience when 
his thoughts were totally submerged in the Pure Self, that 
is when the object of knowledge was Paramatma and nothing 

else. 

Now another subtle question is raised: In Nirvikalpa 
Samadhi, there is no effort, because there is no one to 
make the effort. Such being the case, how are thoughts 
continuously pointed towards the atma tattval How is the 
state of nirvikalpa samadhi sustained over a length of time? 

This is explained in iloka 57. 

imvjii 
Vrttf nama nuvrttistu prayat nat pratha madapi 
Adrsta sakrda bhyasa samskara sacivad bhavet (57) 

cjfrHIif = of the thoughts that are directed towards the 

self; atjcjfrl: = the continuous flow of these thoughts; g 

= indeed; = initially before samadhi; = though; 

yqNIff = by conscious efforts; = the unknown 

meritorious results of earlier acts; = repeated; 

= practice; = impressions; = with the 

help of; = starts happening effortlessly. 

The constant flow of thoughts, during nirvikalpa samSdhitowards 
ParamatmS is possible firstly, due to the earlier efforts put during 
savikalpa samadhi and secondly due to deep impressions gathered 
as a result of earlier good deeds and practise put together. (57). 

The constant flow of thought, towards Paramatma, our 
own essential nature, in the nirvikalpa samadhi is possible 
because of two reasons: 
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First; Prathamat prayatnat api: in the earlier stages of 
sadhana, he has been constantly putting forward efforts, 
rejecting all extraneous thoughts. This is called savikalpa 
samadhi, where the iSksi bhava is awakened and no importance 
is given to the presence of the thoughts or to their content 
or theme. By the strength of this abhyasa, the seeker develops 
the skill of tuning the mind in the desired direction effortlessly 
and maintain it in this state of single pointedness. 

Second: Adrsta asakrt abhyasa samskara sacivat: whatever 
sadhana had been done in the previous life, has a cumulative 
effect, if not in this embodiment, the journey will continue 
towards its completion (ref. also to B.G.; VI) 

Thus nirvikalpa samadhi is not an instant miracle but 
the result of continuous efforts over several births, the 
momentum building up from one janma to another till it 
reaches its fulfilment. 

The teacher now cites the Bhagavad GitS to support the 

above statement. 

Yatha dlpo nivata stha ityadibhi ranekadha 
Bhagava nima meva rtham arjunaya nyaru payat (58) 

= as; PwidW: = placed in breezeless spot; 

= lamp; ScMifafa: = by words like these; *PT£TF[ = Bhagavan 

Krsna; = in many ways; = this type; ^ = 

alone; = meaning; = to Arjuna; = explained. 

BbagavSn Krsna explained Arjuna similar meaning by word like; 
‘as the lamp kept in breezeless spot” etc. (58). 

Bhagavan imam eva artham arjunaya yatha dipo nivatastha 
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ityadibhi anekadha nyarupayat: This idea has been told by 
Bhagavan Krsna to Arjuna in several ways, that when the 
seeker who is in a nirvikalpa samadhi, yogi fixes his mind 
without any vikalpa on the goal of Brahma tattva, the state 
of his mind is like a lamp kept in a secluded place where 
there is no breeze. 

After having studied sufficiently in depth (iravanam), 
followed by the reflection (mananam) and then contemplation 
(nididhyasan), when such doubtless knowledge is gained, 
the seeker starts abhyasa of nirvikalpa samadhi 

In this samadhi state, the mind is weaned away from 
unnecessary engagements about worldly affairs. He is able 
to be quiet and serene, effortlessly. To face quietness one 
requires strength. 

When this is practised for a length of time, the seeker 
spends most of the time by himself, only listening to the 
silence. The knowing-ness is withdrawn into being-ness. 

He tries to maintain this nirvikalpa samadhi avasthS 
“as long as possible”. This samadhi being also a state 
of the mind, it supports both the quietness and the concept 
of time. This nirvikalpa samadhi is a very essential stage 
in spiritual evolution. 

When this abhyasa is continued for a long time, what 

are the results and benefits? This is stated in the next floka. 

3^T fcid'M \M\\ 

Anada viha samsare sancitah karma kotayah 
Anena vilayam yanti iuddho dharmo vivar dhate (59) 

= beginning-less; ?? = in this; wft = world; 

fT%cTT: = accumulated; = crores of karma; 

= by this nirvikalpa samadhi abhyasa; * 

get totally dissolved; ^iPci = attains; = pure; = 

inner instrument and qualifications; = gross. 

By the long practice of nirvikalpa samSdbi, the accumulated 
impression from many many lives in this beginning-less sariisSra, 
get attenuated and absorbed and the antabkarana becomes 

purified. (59). 

Iha samsare anadou karma kotayah sancitah anena vilayam 
yanti: In this world from time immemorial, we have been 
accumulating the result of past actions in the form of likes, 
dislikes, bad and good thoughts etc. These thoughts constitute 
the vSsana-sof repeated births. They rise like volcanic eruptions 
to plague the seeker while on the seat of meditation. 

When, however, by the abhyasa of nirvikalpa samadhi 
one is able to observe these thoughts as witness, and surrender 
all the thoughts and the contents of these thoughts at the 
feet of the Lord, by slow degrees, the pressure of one’s 
own past, of habitual living, gets attenuated, and one gains 
the ‘hobby’ of living where every moment is a joyful experience. 
The vasana-s inherited from the past lives get washed away 
without having to experience them through the gross body. 
Then fuddho dharmo vivardhate: Dharma means antabkarana 
The antahkaranabecomes purified, the mind no more entertains 
raga - dvesa As Bhagavan Krsna says (chapter V-23) the 
thoughts in the mind are not the problem but when one 
is carried away and tossed around by them one gets influenced 
by Kama, krodha, etc. With pure antahkarana in a person 
becomes self-withdrawn, such a mind is fully tumed-within, 
seeking its own source, always listening to the silence. 

In this way, Samadhi abhyasa simultaneosly purifies the 
antahkarana of all subtle impurities, and manifestation of 
the Pure Self becomes possible. 
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What is purification of the heart is indicated in the 60th 

iloka. 

yigfHHlRt qWfePTT: I 

?Tcft twfjjdtmifHStm: ll^oll 

Dharma megha mimarh prahus samadhirh yoga vittamah 
Varsa tyesa yato dharma mrta dhara ssaha srahh (60) 

= the knowers of yoga of self realisation; 

fihj = this; = samadhi, ^4tan = dharma megha; 

Sflg: = call; *J<T: = because; = this samadhi-, 

3T^cT tJRT = the shower of nector flow; BjvETCT: = in 

thousand’s of ways; ^4frT = showers. 

The men of wisdom call this samSdhi as dharma megha samSdhi 
Because it showers the nector of the self bliss in a million ways. (60). 

Yoga vittamah imam dharma megha samSdhim prahuh: 
Those who are established in this supreme knowledge call 
this samadhi4 dharma megha samadhi (Samadhi like a cloud 
of rain); esa dharma mrta dhara sahasraSah varsati, because 
in this abhyasa of samadhi, the manifestation of the Pure 
Self is like countless showers of bliss. 

The major aspects manifested by the Pure Self as a 
result of dharma mega samadhi are: 
(a) manifestation of Sat where the fear of death is no 

more present; 
(b) manifestation of Cit where there is no doubt about 

anything; and 
(c) manifestation of Ananda where there is no more dependence 

for the discovery of bliss. This abhyasa of samadhi helps 
in two ways: 

(i) the purification of the heart wherein and the sancita 
karma of millions of earlier lives are washed away; 
and 
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(ii) the manifestation of the Pure Self become easier 
being self evident. 

This thought continues at different levels. 

JWTTWT H^ll 

Amuna vasana jale nistesam pravi lapite 
Samulon mulite puny a papakhye karma sahcaye (61) 

3TipTT = by this dharma megha samadhi', ^T?HT 

= the snare of limitations i.e. I-ness, my-ness etc; 

= totally; ; yftdifHrl = destroyed; 3^ ^ = called 

as the merit and sin; ^4 = fruits of action; = hoards; 

= is uprooted in seed and roots. 

When by the practice of this samSdhi abhySsa the share of 
vSsanS is extremely thinned, the accumulated karma like merit 
and sin are uprooted in bud and root - (continued in next 
&loka). (61). 

By this Samadhi abhyasa, the doership (ahamta) the 
ownership (mamata) and the product trio, together constitute 
vasana jala. It is the collection of all impurities in the 
form of limitations, paricchinnata and paroksata. 

Niteesam pravilapite: By the samadhi abhyasa, the kartrtva 
abhiman, the sense of doership, associated with every action 
is reduced to the lowest level possible. 

Punya papakhye karma sahcaye samula unmulite: All the 
impurities are completely uprooted, the merit and sins of 
accumulated actions are removed and the individuality is 
no more evident from that point of manifestation. 

u 
Continuing further on the outcome of samadhi abhySsa. 
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eFTcErofcTO ^ i 

Vakya maprati baddham sat prak paroksa vabhasite 
Kara malaka vad bodham aparoksam prasuyate (62) 

5rre^ = the “tat tvam as/' mahavakya-s; 

= without any obstacles; 'Ffcf = the Truth; Mi'f* = earlier; 

q^83 = indirectly; 3RRTfacT = known; 'fft = 

like a fruit in the palm; = immediate and direct; 

= realisation; = delivers. 

The earlier obstacles in understanding the meaning of mahSvikya 
being overcome, the indirect knowledge being gained, the direct 
immediate self-knowledge takes place as distinctly as a fruit of 
Amalion ones own palm. (62). 

Vakyam aprati-baddham sat prak paroksa a vabhasite: 
The earlier obstacles in the understanding of the meaning 
of the mahavakya being removed and the earlier paroksa 
jhana (by the study of the Mahavakya only paroksa jhana 
takes place; there is no touch of direct experience) leads 

further. 

However this first step is essential for further development. 

Although, the Paramatma tattva is abundantly present, it 
is not evident to us because of the lack of sharp and 
subtle intellect to perceive it. It is only samadhi abhyasa 
that gives us such an instrument, a suksma and agraya 
(single pointed) buddhi (intellect). (K.U.. HI. 12). 

It is only a total and exclusive involvement and abhyasa 
in the search for the Truth that makes the instrument qualified. 

Thereafter, Kara amalaka-vat aparoksam bodham prasuya¬ 
te, (once this doubtless paroksa jhanam has been gained), 
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the direct knowledge about one’s own essential nature becomes 
as evident and self-revealing as the amalaka fruit on the 
palm of one’s hand. 

This paroksa and aparoksa jhanam aided by samadhi 
abhyasa leads to two results, one is stated in iloka 63 
and the other in Jloka 64. 

Trnr ^ ^ff^t ii^ii 
Paroksam brahma vijhanam §abdam detika purvakam 
Buddhi purva krtam papam krtsnam dahati vahnivat (63) 

= from the teacher; ?TT®^ = the instructions 

on mahavakya, = indirect; = the knowledge 

of Brahman, = intentionally committed; 

= all the sins; = like fire; = burns. 

The indirect knowledge of Brahman gained by the study with 
the ac&ryS (teacher) bums completely the sins and merits committed 
intentionally, like the fire (bums the fuel). (63). 

Deiika purvakam sabdam paroksam Brahma vijhanam: 
The paroksa jhanam gained by approaching the Guru and 
studying the scriptures and contemplating on the Tat tvam 

asi mahavakya is only word knowledge with no anubhava 
or direct experience. However, the student is very clear 
about his understanding about the subject. And what does 
this understanding lead to? 

Buddhi purva krtam krtsnam papam vahnivat dahati: 
All the omissions and erroneous commissions one has 
committed in the past and that are haunting him, are burnt 
up as by a fire. Unless one is able to drop a curtain 
on the past, it is impossible to go forward and qualify 
for amrta-anubhava. Only when the apara vidya is discarded, 
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is there scope for para vidya or the supreme knowledge 

to dawn (M.U. 1.1.5). 

This Supreme Knowledge which is attained by keeping 
the goal all the time and fully in our vision, without getting 
lost in the by-lanes of pseudo-knowledge, it is like a fire 
which bums up all the past buddhi, krta, papam etc (B.G 

4.31). This is the effect of paroksa jfianam 

What does aparoksa jfianam give us? 

Aparo ksatma vijfianam Sabdam de&ika purva kam 
Samsara karana jfiana tamasat canda bhaskarah (64) 

= from the teacher; siKH. = the instructions 

on the mahavfikys, = direct and immediate; 3U?tT 

= knowledge of self; *UtK c*>ku< = the cause 

of the world of plurality; ohU: = the darkness of 

ignorance; ^3 = is like the high noon sun. 

The direct self knowledge gained by studying at the feet 
of the acSryS is like the high noon-sun for the ignorance - the 
cause of this world of repeated transmigration. (64). 

DeJika-purvakam Sabdam aparoksam atma vijfiSnam: 
When the student has thus studied and gained paroksa jfianam 
under the guidance of teacher, and thereafter, he is further 
guided by Brahmanistha purusa. Then aparoksa jfianam takes 
place. He attains direct experience (anubhuti). 

The paroksa jfianam was able to destroy the punya 
and papa whiie Samsara karana ajfiana tamasah canda 
bhaskarah: the aparoksa jfianam destroys (bums up) the 
root cause of this samsara of repeated births and deaths. 
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namely the individuality born out of tamasa or ignorance. 
Just as the sun of high-noon is so bright that there is 
no possibility of darkness, the aparoksa jfianam takes care 
of the ignorance because of which one constantly considers 
oneself to be an individual conditioned by the pafica koJa-s 
In this way tattva viveka takes place. 

The 65th Moka gives the phala sruti: 

fr^T drifts few I 

fcft rfr qi ^ i ^ \m\ 

Main tattva vivekam vidhaya vidhi vanmanas samadhaya 
Vigalita sariisrt bandhah prapnoti paraih padarh naro na drat (65) 

•TC: = the student of this chapter; = in this manner; 

= the discrimination of the Truth from the 

conditionings; = carries out; = by proper technique; 

= mind; = having stablised; U^fd 3^7: = 

the bondage of rebirth; fa'ifcid = having liberated; ^ 

= the supreme state; 1 f^lTTcf = immediately; yiwflfrt 

= attains. 

In this way when a seeker carries out the tattva viveka as 
explained in the chapter, stablising the mind and dissolving the 
cause of repeated transmigration attains supreme state of bliss 
instantaneously. (65). 

Narah ittham tattva vivekam vidhaya: In this way when 
a student carries out tattva viveka (the discrimination of 
the essential principle) as delineated in this chapter, vidhivat 
manah samadhaya by stablizing the mind as per the iastra 
vicar, samsrti bandhah vigalit: The bondage of samsrti - the 
cause for constant transmigration from one life to another 
is totally destroyed. Param padam na cirat prapnoti: Then, 
he attains the Supreme Bliss instantaneously. 
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In this way this first chapter of PaAcadaki called Tatva 
viveka prakaranam, provides full guidance to the spiritual 

seeker for study, reflection and contemplation. 

•• 

V. 

Verse No. 

Summary 

Subject matter covered Page 

OM TAT SAT 
1 Salutations to Guru. 2 

J 
2 Subject matter is for qualified 

student as defined here. 
3 

3 - 7 Discrimination of Consciousness 
from waking, dream, deep sleep, 
objects and their experiences and the 
identity of Sat and Cit 

4 

8 - 10 Ananda aspect of Consciousness 
which is one’s own Self. 

9 

11 An objection is raised about Self 
being Blissful. 

13 

12 Objection replied and obstacle in 
knowledge pointed. 

14 

13 - 14 Cause of obstacles viz. ignorance. 15 

15 Nature of ignorance and its 
operation. 

18 

16, 17 Defination of jlva and 16vara. 19 

a 

18 - 23 
t Effect of ignorance or causal body 

and nature of subtle body. 
21 

24, 25 Taijasa, Hiranyagarbha, Vyasti 
and samasti. 

28 
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26 - 28 Effect of Tamoguna and creation 
of gross world and the different gross 

bodies. 

32 

29 - 31 Karma cakra for jlva-s. 36 

32 - 37 Way out of the Karma cakra, 
enquiry, instructions and discrimina¬ 

tion. 

40 

38 - 42 Process of discrimination by 
an vaya and vyatireka. 

46 

43 - 48 “ Tat-tvam-asi” mahavakya upa- 

detah. 

51 

49 - 52 A doubt about Brahman to be 
with or without modification. 

57 

53 - 55 Sravanam (listening), mananam 
(reflection) nididhyasanam (conte¬ 

mplation) and samadhi 

61 

56 - 60 Further elaboration about sama- 

~dhi 

65 

61 - 64 Effect of practice of Samadhi 71 

65 Phala sruti i.e. the final emancipa- 75 

tion as a result of Tattva viveka. 
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Chapter II 

PANCA-BHUTA VIVEKA PRAKARANA 
or 

DISCRIMINATION OF THE FIVE GREAT ELEMENTS 

The main purpose of this book is to help the seeker 
develop a faculty of discrimination by which the seeker 
is able to separate out the Substratum from the super-imposed. 
This was achieved by differentiating the Pure Self from 
the conditionings through which the Self is functioning in 
the first chapter. The present chapter aims at discovering 
the Substratum namely the Non-Dual Existence from objective 
aspect of the experience. In every experience, we have 
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the experiencer, the experience and the experienced. This 
chapter focuses the attention of the student on the 
discrimination of Pure Existence from the super-imposed 
namely the five great elements which are the objective aspects 
of the experience. 

cTcft Nmi uIdfa-oila |R|| 

Sad-advaitam frutaih yat-tat-pahca- bhuta vivekatah 
Boddhum bakyarii tato bhuta-pahcakarh pravi vicyate (1) 

^ = that which (is referred as the cause of the 

world); flcj; = Existence; = one without a second; 

= heard (in the upanisad); = that; TO *JcT 

f=ft<*>d: = by the discrimination of the five elements; 

ill'll = can be ascertained; flrT: = therefore; 

TO^ = the five elements; yfc|ft-oift = are being enquired. 

That which is referred as the non-dual Brahman in the Upanisad-s 
can be ascertained by the discrimination of the five elements. 
Hence, the enquiry about them is made. (1) 

The elements are enumerated —— 

wr igrgqr fir i 

Wm, IRII 
/ 

Sabda-spar&au rupa-rasau gandho bhuta-guna ime 
Eka-dvi-tri-catuh pahca gunah vyomadisu kramat (2) 

ST®?: = sound; = touch; = form; W: = taste; 

= smell; sft = these; »gT 5°TT: = are the qualities 

of the elements; sqtn 3TTf?^ = in the space etc; sfiPTcf = 

in the same order; = one; ft = two; ft = three; 

= four; TO = five; J]uii: = qualities. 

The five elements viz, space, air, fire, water and earth have 
sound, touch, form, taste and smell as their respective qualities. 
The elements have one, two, three, four and five qualities respectively 
(i.e. the space has only one quality of sound, the air has sound 
and touch, the fire has three qualities viz sound, touch and form, 
while the water has in addition to these the fourth quality of 
taste and the earth has the fifth additional quality of smell). (2) 

The presence of these qualities are shown in the following 
verses-— 

-<*$©<{) ^fr <Mfa i 

IRII 

Prati-dhvanir viyacchabdo vayau bisiti sabdanam 
Anusna-frta sarhsparSah vahnau bhugu-bhugu-dhvanih (3) 

aft Mfa: = sound of echo; ft^ = sound is 

the quality of space; 5Fff = in the air; 4Wtft = rustling 

sound; = is the sound of air; SPjronflft STPTSf: = 

the quality of touch that is neither hot nor cold (is seen 

in the air); ^f = in the fire; = crackling 

sound. 

The presence of echo in the space is the quality of ‘sound’ 
in the space. The rustling sound is the quality of ‘sound’ in 
the air. The air has its quality of touch that is neither hot nor 
cold (thus air has two qualities). The crackling sound is the quality 
of ‘sound’ seen in the fire. (3) 
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3^rrof: ^ I 

^ftcT^f: wt imi441Rd: IIYII 

Usna-spar6ah prabha-rupam jale bulu-bulu dhvanih 
Slta-spar£ah Sukla-rupam raso madhuiyam iritah (4) 

3OTT; fq^f; = (in the fire) the warmth is the touch; 

= brightness is colour aspect and form; ^ 

= in the water; = the rippling sound 

(is heard); = whiteness is the colour; W: = taste; 

= sweetness; = is said. 

The fire is warm to touch. It has brightness as its colour 
and form. The water makes rippling sound, has cooler touch 
and white colour. Sweetness is the quality of water. (4) 

The earth has all the five qualities-— 

41dlf<ch W: INI 

Bhumau kadakada-Sabdah kathinyaiii spar&a isyate 
Nlladikarh citra-rupam madburamladiko rasah (5) 

gift = in the earth; 3*5=f>5T = rattling; 3I®4 = sound; 

cbifd^q, = hardness; wf: = touch; = said to be; 

:ftcrT = blue etc. are; = different colours; 

bp 3TTRT 3tlR+: = sweet, sour etc; W: = taste. 

The earth has a rattling sound, hard touch, colourful forms, 
and tastes, such as sweet, sour etc. (5) 

The quality of smell in the earth is explained now: 
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gt ^TT: UWJpc^fsRTT: | 

faiT srm ini 

Surabhl tara gandhau dvau gunah samyag vivecitah 
Srotram tvak caksusl jihva ghranarh cendriya pancakam (6) 

Hi*ft ift = both pleasant and unpleasant smells; 

g°TT: = are qualities of earth; R4Rldl: = (thus) 

we have enquired and discriminated (about the qualities 

of the elements); = ear; = skin; = eyes; 

= tongue; 5JW = nose; ^ = and; h*I+4, 

= are the five senses. 

(The earth has) both pleasant and unpleasant smells as its 
quality. Thus far we have enquired and discriminated about the 
elements and their qualities. The five senses viz, ear, skin, eyes, 
tongue and nose are formed from the five elements starting with 
space etc. respectively. (6) 

The structural locations, their functions etc. are — 

Karnadi golakastham tacchabdadi grahakam kramat 
Sauksmyat kaiyanumeyam tat prayo dhaved-bahir-mukham (7) 

^4 3TTR 'ild+ PhJ = in the locus of ear etc; 

= that; 3i®qiR = sound etc; 1416=^4, = function; 

= respectively; iftaFJTRf = being subtle; cbi4 wptag = 

inferred from the effects; 5TRTt = naturally; *JT^( = run; 3%: 

pig = outgoing. 

The senses viz hearing, touching, seeing, tasting and smelling, 
are located in the ears, skin, eyes, tongue and nose respectively, 
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and function in their respective fields of sounds etc. The senses 
being subtle are inferred from their effects. These senses naturally 

run in the outer world of sounds etc. (7) 

The senses are made of the ungrossified nascent elements 

and are therefore, not directly perceptible. They can be 

inferred only by observing the functioning of these senses 

in an individual. 

The senses are also able to function in the fields of sounds 

etc. which are internal in our body — 

^ 3TRTC: I 

y|U|c||4l \\6\\ 

Kadacit-pihite karne iruyate iabda antarah 
Prana vayau jatharagnau jalapane-’nna-bhaksane (8) 

= sometimes; = when the ears are 

closed; = during respirations; = sound in 

the stomach; = while drinking water; ^ = 

while eating food; 3TR1T = inner; 7W: = sound; = 

is heard. 

Sometimes, when the ears are plugged, one hears the inner 
sounds of respiration, stomach etc., while drinking water and eating 
food... (this thought is completed in the next iloka). (8) 

fTRTCT: *tKi< cW: I 

3# WJ*J\ Iftll 

Vyajyante hyantara spar&a mllane cantararh tamah 
Udgare rasa gandbau ca ityaksana mantara grahah (9) 

SfsRl = are experienced; % = indeed; 3RRT: = inner; 

Fiyrf: = touches; = when the eyes are closed; 

^ = and; rW: = darkness is perceived; 3^TTt = while 

belching; W = the taste and smell; ^ = and; ?fcT = 

thus; = of the senses; SffiTCUF: = inner perceptions. 

While drinking water and eating food, the inner touches of 
the cold or hot etc. are felt. Similarly, on the closure of the 
eyes the darkness is experienced. In belching one has the experience 
of the taste and the smell. Thus the senses function in the inner 

objects of sounds etc. (9) 

la the next two verses the organs of action, their fields 

etc. are discussed — 

^[h|cj|fui^^^T: ft \\\o\\ 

Palicokty idina-gamana visarg-anandakah kriyah 
Krsi-v&nijya-sevadySh paficasvantar bbavanti hi (10) 

3frF> * speech; 3TKH = holding; Mm = locomotion; 

« excretion; = sex pleasure; W = five; 

fstelT ■ actions; fifa = agriculture; = commerce; 

= service; 3TMT: = etc.; = in the five; 3RT: 

V«tPd = are included; % = indeed. 

The five actions of speech, holding, movement, excretion and 
sex pleasure are the five types of actions. All other actions in 
relation to agriculture, commerce, service etc. are included in 

these five types. (10) 

WWW 

Vak-pani-pada-payupasthair aksais tat kriyajanih 
Mukhadi-golakesv aste tat karmendriya pancakaw (11) 
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qTfa 'IK = by the organs of speech, hand, 

legs, reproduction and excretion; 3I&: cTrf = the 

actions referred in the above verse are carried out respectively; 

rftf = that set of five organs of action; 

3K ‘i'ldig = in the organs like mouth etc; 3TR^ 

= are located. 

The five organs of action viz, speech, hands, legs, reproduction 
and excretion are located in the mouth, hand etc. and perform 
the actions referred above respectively. (11) 

Now the teacher explains about the mind, its field etc. — 

cT^RT:WT «ld^Wld^lf*(Ps$: 11*311 

Mano daSendriya dhyaksam hrt-padme golake sthitam 
Taccantah karanam bahyesa svStantryat vinen-driyaih (12) 

*Rt 3*fT 5^-4 = the mind presides over the 

ten organs; ftf 'KJI = (and it is) located in 

the lotus of heart; = that; K = and; = inner 

instrument; f^FTT = without these ten organs; 

= (to function in the) outer objects; = is 

not independent. 

The mind presides over the ten organs, located in the heart, 
is not independent to contact the external objects without the 
help of these organs. (12) 

How the mind presides over the organs and the qualitative 
differences in the inind are — 

Sr5T ^TT ft ft: ||*$J| 

Aksesvarthar pite svetad guna dosa vicarakam 
Sattvam rajas tamas casya guna vikriyate hi taih (13) 

3T&*| 3I*f = when the senses contact their respective 

objects; = this; 5"T = thinks about the 

good and the bad qualities of the objects; ITr? *51: cTO: 

*T 3IFJ jjott: = sattva, rajas and tamas are its qualities 

(guna-s)\ % ft: = by these guna-s it suffers the 

modification. 

When the senses come in contact with their objects, it is 
this mind that classifies these objects as good or bad, with the 
help of the three gunS-s viz, sattva, rajas and tamas (13) 

The senses are mere instruments of perception. This 

is nature’s phenomenon. The labelling of these objects is 

the function of the mind. Although the mind is made up 

of the sattva guna of all the five elements it does have 

influence of these three guna-s. 

What are modifications on account of these three guoa-il — 

Ssrcftf&cTT: ||*Y|| 

Vairagyarh ksantir-audaryam ityadyas-sattva-sambhavah 
Kama-krodhau lobha-yatnau vityadyah rajaso-tthitah (14) 

= desireless-ness; ScTTf^T: = forgiveness; = 

large heartedness; 3tiai: = etc.; = are bom of 

sattva guna, =biH: = desire; sfrl'M: = anger; ctW: = greed; 
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qrT: = efforts; 5% 3TTSIT: = etc.; Tf^lcTT: = are 

bom of rajo guna 

The interaction of the mind with sattva guna leads to noble 
qualities like, desirelessness, forgiveness, large heartedness etc. 
The rajo guna manifests in mind as, desire, anger, greed, efforts 

etc. (14) 

The effects of tamo guna and the consequences of these 

effects in the life of an individual are —— 

3TT^PT yiPdcKRIT I 

*nfTfsft: ll^ll 

Alasyarh bhranti tandradya vikaras tamasot thitah 
Sattvikaih punya nispattih papot patti£ ca rSjasaib (15) 

3TTcTFT*f = laziness; UTf^T: = delusion; = sleep; fa=t»Kl: 

= modifications; Tf^TcTT: = are bom of tamo guna, 

TTTfr^%: = by the sattvic modification; * 

merit is earned; TFT drsfri: ^T = by the rajo guna 

modifications, sin is earned. 

Laziness, delusion, sleep etc. are the modifications born of 
tamo guna The sSttvic modifications of the mind leads to merit, 
and that of rajo guna, to sin. (15) 

What about tamo guna modifications? —— 

spTT^:8ciM'J| | 

cbMcj ^ii^n 

Tamasair-nobhayaiii kintu vrthayuh ksapanam bbavet 
Atraharh pratyayi karteti evarn loke vyavasthitib (16) 

(merit & sin) are not earned; = however; ^TT = in 

vain; 3TT^: = life; 8HWJ = js wasted; 3TT = here with 

respect to sin etc.; = the sense of doership; 

oRrlf = is the doer; ffd- = in this way; 

= is seen in the worldly things. 

The tamo guna modifications produce neither merit nor sin. 
j But the life is wasted without any purpose. Here with regard 

to the creation of sin etc., the sense of doership is the agent 
called ego. In the world, it is seen, that the doer suffers the 
results. (16) 

In the following Hoka the teacher concludes that the objects 

and the senses that perceive are both the effects of the five 

great elements —■ 

STOKMfa d^l^^Rt)^lHc(^l4cII^ IKVSII 

Spasta iabdadi yuktesu bhauti katva mati sphutam 
Aksa davapi tat sSstra yuktibhyam avadharyatSm (17) 

TT? 2N«Tifq 3^3 = *n gross objects like sound 

etc; 'flfd'b = being effects of elements; 3Tfff = 

is distinctly clear; WHl^l = in the senses; 3ffT = also.; 

= that; TTT^T = scriptures; = by the logic; 3T°FTPjffT^ 

= be understood. 

It is, thus far, concluded that the gross objects like sound 
etc., are the effects of the five elements. With the help of the 
logic in line with the scriptures, it can be understood that the 

* senses are also the effects of the elements. (17) 

Upto this point the teacher has discussed the five elements 

along with their effects. Hereafter, the scriptural statement 

<iih& = by the tamas modifications; 3WJ T = both 
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“sadeva somya idamagra asit' meaning “O! Somya - dear 

student - before this (world) Sat (Existence) alone was.” 

In the following Hoka, the teacher first describes what 

is the meaning of the term 'idani i.e. this world?-— 

M13fritalII^H 

EkadaSen driyair yuktya iastrena pyava gamyate 
Yavat kirhcit bhave detat idam Sabdo ditam jagat (18) 

(iehl<9( = with help of the ten organs and the 

mind; = by the logic; ?TT^T = by the scriptures; 

3Tfa = also; = whatever; = even the insignificant; 

= this; = world; = is understood; 

^ = 'idam' (this); = included; = to 

be. 

Whatever is perceived by the senses and the mind, and also 
that which is described in the scriptures, even the most insignificant, 
is to be understood as included in die word ‘idani i.e. the world. (18) 

The authority for the above statement is quoted —— 

^ ja i 

niwifaciii^cta: nun 

Idam sarvam pura srster-ekam-eva-dvitlyakam 
Sad- e v-asln -nama -rupe nastam -ity-aruner- vacah (19) 

• 

= before creation; = all this; q=t>H. 

= one; ^ = only; = without a second; ^ 

= Sat (Existence); q^ = alone; = was; Hint*') 
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= names and forms; *T = were not; ffcT = 

thus; 3TT^I: = is the statement of Ararat 

Before creation of all ‘this’, was ‘one existence without a 
second’. There was neither name nor form, is the statement of 

Aruni (from the C.U. 6.2). (19) 

The teacher now explains the meaning of ‘ekam eva 
advitiyakant i.e. one Pure Existence without a second, by first 

explaining the possible types of differences through some 

examples-— 

cfSTFT ^Tcft I 

^TRKTr^5n#Tt IRo|| 

Vrksasya svagato bhedah patra puspa phaladi-bhih 
Vrksan tarat sajatlyo vijatlya6-6iladitah (20) 

= of a tree; 9? 'bdrf^f'T: = by leaves, flowers 

and fruits; SapTff: = the differences within an object; 

^8iT = on account of different tree species; SfsrRfal: 

= difference among the objects of same kind; Riciifqd: 

= (between tree and) stone; f°T5IT<fal: (^: = (is 

the difference) among kinds. 

The difference on account of the leaves, flowers and fruits 
of the same tree is called the difference within the same object. 
The difference on account of different trees is the difference 
among the species of the same kind. The difference on account 
of the Stone and Tree is the difference among the different kinds. (20) 

Having observed the three types of differences in this 

world (in the *idani) one may expect to know the status of 

the *Existence’ with reference to these differences —- 

Ji 
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cmr m Pwpftl i 

5FHTRt |R*|| 

Tatha sad-vastuno bheda trayam praptam nivaryate 
Aikya vadharana dvaita prati sedhaJ stribhih kramat (21) 

fTOT = similarly (like the differences in ‘ id am' i.e. not-Self); 

= in the absolute Existence; 5TTThf = possible; 

^ = three types of differences; aratJTFT = 

for establishing oneness; tcT = for the negation of 

the duality; f^T: = by the three; sbBId, = respectively; PHl4t) 

= is being negated. 

The possibility of presence of three types of differences in 
the Absolute Existence is being negated and the oneness of the 
Existence is being established by the three logics in the following 
Moka-s. (21) 

Some Asad-vadins believe that the non-existence of the 

world is the reality. To answer this — 

^ IR3II 

Sato nava yavat saiikyas tadaiiifasya nirupanat 
Namarupe na tasyamhu tayo radya pyanud bhavat (22) 

flff: = of the Absolute; = parts; ^ i = 

should not be suspected; ff?, 3T5TC3T = part of the Absolute; 

3tPi<F'Huii^ = cannot be described; TW ^ = names and 

forms; BFT = of the absolute; 3T?ff = parts; ^ = not; sra: * 

- prior; cPlt: = of the name and form; 

= were not existing (before creation). 

Parts of the Absolute should not be suspected. Because they 
cannot be explained to exist in the Absolute. The names and 
forms are not parts of the Absolute because they did not exist 
before creation. (22) 

Why is there an absence of names and forms before 

creation? —— 

gfec^fgcT: gu I 

* mw f^t IR3II 

N&marupo dbhava syaiva srsti tvat srstitah pura 
Na tayo rudbhavas tasmat nframSam sad yatha viyat (23) 

^T*T 3^vf^PT = the appearance of names and 

forms is; * being the creation; gfgff: 3^ = before 

creation; rBlt: = their; 3^T5: ^ = were not present; dfMItf 

■ therefore; ^ = Sat (absolute); = without parts; 

:TOT = as; flrmf = space. 

The appearance of the names and forms is itself creation, 
as they were totally absent before creation. Therefore, the Sat, 
i.e. Absolute is without parts. (23) 

This confirms the absence of differnce within one i.e. 

absence of svagata bheda—. What about sajStiya bheda! — 

faRT ^ ^ fw IRVII 

Sadantaram sajatlyam na vailaksanya varjanat 
Nama rupo padbi bhedam vina naiva sato bhida (24) 

= of the similar kind; ^ = other than 

Sat, ^ = is not; ^cT8fltrcr = due to absence of different 

kinds of Sat (Absolute); = the conditioning of 
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names and forms; f°RT = without; = difference; ?KT: 

= of the Sat, f^T = difference; 1 ^ = is not. 

There cannot be other kind of Sat, for the other kind would 
be Asat - i.e. non-existence. Without the conditionings of names 
and forms there cannot be any difference, and it would be that 
of the conditionings and not of Sat. (24) 

Thus having proved the absence of difference on account 

of difference of the same kind (absence of saj&tiya bheda) the 

third type of difference is analysed —— 

f^ncfaw^ * (ded^nfd I 

aMPlrci pMldklfiwi fcT: IRKII 

Vijatiya masattattu na khalva stlti gamyate 
Nasyatah prati yogitvam vijatiyat bhida kutah (25) 

= the different kinds would be asat - 

non existent; ** 3,r^r = *5ut it cannot exist; ?f?T = thus; 

= indeed; = js known; = therefore; 

3IW = of this (non-existence); itfci4lPic=tn = opposition; 

^ = not; f°T5ncft^Trf = of the different kind; f*RT = 

the difference; f«T: = could be. 

The different kind of Sat would be asat i.e. non-existence. 
The non-existence cannot be considered to exist to oppose the 
existence. Therefore, there cannot be difference on account of 
different kinds. (25) 

Thus, all the three kinds of differences are totally absent 

in the Sat To remove any kind of further doubt regarding 

this, the teacher examines the view of the asat vadin-s 
i.e. the one who believes in non-existence.- 

f^cTT 5<l^f^c|uT^ IR^H 

Ekameva dvitiyarh sat siddba matra tu kecana 
Vihvala asadevedam pura siditya varnayan (26) 

= One; = without a second, thus; 

^ = is concluded; 3R g = however; fefeTT: 

= some confused ones; 3*T = was before; 

= this world; = was non-existent; |fcf = thus; 

= they describe. 

Thus far the Sat is concluded to be one without a second. 
However, some still confused people (asat vSdin-s mSdhyamika) 
say that the nature of the ^world before creation was 
non-existence. (26) 

The reason for such an impossible confusion is —- 

WSTTftr I 

3TW&KH ^ Pl<4MK| f^TcT: |RV»|| 

Magnasy-abdhau yatha-ksani vihvalani tathasya dhih 
Akhandaika rasaiii Srutva nispracara bibhetyatah (27) 

= in the ocean; = submerged; = 

senses; W = as; 1=i§ciiPi = become confused i.e. are 

uncomfortable; rRTT = similarly; 3FFT = 0f the asat vadirr, 

tft: = understanding; = having heard 

of the non-dual absolute nature of the Brahman, 

= is stunned; 3R: = therefore; = is afraid. 

Just as the senses of a person submerged in the ocean become 
confused and non-functional, so also the understanding of the 
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asat vSdin get!, confused having heard of the Absolute non-dual 
nature of the Brahman. Therefore, such a one is afraid. (27) 

A reference to this effect is quoted from GaudapSdac&rya— 

IR6II 

Gaudacarya nirvikalpe samadha vanya yoginam 
Sakara brahma nisthanam atyantarh bhaya mucire (28) 

= Gaudapadacarya, fPTTtff = with regard 

to the thoughtless state of consciousness; *n=t>K = with form; 

= believers of the consciousness with form; 

3RT qlRmn = the other yogi-s; = excessive; 

= fear; = is said. 

The Ac&rya GaudapSda, declares a great fear for the other 
types of yogis believing in the consciousness with form, with 
regard to the state of consciousness without thoughts. (28) 

Quotation from GaudapidScirya is—- 

|R^|| 

Asparta yogo namaisa durdarias sarva -yogibhih 
Yogino bibhyati hy-asmad-abhaye bhaya dartinah (29) 

SIFTOf TTM = the oneness with the non-dual Brahman, 

= this; ^ = by all the yogis perceiving 

duality in Brahman, = very difficult to conceive; % 

= indeed; = the yogis, = jn the fearless; 

'Pf ^1*1: = the seer of fear; 3-RMTcf = from this (very 
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thought of oneness with non-dual BrahmarH; f^ffrT = are 

afraid. 

The yogis established in the thought of duality in the Brahman, 
are afraid of the very thought conceiving the oneness with the 
non-dual Brahman. Indeed, they see fear in the fearless! (29) 

Similar view is accepted by SahkarScirya- 

I 

IRoll 

Bhagavat pujya pada£ca Suska tarka patunamun 
Ahur madhyamikan bhrantan acintye’smin sadatmani (30) 

M'Mcf q^T: = highly respected Bhagavan Sankaracarya, 

^ = and; ct4> q^TtJJ = to l^e dry logic expert; 

= the MadhyamikSs, 3Tf^R^ = this unthinkable; 

= self-existent; Vl-ni'f = confused; 3TTg: = are 

called. 

rhe most respected BhagavSn SankarSc&rya also declares these 
expert dry logicians (going contrary to Vedic thought) to be fully 
confused with regards to the Absolute, self-existing and unthinkable 
Brahman. (30) 

The original quotation is given —- 

3RT£^T gfcT 

3TI^f§: 

Anadrtya Srutim maurkhyad-ime bauddha tamasvinah 
Apedire nirat matvam anumanaika caksusah (31) 

araift*! = disregarding; Sjfcl = Vedas, = foolishly; 
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5^ = these; = Boudha-s, * overpowered 

by tamo guns, = understood; f-ilirH = non-existence; 

= believers of inferential knowledge 

as highest. 

These BoudhS-s overpowered by ignorance disregarding the 
VedS-s, taking refuge in the inferential knowledge to be supreme, 

have attained an understanding of non-existence to be Existe¬ 
nce. (31) 

The error and the fallacy of ‘nothingness’ (Asatv&d) is — 

3T ^TrUdlH, I 

* g sqi^dcdd: II33II 
/ 

Sunyam-Ssld iti bruse sadyogam va sadStmatSm 
Sunyasya na tu tadyuktam ubhayam vyaha-tatvatah (32) 

= nothing was; ?frT = thus; ^ = you 

said; = with reference to Sat (Existence); 3T * 

or; «dlchdl*f = the nothing is considered as Existence; 

= both these; = of the nothingness; ^Isrir^d: 

= being contradictory; ^ = not; ^ = indeed; grPf = 

correct. 

When you (Bhuddhist) say that nothing existed you have 
associated the nothing with existence or if you mean that nothing 
is of the nature of existence; both ways the nothing is denied. (32) 

The denial of ‘nothingness’ is illustrated through an example —- 

* ^ m• i 

^ 113311 
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Na yuktas-tamasa suryo napi casau tamomayah 
Sac-chimyayor-virodhi tvat tuny am asit-katharii vada (33) 

= Sun; cHTOT = with darkness; 1 = not; grF: = 

is associated; ^ = not; = also; ^ = and; 3TOT = this 

Sun; = of the nature of darkness; = of 

the ‘existence’ and ‘nothing’; = being opposed 

to each other; = ‘nothing’; = was; = 

can you say. 

The sun cannot be associated with darkness nor can it be 
said to be of the nature of darkness, (similarly) The Existence 
and nothing being of opposite nature, how can you say nothing 
was? (33) 

One may think that the presence of elements like space 

etc. is also contradicting the non-dual nature of the Brahman— 

ITTW 

SfZTFT ^ cTOT rT II3VII 

Viyadader namarupe mayaya suvikalpite 
Sunyasya namarupe ca tatha cet jivyatam dram (34) 

= of the space etc.; ^ ^ = name and form; 

*TTW = by the mays, = are imagined in 

Brahman, = of the ‘nothing’; TTH ^ = name and 

form; ^ = also; t^IT = similarly; = if; 

= may you live long. 

The names and forms of the elements like space etc. are 
imagined by mSya on the Non-dual Brahman. If you also say 
that the name and form of the ‘nothing’ is also superimposed 
on the “Non-dual’ Brahman, may you live long (i.e. you agree 
with our non-dual Brahman ). (34) 

If the name and form of the elements are superimposed 
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on ‘Existence’, we may consider that the name and form of 
the Sat are also imagined?-— 

J^fcT ftrfVSRt * SPT: ll^ll 

Sato'pi nama rupe dve kalpite cet tada vada 
Kutreti niradhis thano na bhramah kvacit iksyate (35) 

= of the ‘Existence’; = also; TW ^ = name 

and form; \ = both; = imagined; ^ = if said so; 

= then; ^ = explain; f^fcT = where is; 

= without substratum; T = no; OT: = illusion; 

W = can hardly be considered; 

If the attributes of name and form of the Existence are also 
considered as imagined (like that of the space etc.) then how 
can you explain? The answer is, can an illusion be considered 
by any one, without the substratum? i.e. it cannot be considered. (35) 

Note:- (i) The name and form of the Existence cannot 
be considered to be superimposed on Existence. In other 
words the substratum and the superimposed are one. 

(ii) The nothirig cannot be the substratum of 
Existence and the later cannot be an illusion that can appear 
on the Nothing. Because, an illusion needs a substratum 
to appear. 

(iii) Nor can the Existence be considered as 
a superimposition on the world which itself is the effect 
of delusion. Therefore, in the absence of any possible 
substratum, the names and the forms of the Existence 
cannot be imagined. In other words, the names and forms 
of the space etc. are illusion, but not that of the Existence. 
Knowledge of the rope as rope is not an illusion. But 
calling the rope as snake is illusion. Therefore, in this example, 
the name rope is not an illusion but calling the rope as 
‘snake’ is illusion. 

Let there be no misunderstanding regarding the duality 
in Non-dual Existence on account of names etc — 

SadasI did Sabdartha bhede vai gunya mapatet 
Abhede punarukti syat maivarh loke tatheksanat (36) 

STraftif ^fcT = ‘Existence’ was, thus; ^ = 

if there is difference in the meaning of ‘Existence’ and 

‘was’; = the possibility of duality; = arises; 

= if there is no difference between the two; 

* the error of repetition occurs; *TT 

= do not think in this way; = in the world 

we always talk like this; = is observed. 

‘The Existence was’, in this sentence, if we take the meaning 
of ‘Existence’ and ‘was’ as separate, then the possibility of duality 
comes up. If we understand that these two words have the same 
meaning, then the error of repetition takes place. Don’t think 
to arrive at wrong conclusions. For we see such ways of expression 
in the world. (36) 

In the normal way of talking, we come across many more 

words with same meaning in use, as shown in the following 
i/oka—- 

^ crm jjjfr sTRfer tnwj l 

Kartavyam kurute vakyaih brute dharyasya dharanam 
Ityadi vasana vistaiii pratya sitsadi tlranam (37) 

= action is done; = speech is 

spoken; = the burden is borne; = etc; 
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= those who are accustomed to use the words 

in anticipation; SffcT = for them; = ‘Existence was’; 

= is spoken. 

We use the terms like, ‘the worthy action is done', ‘the 
speech was spoken*, ‘the burden is borne' etc. Those who are 
accustomed to use the terms in anticipation of the event, for 
them “The Existence was” is spoken. (37) 

In the Vedic statement ‘before the creation etc.’ one 
may think the existence of time. This will lead to the possibility 
of duality in non-dual Brahman with reference to time. 

To avoid such a doubt — 

3T qfftrct Icwtw i 

sri^TTW n^il 

Codyam va pariharo va kriyatam dvaita bhasaya 
Advaita bhasaya codyam nasti napi taduttaram (39) 

gT cfT = the question and its answer; Iff 

fW = in the language of duality; tstxtcn^ = may be 

possibly done; = in the language of non-duality; 

q'lsrq qrl^f = there is no question; A 3}fa 

= nor there is an answer to it. 

f^T 5Ic^ ^TT5T fefft * ft II34II 

KalSbhave pure tyuktih kSla vSsanayi yutam 
Sisyam pratyeva tenatra dvitlyam nahi barhkyate (38) 

3)TcT = although there is no ‘time’; g*T = before; 

ftrT 3frT>: = thus having said; ^TcT JtW = accustomed 

to the understanding with reference to time; 9fcT t^ 

= for such a student alone; ffa 31^ = by such a 

statement in this case; = the duality; =T % ?T^Irt 

= should not be suspected. 

Although there is nothing like ‘time’ (in the statement before 
creation) the time is mentioned because the student is accustomed 
to understand with reference to time alone. Because of this, one 
should not suspect the reference of duality in the Vedic statement 
(before creation...). (38) 

Thus the possibility of duality with reference to time is 
not established 

From the view of the language of duality there is a possibility 
of question and its answer. From the Absolute non-dual stand 
point neither question nor an answer is ever possible. (39) 

From the Absolute stand point there is no duality. This 

is quoted from the scriptures — 

^ M ^ CIM’KICTH. I 

IIVo|| 

Tada stimita gambhiram na tejo na tamastatam 
Anakhya manabhi vyaktam sat kiffeit avatisyate (40) 

cRT = then (before creation) or an attainment of non=dual 

being; = absolute deep silence; A frjfr = neither 

light; A dMWdJJ = nor there is darkness; SFTT^Pj; = without 

name; = beyond the grasp of speech; Srf 

= only ‘Existence’; 3raf$M^ = remains; 

Before creation or after the end of duality, there is neither 
light nor darkness. What remains is Absolute Existence without 
any name or description. (40) 

In the above descriptions the reference of time as a 
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possible point of creating duality is raised to establish non-dual 
Brahman and not for discussing the time. 

Now a doubt is raised with reference to the creation 
and space. One is able to understand the destruction of 
all other elements but how can we understand that the 
space is unreal as it cannot be destroyed —— 

^ *TT | 

^ ft ^ nv^ii 
Nanu bhumya dikam ma bhut paraman vanta nakatah 
Katharh te viyato’sattvam buddhima rohatlti cet (41) 

^ = a doubt is raised; 'jfa 3TTft$H = the elements 

like earth etc.; *TT 'JcT = may not be 'Saf; qTCTtT: 

“ being able to be destroyed upto sub atomic level; 

= of the space; = non-existence; ^ «[f^ 

= your understanding; = how; 3TRlt>fr! - taken 

place; ?frT = if we raise a doubt like this. 

If we say that the earth and other elements can be understood 
to be non-existence, as they are destroyed up to the sub-atomic 
level, how can you accept the understanding that the space is 
non-existent? (41) 

The above doubt is cleared — 

MJKo*ito W ft gfewifadH, I 

cTsfa tiliKichw fcft nv^ll 

Atyantarh nirjagad vyoma yatha te buddhi makritam 
Tathaiva sannirakasam kuto nakrayate matirn (42) 

W = as; = absolutely; ft: = worldless; 

= space; ft = your intellect; = can 

grasp; similarly; Pki^WH. = spaceless;= ‘existence’; 

qfrhf = intellect; jf>rT: = why; *T 3TT9Flft = should not 

grasp. 

If one is able to grasp the space without the reference to 
the world why is one unable is to grasp the ‘Existence’ without 
space, i.e. it is possible to understand the Existence. (42) 

The view of the ‘ NayySyiki-k is refuted on this topic — 

fcRT | 

^7 p ft ^ m\\ 

Nirjagad vyoma drstam cet prakaka tamasi vina 
Kva drstam kinca te pakse na pratyaksam viyat khalu (43) 

ft: = worldless; sqfa = space; £2^ = seen; ftcf 

= if; cTF# = light and darkness; ft=TT = without; 

a? = where; £2^ = seen; = moreover; ^ = and; 

ft = in your philosophy; = space; ^ = 

indeed; a SFWf = not directly perceptible. 

If one argues that he has seen the space without the world 
as its contents, and in the absence of the light and darkness, 
where did you see the world; And moreover, according to your 
(NayySyika-s) opinion the space is not an object of perception. (43) 

From above logic yet another doubt comes up. As the 
non-existent space can be seen, so also the ‘Existence’ 
that is perceived is also non-existent. 

,To remove such wrong thinking — 

^off IIWII 
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Sadvastu suddhan tvasmabhih ni&cittair anubhuyate 
Tusnim sthitau na Sunyatvam 4unya buddhefca varjanat (44) 

= pure; = the ‘Existence’; 3 = indeed; 

= certainly; = by us; = is experienced; 

f^nft = in the absence; = the nothingness; 

•T = not; = perception of nothingness; W = 

and; = in the absence of a perceiver. 

The Absolute Existence, (without the reference of the world) 
is certainly experienced by us (even) in the absence of mental 
thoughts etc. We do not experience our absence, because there 
is no thought to experience in the nothingness. (44) 

What is meant here is that, for the perception of anything 
other than our Self, thought process is essential. But for 
knowing one Self no thoughts are required nor are they 
possible. 

How — 

livmi 
Sad buddhi rapi cennasd mastvasya sva prabhat vatah 
Nirmanaskatva saksi tvat san matram sugamam nrnam (45) 

^ ^ = the thought perception; 4 = if 

not seen; ^ = if; *TT 3TSJ = let it not be; 31*4 = of 

the ‘Existence’; = Self illumined; = 

thoughtlessness; «i faceup = being witness; ^ = the 

pure existence; = for the people; = easy. 

If you object that the Existence cannot be perceived by thought, 
we say, let it be so. Because the Existence being self illumined 
and being the witness of the thoughtlessness, the Pure Existence 
is easily grasped by man (in the absence of any mentations). (45) 

The sameness of the witness and the Existence is indicated 
in the absence of the thoughts and the world respectively---- 

ftUJeT: I 

Mano jrmbhana rahitye yatha saksi nirakulah 
Maya jrmbhanatah purvam sattathaiva nirakulam (46) 

iRt 11%% = in the absence of mentations; 

44T = as; BT8jfr = witness; PKI$>d: = uninfluenced; 4T4T 

^'T®ltT: 3^ = before the wake of mays, = ‘Existence’; 

cT4T = similarly; Pni^d: = without modification. 

As the witness is uninfluenced in the absence of mentations 
so also the Existence is without any modification before the wake 
of mSyl (46) 

The concept of mSyS is introduced in the ved&ota for 

easier perception of the Truth, the characteristics of which are —— 

fHWroll chwfjiwjiw I 

^cT: 11 Wall 

Nistatva karya gamyasya Saktir maya’gni iaktivat 
Na hi iaktih kvacit kaiScit budhyate karyatah pura (47) 

fdKlr^l = non-existent and illusory; = inferred 

from the effects; 3T*4 ?]%: JTPTT = power of the Existence 

called mSyS, 3lf4 STfrfi^cf = like the power of fire; 

= power; = by any one; = any where; 

4iPfcT: 3^1 = before effect; 4 % ^4^ = is not known. 

The non-existent illusory power of the Existence is called 
mSyS and is inferred from the effects it produces, is like the 
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burning power of fire. The power of any one or any thing cannot 
be known before its effects. (47) 

The nature of this mSya is discussed —— 

1 ScT: ^lRh4f& WSlfibdl I 

^TfemcMT § livdll 

TVa sadvastu satah kakdh na hi vahneh svakakdta 
Sadvilaksana tayam tu kakteh kirn tattva mucyatam (48) 

= the Existence; FcT: 4 = is not of 

the nature of its power, the maya, % WJfifrh rTT 1 

= as the fire is not of the nature of its power; 

TFf fecT&i'Jidi4IH> = if the power of mSyS is different 

from the Existence; 3 = indeed; = of the power; 

= what is its nature?; d-oMcu^ = please say. 

The Existence is not of the nature of mSyS, as fire is not 
its burning power. In that case, if the power of mSyS is different 
than the existence, what is its nature? (48) 

From the above it is implied that the maya is not 
of the nature of Existence. Do we mean that its nature 
is non-existence like the horn of a hare? Or do we mean 
that it is of the nature of the snake on the rope i.e. an 
illusion? 

That is being discussed —— 

=T spi Trfa \\W\ 
/ 

Sunyatva mid cet sunyam maya karya mitlritam 
Na sunyam napi sadyadrk tadrktva mihesyatam (49) 

= the maya is absolutely non-existent like son 

of a barren woman; ?frT = if we say so; 7^7 FF7T 

= the nothingness is the effect of maya, 

so we said earlier (in 34th kloka); =7 37fa Fcf = therefore 

the maya is neither non-existent nor existent; *7T£°£ 

= in this way (indescribable) is the nature of mays, 

f? ysERTT^ = is accepted in (vedanta). 

If we say that the mSyS is absolutely non-existent (like the 
son of a barren woman), it cannot be so, for we have already 
said, in earlier kloka 34 that the nothingness is the effect of 
mSyS (therefore the mSyS cannot be called as non-existent). 
Therefore, the mSyS is said to be of the nature of that which 
cannot be called as existing nor can it be called as non-existing. 
This indescribable nature of mSyS is accepted in VedSnta. (49) 

The teacher quotes NSsadiya SQkta of Rg Veda 10.129.1 — 

^ imo|| 

N&sada sinno sadisit tadanim kim tvabhuttamah 
Sadyoga ttamasah sattvam na svatasta nnise dhanat (50) 

^ 1 = that time (i.e. before 

creation) neither there was ‘nothing’ nor was there ‘Existence’; 

ftRJ = but; cHT: 37^; = darkness was (i.e. maya)-, 

TTtf 4lJlld, = in association with existence; 

= there was existence of darkness; T = not of 

its own; dcf = the maya did not have its own 

independent existence (so is said by the krutli. 

The ‘NSsadiya Suktd tells that there was, neither nothing 
nor anything before creation. But there was darkness (i.e. mSy$. 
This mSyS had its existence only on account of its association 
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with the Existence, and not of its own, because the iruti quoted 
above denies its existence. (50) * 

To conclude the non-validity of duality in Absolute Existence 

on account of mays, the teacher says — 

3KT ^ fecfkrcj spjcjra ft I 

IMII 

At a eva dvitiyatvam Junya vanna hi ganyate 
Na loke caitra tat shaktyor jivitam likhyate prthak (51) 

t^ = therefore; = like the ‘nothing’; 

= duality; ^ = is not accepted; % c?t% = in 

the world; ^ = spring; ?Trf *iWl = the manifestation of 

its powers; = life; = separately; A = 

is not written. 

Therefore, with reference to mSyS, there cannot be duality 
in the Absolute Existence, as nothingness is opposed to 
somethingness. It is seen in the world that the spring and its 
powers are not described separately while referring to spring. (51) 

The possibility of duality due to maya is negated. 

, Due to one’s inability to perceive the non-existence of 

mays as an independent entity, a doubt is raised further-— 

cf^ I 

^ drfr % cTerf (TOT \M\\ 

/ 

Saktya dhikye jivitam cet vardhate tatra vrddhi kit 
Na §aktih kin tu tat karyam yuddha krsya dikarh tatha (52) 

Slftf) = by the increase in power; = the 

life grows or is prolonged; = if argued; = in this; 

= the prolongator of life; ^ 3iRt): = the power 

is not; = but; cfii; = its effects; *gg, = war; fifa 

= agriculture etc; = similarly. 

If one argues that with the increase of power the life is 
prolonged, it is not so. The prolongation of life is not due to 
the power but its effect, as is seen in case of the power of 
war, agriculture etc. are not responsible for the life style but 
their effects. (52) 

Thus the duality due to maya is negated. However, 
one still can object that the effects of maya are creating 
the duality in ‘Sat 

This is answered —— 

* 3«FFHT I 

*iRr>et>i4 3 facfl’M °f>^[ im$n 

Sarvatha 6akti matrasya na prthak ganana kvacit 
Sakti kiryam tu naivasti dvitlyam fahkyate katham (53) 

= any where; 3lfrt)Hi^ = of the power alone; 

= separate; 1 iumi = accounted; T = is never 

made; *iRt>i*>i4*{ = the effect of maya power; g A ^ 3hIki 

= was not there (before creation); = duality; 

= how; = is doubted to be? 

Anywhere the power is not counted separately (without its 
effects). More so, before the creation there was no effect of 
mSyS i.e. the world. Therefore, how can there be a possibility 
of duality on account of the world (i.e. the effect of maySil (53) 

Thus far the teacher has removed the possibility of 
duality on account of maya and its effect - the world - 
in Absolute Existence. 
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The mSyS and its operation is now discussed —— 

: ^ifrh: 

^ imvii 
Na kitsna brahma vrttih sa hkdh kirn tveka dek bhSk 
Ghata kktir yatha bhurnau snigdha mrdyeva variate (54) 

4 = not; f>cH ^ 3TT^frT: = pervading the Brahman 

totally; ?TT = that; STfrF = mays, = but; 

= localised in a part; = as; ?lfrF: = power 

of turning into a pot; 'jjfl = in the earth; *ff^ = 

in soft wet mud; ^ = alone; = exists. 

The mays Shakti does not occupy the whole of Brahman, 
but is localised in a part of the Brahman as the power to get 
modified into a pot which exists in smooth and wet earth only 
(not in the total earth). (54) 

The teacher quotes the Purufa Suktam as authority for 
this — 

Serf BimkIw WT: i 

$c^cb^|cjRicci JTTW ^fcT $fcT: immi 

Pado’sya sarva bhutani tripadasti svayam prabhah 
Ityeka dete vrttitvam mayaya vadati kutih (55) 

'ijilPi = all the things and beings; 3TFT = 0f the 

Brahman; TT^: = are in a quarter; = the remaining 

three quarters are; 5HT: = in their original self effulgence; 

gfrT: = scripture; WT = of the mays, ffcT ^ 

= localised pervasiveness; 33fcr = says. 

The Purusa Suktam declares that the things and beings are 
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in a quarter of the Brahman and the three quarter of it remains 
in its effulgent glory. Thus the scripture also talks about the 
localised existence of mSyS in Brahman (55) 

The Bhagavat GitS also supports this view — 

ficHJforeW f^TcTt I 

Vista bhyaham id am krtsnam ekSmiena sthito jagat 
Iti krsno’rju nayaha jagata stveka detetam (56) 

3^ = I; ^ frRq = this total world; 

= by a part; = having supported; f^IrT: = remain; 

5frT = thus; fwi: = Krsna, «= to Arjuna, Wfti 

= of the world; <J = indeed; = localised 

existence; 3HF = said. 

I (Lord Krsnti, support the total world by a part of mine, 
and remain untouched, thus said Lord Krsna to Arjuna, the localised 

presence of the world in Him. (56) 

The Brahman is without maya and any modification 
bom of it. The scripture is quoted in this regard — 

Sa bhumirn vi&vato vrtva atyatistha dasahgulam 
Vikaravarti catrasti kuti sutra krtor vacah (57) 

*T; = He (The Lord); = to the world; fasicTt 

= from all sides; f? = indeed; = ten 

figures; = goes beyond; = without any 

modifications; ^ = and; 3R = is here; 'fcfcNl: 
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= are the words of Veda Vyasa, the composer of 

Veda-s and Brahma sutra. 

BhagavSn Veda VySsa, the compiler of VedS-s and 
BrahmasutrS-s, also declare that the Lord (Brahman) is pervading 
the whole world, and exists beyond it by ten fingers (i.e. crosses 
the limit of the manifested world) and yet remains without any 
modifications. (57) 

If the Brahman is without any parts, how come the 
scriptures declare that the maya is in a part of the Absolute. 
Because, there cannot be relative in the Absolute. 

To answer this objection —— 

crf?T tj'o&ci: I 

$f?T: imi|| 

Niramk’pyamk maropya krtsnem&e yeti prcchatah 
Tad bhasayo ttaram brute kutih kotr hitaisinl (58) 

3if^ = although without part; 3H<I^ = superimposing 

parts; = in the total; 3T 3T?t = or in a part; ffcT 

= thus asking; 'TWIT = in the same language; 

3tRH; = reply; ?JjT = said; gfrT: = scripture; fedfauR 

= the doer of good to the listner student. 

Although without any parts, when one superimposes parts 
on the Brahman and thus asks, if the mSyS is on the total Brahman 
or in a part thereof, the scripture, the well wisher of the student, 
speaks in the same language. (Thus the scriptures do not consider 
the presence of parts in the Absolute Brahman). (58) 

The purpose for which the superimposition of miyS on 

Brahman is imagined is discussed along with a simile-— 

ftfrlMcTT forfT HMifesr (TOT IMII 

Sattattva ma&rita Saktih kalpayet sati vikriyah 
Varna bhitti gata bhittau citrarh nana vidham tatha (59) 

TTrTt^T 3Tlf?IflT = depending on the absolute Existence 

i.e. Sat, *TfrF: = maya; T# = in the Sat; fefsMl: = modification; 

= imagines/superimposes; = colours; f'TfrT 

hcTT = having coated the wall; f'Ttff = on the wall; 

= pictures; =THT = many types; WT = as. 

As the colour coatings supported by the wall create many 
types of figures on the wall (which are illusory and in turn cover 
the wall itself) so also the mSyS superimposed on the Brahman 
creates many types of figures and names (as an illusion and 
thereby covers the Brahman supporting the mSy$. (59) 

The multitude of creation is illusory, thus having proved, 

the teacher now explains the first modification superimposed 

on Sat — 

arrat farro arrosT: I 

an^rcfescftfcr n^fer IMII 

Adyo vikara akasah so’va ka6a svaru pavan 
Akaio’stlti sattattvam akak’pyanu gacchati (60) 

3TM: = first; f=t=*>K: = modification; 34i«t»isfi: = space; 

TT: = it; STtWTCT = being of the nature of 

emptiness; 3TWT?T: = space; 3T^T = is; ?frT TTrf = thus 

is presence of 'Sat; STWTCt = in the space; 3Tfa = also; 

aijh-otjfd = is accompanied with. 

The first modification imagined by mSyS on Sat is Space. 
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The ability to give room to every thing is its nature. When we 
say that ‘The space is’, the Sat (Existence) is associated with 
the space. (60) 

The purpose to establish that the space is the effect of 
Sat, is illustrated here under — 

fecTHMeb: | 

imm: gzr \\\\\\ 

Eka svabhavam sattattvam akabo dvi svabhavakah 
Nava kabah sati vyomni sa caiso’pi dadvayarh sthitam (61) 

^ = the Pure Existence (Sat); = 

has only one attribute; = space; ft *qvr<*«b: = has 

two attributes; 3RTOT = emptiness; =1 = not; drf = in Brahman, 

= in the space; = the Existence is; W 

= this (space) also; = both; = are. 

The nature of Brahman is Existence only. There is no space 
in the Brahman. But in space the Existence and the space are 
both present. (61) 

The single aspect and the double aspect of the Brahman 
and space is given below — 

rR ^ lm^ \\^\\ 

Yadva prati dhvanir vyomno gum nasau sati ksyate 
Vyomni dvau sad dhvanl tena sadekam dvigunam viyat (62) 

^ = or; Rfcl^ft: = echo sound; sftR: = Qf 

space; jpi: = quaUty; 3T# = this; ?# = in the Sat; 

= not; = seen; = in the space; & = both; 

^ tgft = existence and sound; = therefore; flcf 

= Sat, = one; f^RJ. = space; = with two 

attributes. 

Yet another observation is that echo sound is the quality 
of space. This quality is not seen in the Sat But in the space 
both ‘Existence and sound’ are seen. Therefore, Sat is only Existence 

and the space is with two qualities. (62) 

If the space is the effect of Existence (Brahman), then 
one should be able to perceive the Existence with space. 
But our perception is other way round i.e. we perceive 
‘space is’. 

How come such a thing happens? -— 

R ?TfrE: I 
zmKi ujfcrfficcr ii^ii 

Yi baktih kalpayed vyoma sa sadvyomnora bhinnatam 
ApSdya dharma dhamitvam vyatya yenava kalpayet (63) 

*IT Jlftfi: = that power (maya); = superimposes; 

ozfnr = space; BT = that; sqfRt: = of the Existence 

and space; srftridlH, = oneness; 3TNTSI = having given rise 

to; = attribute; = the substance; <*40^ = other 

way round, i.e. exchanging their positions; = 

erroneous perception. 

The power (m8yd) that superimposes space on the Brahman 
creates an illusion of exchange of positions of the substance and 
the attributes and establishing oneness in them. In this way, gives 
rise to erroneous perception. (63) 

How this error of perception is seen in the world- 
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^Tcft TO g cftfefiT: I 

cnfi«+)I^NM-^Pd TORTT 3fe<T ft cT^ II^YII 

Sato vyomatva mapannam vyomnah sattam tu laukikah 
Tarkika Scava gacchanti mayaya ucitarh hi tat (64) 

= the Sat, = spaceness; = is attained; 

5 = indeed; = worldly; rllf^>=t>i: - logicians; 

^ = and; ¥TtTT^ = of the existence; °4|m: = of the 

space; = understand; cTcj; = that perception; tTFMT: 

= of the maya, 3f^RPJ = correct; % = indeed. 

The Sat has attained and appears as space, but the worldly 
(i.e. those who lack the scriptural way of perception) people 
and logicians understand that the Existence is the property of 
space. Such erroneous perception is expected of the effect of 
mSyi (64) 

The trick of mayi in our regular life is also seen— 

cfcft TOT cRTO HTft TOcf: I 

Yadyatha vartate tasya tathatvam bhati manatah 
Anyathatvam bhrameneti nyayo’yam sarva laukikah (65) 

^ = any object; W = as; ^ = is; rTFI = its; 

= correct perception; RMci: = by proper means 

of knowledge; ^nfcT = is gained; = of the opposite 

perception; VRfcr = because of delusion; = thus; 3RI 

'^IW: = this logic; = is seen everywhere. 

The correct perception of an object is gained by proper means 
of knowledge. The opposite perception is the result of delusion, 
and this is seen every where in the world. (65) 
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Having understood that the erroneous perception is the 

result of delusion and wrong means of knowledge, how to get 

rid of this wrong perception— 

qcj TOTOT TO^ I 

Pcrfd ft^Tg ll^ll 

Evarh &ruti vicarat prag yatha yadvastu bhasate 
Vicarena viparyeti tatas taccintyatam viyat (66) 

tjofij = in this way; ajfcT = the statement of the scripture; 

snq> = before enquiry; ^ = the Brahman, 

*TOT = as; = grasped; cRT = that perception of 

Brahman, = by proper enquiry; = understood 

in a different way; (Tel: = therefore; = space; 

= should be enquired. 

In this way when one enquires the meaning of the scriptural 
statement, the meaning grasped before proper enquiry, changes 
to correct perception of the object i.e. here space and Brahman. (66) 

Therefore, one should enquire about the nature of the 

space —- 

fat torn eft I 

Bhinne viyatsatl sabda bhedad buddhe&ca bhedatah 
Vayvadi svanuvrttam sat na tu vyometi bhedadhlh (67) 

fqqrtid) = the space and Sat are different; 

= the word ‘space’ and the word ‘exists’ being 

different; «J&: = of the understanding; ^T = and; ^<T: = 

is different; 3TTf^| = in the air etc.; *Tcf = Sat, 
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= is associated; = space; 5 = indeed; 1 = not; 

sffcT = thus; sft: = it is called as discrimination. 

By the word ‘space’ and the word ‘Existence’ two different 
understandings take place in our knowledge; therefore, the space 
and Existence are different. The Existence is associated with other 
elements like air etc. but the space is not associated with them. 
This is called as discrimination between the element space and 
the Existence. (67) > 

This discrimination between the space and the Existence 
will lead to the understanding of the nature of the space 
as illusion and the substratum -Existence- remains as it is. — 

Continuing further™ 

srfcTT I 

fiWT tfcT: sqW feTTrTO Ill'll 

Sadvas tvadhika vrttitvat dharmi vyomnastu dharm at a 
Dhiya satah prthakkare bruhi vyoma kimatmakam (68) 

^ = existence; =jiric^i^ = being more pervasive; 

= substratum; aftR: = of the space; 3 qtftTT = 

indeed superimposition of quality; = by proper 

discrimination of lSat; = having separated; sfor 

= space; fer = what is its nature; ^ = 

tell. 

The Existence being associated with all the elements is more 
pervasive and is the substratum for the superimposition of space. 
When one separates the existence from the space by proper 
discrimination (as indicated in the above iloka) what will be 
the nature of the space i.e. the space does not have its own 
independent existence and hence is an appearance on the Pure 
Existence. (68) 

The conclusion of the last tioka is that the space cannot 
be described as existing being an illusion. However, one 
can still argue that its existence is possible. 

This fallacy is raised and cleared — 

WcbWIcHcfi d^<Udfc(d fd^dl^ I 

fej ® °^lsfdW ll^ll 

Avakata tmakaiii tat cet asattadid cintyatam 
Bhinnam sato’sacca neti vaksi ced vyahati stava (69) 

= the space; = is of the nature 

of emptiness; ^ = if said; ^0. = the space is an 

illusion being other than Existence; = thus; 

= enquire and be firm on this thought; BcT: = 

the space is different than the existence (i.e. non-existence); 

xi ? = and also not non-existent; ?frr = thus; 

= if you assert then; = you are 

contradicting your own words. 

If one argues that the space can be described as being of 
roomy nature and other than existence, then it will be non-existent. 
This is the right way of discrimination. If you insist that the 
space is other than the existence and also not non-existent, then 
you are contradicting your own thoughts and words. (69) 

Yet another doubt is raised! If the space is non-existent, 
being other than the existence one should not be able to 
perceive but our experience is that we know the space. 

How can a non-existent thing be perceived?— 
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^IcOfd ^ cTc[ | 

cri^TT *oFHJMlfcc(^ ||Vdo11 

Bhatlti cet bhatu nama bhusanaiii mayiksya tat 
Yadasad bhasa manarii tat mithya svapna gajadi vat (70) 

HlfcT ?fcl ^ = the space is perceived hence it is not 

unreal; 'Tig TR = may it be perceived; = that; mf^FT 

= is the glory of an illusory object; 3^ 

= that non-existent; = yet being perceived; ^ 

= that is illusion; *3*3 'I'Jiifqcirf = like the elephant 
in the dream. 

If one argues that the space is perceived hence it cannot 
be unreal, the answer is that let it be seen, it is a glory of 
illusion. The illusion is the perception of the non-existent thing, 
like the elephant in a dream seems to be real, but is not! (70) 

It is impossible to separate the substratum and the illusion 
on it. Then liow can one discriminate between the space - the 
illusion and the Existence - the substratum? —- The illusion 
and the substratum appear simultaneously. 

How do we proceed in this regard?— 

c^5=r farWT: MVd^ll 

Jati vyakti dehi dehau guna dravye yatha prthak 
Viyat sato stathai vastu partbakyam ko’tra vismayah (71) 

snft oHxft = the species and the specimen; ^ 

= the embodied and the body; gof ^ = the quality 

and the substance; 33T = as; 33T = similarly; f33<f HfTt: 

of the space and the Existence; 31^33*1 = discrimination; 

^ = be understood; 3T3 = in this case; 35: 

= why there is difficulty. 

As the species and the specimen, the quality and the substance, 
and the embodied and the body, although being different are 
perceived simultaneously and yet discriminated without any difficulty, 
why should be any difficulty in discriminating the space from 
the Existence? i.e. there is no difficulty. (71) 

Although one may get the intellectual knowledge but 
one is not able to get into the conviction about this 
discrimination. 

What is the cause for this and what is its remedy?— 

jft f^Tct Plaits srrfcT I 

¥c£THIc(ls^ ft cP? ||Vtfll 

Buddho’pi bbedo no citte nirudhim yati cetada 
Anaikagryat samSayad va rudhya bhavo’sya te vada (72) 

3^3 = although the discrimination is intellectually 

grasped; 3Tf3 = one is not convinced in his 

understanding; = if this is so; 3TC3 = 0f this discrimination; 

S33VT3 = lack of conviction; ^ = on account 

of inability to be single pointed; 3T = or on account 

of doubt in the mind about the discrimination; 3^ = explain. 

Although one has intellectually understood the discrimination 
why one is not able to have full conviction of this discrimination, 
if this is the question, then know that it is due to your inability 
to focus your mind single-pointedly or due to some doubt about 
the very discrimination. (72) 

How these obstacles are removed?— 
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3T5TRrft ^ f^EH^ I 

J* RTTT^f^t cTcft ^ HVd^ll 

Apramatto bhava dhyanat adye’nyasmin vivecanam 
Kuni pramana yuktibhyam tato rudha tamo bbavet (73) 

STli) = in case of the first obstacle (i.e. of non-single 

pointedness); wiHId, = by contemplation; ^TCPTrT: *■ be 

alert; = in case of other obstacle (the doubt about 

the very discrimination); 5PTM = by logic that is 

in line with the scriptures; ^ * discriminate; <fiT: 

= thereafter; ^ccih: = conviction; = is firmly developed. 

In case of the first obstacle of multipointedness of the mind, 
practice contemplation with alertness; and in case of the second 
obstacle of doubt, discriminate with the help of the logic that 
is falling in line with the scriptures. (73) 

The ultimate purpose achieved by above exercise is —— 

^ iivsvii 

Dhyanat manat yuktito’pi rudhe bhede viyat satoh 
Na kadacit viyat satyam sadvastu cchidra vanna ca (74) 

*4Mid, = by contemplation; *THTcf = by the study of 

scriptures; ^Rhd: = by logic in accordance with scriptures; 

= even; 5% ^ = having developed the conviction 

in the discrimination; f=PItT STcft: = of the space and Sat, 

*T = the space can never be real; 

^ ^ = and the Existence can never 

be mistaken as non-existent. 
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When the discrimination between space and Existence is firm 
by the process of contemplation and study of the scriptures and 
having logically understood, one will never mistake the space 
to be real and the Sat to be empty non-existence! In other 
words, one will be fully convinced of the illusory nature of the 
space and will come to realise the Sat as Pure Existence and 
substratum of space. (74) 

The result of the discrimination is—- 

*nfcr ^Tt*T 
firmed nv»mi 

Jrfasya bhati sada vyoma nistattvo Ilekha purvavat 
Sadvastvapi vibha tyasya nicchidratva purah saram (75) 

31FT = for the man of discrimination; = space; 

= is understood as an illusion; 

mfa = will be thereafter known; 31FT = for him; ^ 

arcg = the Existence also; 3*: = 

not be known as ‘nothing’; f=TNild = be revealed. 

Such a man of discrimination thereafter will always know 
the space as an illusion and the Brahman as real. (75) 

A constant contemplation on the above Truth will lead—— 

cntHTOT ferWr^cc(c(ir<^ t 

^ f^T ll^ll 

Vasanayam pravrddhayam viyat satyatva vadinam 
Sanmatra bodha yuktam ca drstva vismayate budhah (76) 

qrcwrai = when the understanding that the space 

is an illusion and that the Brahman is the reality grows 

stronger; = a man of wisdom; = 
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of the one who think that the space is the reality; 

^ = and the one who is totally devoid of 

the knowledge of the reality; = having seen; fewTcf 

= is surprised. 

When the understanding that the space is an illusion and 
the Brahman is the reality, the wise man is surprised to see 
the ignorant ones, who still believe that the space is the reality 
and has no knowledge of the Pure Existence. (76) 

Thus having completed the process of discrimination of 

the space and the Sat, the teacher now advises the student to 

proceed in regard to other elements like air etc.— 

Jjfefa-oMdIH. IIV9V9II 

Evama kata mithyatve sat sat yatve ca vasite 
Nyaye nanena vayvadeh sadvastu pravi vicyatam (77) 

= in this manner; = having understood 

the illusory nature of the space; ?Tc^T ^ = and 

having known the reality of Brahman (behind the space); 

3^ = by the same process of discrimination; 

= from the element air etc.; = the pure 

Existence; = may be discriminated upon. 

In this manner having understood the space to be an illusion 
and the Brahman to be the reality behind the space, one should 
enquire and discriminate the Sat, from the other elements like- 
air etc. (77) 

The sequence of the appearance of the illusion of air 
on the Sat is indicated — 

^TJ: WWW 

Sadvastu nyeka detastha maya tatraika detagam 
Viyat tatrapyeka deta gato vayuh prakalpitah (78) 

= in the Brahman, ?*IT = in a part 

localised; FTOT = mays, = in it; ^ = in a part; 

= space; = there also; ^ ^fT FrT: = 

in a part; 31$ = air; = is imagined. 

The mSyS is imagined in a part of the Brahman. In the 
mSySis localised the space. In a part of the space air is imagined. (78) 

For easier discrimination of the air from the Brahman 
now the attributes of air are shown — 

stlwrcff PcTT: I 

^TT^T: % fefa ^TT: \\W\ 

Sosa spartau gatir vegah vayu dharma ime matah 
Trayah svabhavah sanmaya vyomnam ye te’pi vayugah (79) 

?q?ff = dehydration and touch; nfcT: = movement; 

^T: = speed; 3Tg = are the attributes of air; 

?2r = these; FflT: = known; WHMi: = the three 

aspects; FFTT aflRPj = of the Sat, maya and the space; 

Sr = those; tT = these; = also; ^FT: = are seen 

in the air. 

The capacity to dehydrate, touch, movement and speed are 
the qualities of the air. In addition to these the qualities of the 
three things called the Sat, the maya and the space are also 
seen in the air. (79) 
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How the three aspects of Sat, mSyi and space are seen 

in the air—— 

^T^FcftfcT ^ I 

f^cTcWRT HWUaWIcft EEfft: ||£o|| 

Vayu rastlti sadbhavah sato vayau prthak kite 
Nistatva rupata maya svabhavo vyomago dhvanih (80) 

3T^ 5% = the air is, thus; 'TW: = the presence 

of Sat, ofpf) = when the Sat is separated 

from the air; iHfcio^Mdi = (the air) is non-existent; *TT^TT 

= this maya’s attribute (associated in air); o4Wl: 

= of the space; mPi: = sound. 

When we say that ‘the air is’, it is because of the association 
of Sat with air. When the Sat is separated from the air, the 
air will be non-existent (yet it is) is the attribute of mtyt found 
in air. The quality of space viz the sound, is seen in the air. (80) 

In an earlier statement (tioka No. 67) it was said that 

the space is not associated with air etc. Now we are told that 

the quality of the space is seen in the air. How come?— 

HcftS^frT: °^IhI ^fcT I 

Sato’nuvrttih sarvatra vyomno neti pure ritam 
Vyomanu vrtti radhuna katham na vyahatarh vacah (81) 

*TrT: ^4^ = the presence of Sat in all the 

elements; but; af|R: 1 = not that of the space; ffrT gn 

= thus was said earlier (Sloka No. 67); 3H£TT 

= now in this verse; aitotyjfri: ^1: = presence of 

space association with air is said; ^ STTFcl^ = is it 

not a contradiction. 

In earlier iloka (No.67) it was said that the Sat is associated 
with all the elements but not the space. Now it is said that 
the space is said to be associated with the air. Is it not a 
contradiction? (81) 

No there is no contradiction of the earlier statement- 

^ffrR^TT I 

cftreft szn^fcT: JcT: W6RW 

Chidra nuvrttir netlti purvokti radhuna tviyam 
Sabdanu vrtti revokta vacaso vyahatih kutah (82) 

^ = the emptiness of the space is not 

associated thus; ?fcr = so; = was said earlier; 3^1T 

g = but now; = this; dig<jjfri: = the quality 

of sound and its association; ^ = alone; 3rfiT = is said; 

cRH: = in the statement; = contradiction; g>cT: 

= where is. 

There was a mention of absence of association of the emptiness 
of the space with other elements earlier (in iloka 67). Now in 
the above iloka what is said is the association of the quality 
of sound of the space with the air etc. Therefore, where is 
the contradiction of our words? i.e. there is no such 
contradiction. (82) 

A doubt is raised that, if the air is non-existent, i.e. 
being other than Existence, why can’t be it be of the opposite 
nature of maya i.e. non-maya (meaning Sat), the maya 
being unmanifest and the air being manifest? 

This is explained— 
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3H5SfThHI^I^^KHWI^^dl5fq- ^r llt'SII 

Nanu sadvastu parthakyat asattvam cettada katham 
Avyakta maya vaisamyat amaya maya ti’pi no (83) 

•TJ = a doubt is raised; ^ qrsfasTT^ = being other 

than Existence; = non-existent is the nature of 

air; cTTT = in the same way; rTFTT = being 

other than mays, 314l4IB4di = non-illusory is the air; 33fa 

= if we say; = why it will not be. 

A doubt is raised. As the air, being other than Existence, 
it is said to be non-existent. Similarly if we call the air to be 
non-illusory being other than the mSyS, i.e. the later being unmanifest 
and the air being manifest? (83) 

This doubt is explained— 

Id'KlT'cHF'Hc^l^ ITRJTc^T I 

*TT ||£Y|| 

Nistattva rupatai vatra mayatvasya prayojika 
Sa 6akti karyayo stulya vyakta vyaktatva bhedinoh (84) 

= being illusory; ^ = alone; tMTc^FT = 

of the mays, 3TiT = here; SPltfa+l = is referred to be the 

essence; TTT = that; sjrfiT 5i|ffic4 = the differences 

of manifest and unmanifest; Slftfi cbliWl: = the maya and 

its effects; = are same. 

The essence of miyS is being 'illusory' and not being 
‘unmanifest’. The illusory aspect of the mSya is common in the 
mSyS and its effect i.e. air, in this case. The unmanifest and 
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manifest nature of the mSyS and the air is basically same i.e. 
illusory. (Thus the air is not ‘real’, being ‘manifest’). (84) 

If the nature of both, the maya and the air, is illusory, 
why are they unmanifest and manifest i.e. different?— 

3tt^t feq; n^mi 

Sadasatva vivekasya prastu tatvat sa cintya tarn 
Asato’vantara bheda astarn tat cinta yatra kim (85) 

= what we are discriminating is between 

the existence and non-existence; = therefore; 3T = 

that; = reflect; 33FcT: = of the non-existent; 

= different; $5: 3TTRTT^ = alternatives may be; dff f^RPTT 

= thinking of that; 33? = here; = what is achieved. 

In the present context we are discriminating between the 
Existence and non-existence, and not the different alternatives 
of the illusion. Let there be different opinions about the illusion. 
What is the use of that discrimination about the differences in 
the illusion? (One may see a snake or a stick or a crack in 
the earth or a dried garland in place of the rope. The essential 
point is to know the rope and not to waste arguments in discriminating 
whether there is an illusion of snake or a stick etc. The different 
illusions are illusions after all. It does not matter what they are.) (85) 

To conclude the discussion on the above subject— 

^5*3 m f^ft cngfjfciTT w i 

c(l^f4rc(l f^(t ll£^ll 

Sadvastu brahma sistomSo vayur mithya yatha viyat 
Vasayitva ciram vayor mithyatvam marutam tyajet (86) 
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^ sT^T = the existence in the air is Brahman, 

ftrg: 3T?r 5fTg: = the remaining vayu, = is an 

illusion; W = like that; = space; afPlt: = 

the illusoriness of the air; f^RH. = having contemplated 

upon for long; = reject the air to be an illusion. 

The existence part of the air is Brahman and the air part, 
is the illusion of air, as we have seen in case of space earlier. 
Thus, having firmly decided the air to be an illusion, one should 
reject the air. (i.e. know the Brahman). (86) 

Now the discrimination of the fire, the third element from 

that of the Brahmanis discussed— 

Cintayet vahni mapyevam maruto nyuna vartinam 
Brahmanda varane svesa nyuna dhika vicarana (87) 

= enquire and discriminate; = in the same 

way; = the fire also; RW: = in comparison to 

air; = being less pervasive; st6Hi«s = about 

the covering of the Brahmanda; C^TT = this; = relative 

expanse; f^R^TT = consideration. 

In the same way like that of the air one may discriminate 
the fire which is less pervasive than the air. There is consideration 
about the relative expanse of the elements that are covering the 
BrahmSnda. (87) 

What is the relative expanse of the fire in comparison 

to air?— 
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cjfecM £c(#qcT: I 

cTTCcT^ ll^ll 

Vayor dasarh sato nyuno vahnir vayau praka/pitah 
Puranoktam taratamyam da£am fair bhuta pancake (88) 

^FTt: qjfiwld: = one tenth of the air; 3%: = less 

is fire; 3R?1 = in the air; = is imagined; 

= in the five elements; = one tenth; 

= relativity; y<,iui)rr>^ = is described in the Purana-s. 

The fire is imagined in the one tenth of the air. This relative 
composition of the five elements is described in the PurSnS-s. 
(i.e. one tenth of space is air, one tenth of the air is fire, one 
tenth of the fire is water and one tenth of the water is earth). (88) 

The nature of fire is— 

3Tf^T 3%: \\6%\\ 

Vahni rusnah prakatatma purvanu gati ratra ca 
Asti vahnih sa nistatvah Sabdavan sparSa vanapi (89) 

5%: 3®T: yehutucHi = the fire is of the nature of heat 

and light; 31R = here; = also; ^ ^tjJifd = the essence 

of the earlier ones (i.e. of the existence, maya, space and 

air); 5%: = fire is; Id*dc<t = it is an illusion; 

= with sound; = with touch; 3TfT = also. 

The nature of the fire is heat and light. Here also the qualities 
of the Existence, maya, space and air are also seen. The fire 
exists, in this the existence is seen. Without the existence the 
fire is an illusion, therefore, the quality of mSyS is seen. It has 
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sound, the quality of space, and also is hot to touch, the quality 

of air is seen. (89) 

These are the inherited qualities of fire mainly. Now the 

essential nature of the fire is shown— 

^ Wt: IK°II 

Sanmaya vyoma vayvamkair yukta syagner nijo gunah 
Rupaw tatra satah sarvam anyad buddhya vivicyatam (90) 

^ ITT^T afar efp^f; = of the fire associated 

with the qualities of Sat, mSya, space, and air; Slfr: 

3°T: = its own quality is colour and form; tl? 

= in this case; H?T: ^4^ = all other than the 

Sat Brahman, = by proper enquiry; = be 

discriminated. 

The fire is associated with the qualities inherited from the 
Sat Brahman, mSyS, space and air. The fire has, ‘colour and 
form’ as its own quality. In this case also, like in earlier cases, 
one should discriminate the Sat Brahman from the fire. (90) 

The purpose of this discrimination is— 

^ MfVct I 
3TNT dirndl ^TT: <*f?M'dT ffcT \M\\ 

Sato vivecite vahnau mithyatve sad vasite 
Apo dakarhsato nyunah kalpita id cintayet (91) 

= having discriminated the Sat from 

the fire; = thus having convinced of the illusion 

of the fire; = in the Sat, ^9TTW: ^flT: = one tenth 

less; 31N: = water; =f>fendl = be imagined; ffcT = 

thus think. 

The discrimination of the Sat from the fire and having been 
convinced of the illusory nature of the fire imagined in the Sat 
Brahman, one may imagine the water in the one tenth of the 

fire. (91) 

The water is now described on the same lines as that 

of fire— 

^dfcTT: I 

yi: ll^ll 

SantySpo’muh kunyatattvah sakabda sparka samyutah 
Rupavatyo’nya dharma nuvrttya sviyo raso gunah (92) 

3TN: flftr = this water is; = without 

Existence it is an illusion; FT?f = with sound and 

touch; figflT: = associated with; = with form; 31^1 

qrf = thus associated with the qualities of other 

earlier ones; *4Ul: = its own quality; W: = taste. 

This water is also an illusion associated with the inherited 
qualities of the Sat (Existence), mSyS (illusion), space (sound), 
air (touch), colour and form (fire) and its own quality is taste. (92) 

Now the discrimination of earth and the Satis being done— 

*RTt MFddlW^J cipH^nr^ ^ I 

^TT chf^ldlf^fcT fo-d^ IK3II 

Sato vivecitasvapsu tanmithyatve ca vasite 
Bhiimir dakaiiikato nyuna kalpita psvid cintayet (93) 

fRT: 3TCQ = having discriminated the Sat from 
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the water; ^ = and; ^ifarl = having determined 

the illusion of water; <Sli$id: = one tenth; = in the 

water; = projected; ?fcT = thus; = less; 'jfa: 

= earth; = thus imagine. 

Having arrived at the conclusion that the water is an illusion 
and discriminated the Sat from the water, one should imagine 
the earth is projected to be one tenth of the waters. (93) 

To ascertain the illusion of the earth the qualities of the 

earth are now being determined— 

WS TOt ^TrTr II^Vll 

Asti bhustattva-6unya 'syam iabda-spar&au sarupakau 
Rasa£ca parato gandho naijah satta vivicyat&m (94) 

= the earth is; = being an illusion; 

= of the earth; = sound touch; HtF'M'tfl 

= with form; W: ^ = and the taste; TOT: = are 

inherited qualities; = its own quality is smell; TOTT 

= Pure Existence; farfsraicTTH; = be discriminated out. 

The earth exists, is the existence associated with it. Without 
the existence it is an illusion (m&y&). The other qualities inherited 
are sound, touch, form, taste from the space, air, fire and the 
water, respectively. The quality of the earth, of its own, is smell. 
The Sat may be discriminated from the earth. (94) 

Now the illusion of the Brahm&nda is being discussed— 

<pTfKTTOT mm i 

n^mi 

Prthakkrtayarh sattayam bhumir mithya ’va&syate 
Bhumer dakrhkato nyunam brahmandam bhumi madhyagam (95) 

TOMT <3»dNi*i. = having discriminated the Existence; 

= the earth; = illusion; = is concluded; 

'jjfc <vtiWd: = one tenth of the earth; = less; 

jt6Mivs*i = the Brahmandam 'jf^T = in the core 

of earth. 

Having discriminated the Existence from the earth, the later 
is concluded to be an illusion. One tenth of the earth is the 
core of the earth called the Brahm&nda (95) 

The contents of the Brahm&nda are given— 

fcrefcr i 
yifrr^i \\%%\\ 

Brahmanda madhye tisthanti bhuvanani caturdaSa 
Bhuvanesu vasantyesu pranidehS yathS yatham (96) 

= in the Brahmanda, = fourteen; 

= loki-s, fciaPd = are; = *n these 

lok&s, Sfrf^I ^T: = the bodies of the beings; W = 

are appropriately; 9FFTf^T = exist. 

In the Brahm&nda there are fourteen areas (lok&-s) with the 
appropriate bodies of the beings. (These lok&s are: Bhuh, Bhuvah, 
Svah, Mahah, Janah, Tapah, Satyam in the upper regions, and 
the A tala, Vitala, Sutala, Tal&tala, Mah&tala, Ras&tala, and P&t&la 
in the lower half region). (96) 
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The discrimination of the Brahm&vda along with its contents 

from the Pure Existence will lead to—- 

*TRJ cf^FT5% $rfcT: IIUII 

Brahmanda loka dehesu sadvastuni prthak kite 
Asanto’ndadayo bhantu tadbhane' plha ka ksatih (97) 

9*6Hi«-s = the Brahmanda along with its lokS-s 

and the bodies of the beings; = from the Sat 

Brahman, = having discriminated; 31^1^: = the 

Brahmanda etc; = will be known as non existent; 

'TRJ = may it be so; = having known them; 

= even; ?? eirfd': = what is the loss. 

Having discriminated the Pure Sat from the BrahmSnda along 
with its contents of the bkS-s and the beings with their bodies, 
if they are known to be an illusion, what is the loss for us? 
(i.e. there is no loss or gain due to this discrimination). (97) 

The final conclusion of the total analysis conducted so 

far is to be firm in this discrimination-— 

tftfMfcl ^ IIUII 

Bhuta bhautika mayanam asattve ’tyanta vasite 
Sad vastva dvaita mityesa dhlr viparyeti na kvacit (98) 

>JjT = the five elements; 'frfrP^ = their effects; 

= mays, 3Tr^RT = absolutely; = having distinctly 

known to be an illusion; ^ = the Sat Brahman, srtcTtf 

ffcT = is non-dual; dt: = this understanding; f°R^TcT 

= destroyed; ^ sbfecf = never. 

Once the understanding that the mSyS, the five elements along 
with their effects are an illusion and the Sat Brahman is the 
Realityis gained, this knowledge is never clouded and destroyed. (98) 

How does a man of this knowledge function in the world, 
because for him everything is ao illusion?. 

(TrT^ff^TT mj ££T cT^ *TT WWW 

Sadadvaitat prthagbhute dvaite bhumya dirupini 
Tattadartha kriya loke yatha drsta tathaiva sa (99) 

,pre> ^ = having separated the 'Sat non-dual 

Brahman, 'jf^T 3TTfe S'lnfri = the duality in the form 

of the earth etc; <T?( = for the sake of these; fsfcTT 

^1% = the transactions in the world; W = as; <p?T 

= were seen; HT = those; fW = will remain the 

same. 

Although the world of earth etc. being discarded from the 
non-dual Pure Existence, (as an illusion) the transactions in the 
world would continue to be the same as were seen earlier, i.e. 
this knowledge will not disturb the life of the man of knowledge. (99) 

Why the knower of the non-dual Brahman does not refute 
the philosophy of dualism?— 

ai^-(oi|^iuii<4t^i^4jw w i 

3t^TcT3^5^TT cRTT cT^TT ||^oo|| 
1 

Sankhya kanada bauddha dyair jagad bhedo yatha yatha 
Utpreksyate ’nekayuktya bhavatvesa tatha tatha (100) 

cfr|ii||<; <4W 3TTth = by the sankhyana-s, kanada, 

bouddha-s etc; = the duality in the world; 
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= by many logical ways; W W = as and 

when; = is imagined; ^ = let it be so; ^ = 

this; cTOTtWT = as they please. 

The SSiikhy&na, the KinSda, the BouddhS-s and the many 
propounders of duality have established the duality in the world 
by many seemingly logical arguments. Let it be so. Let them 
imagine the duality as they please (i.e. there is no point in wasting 
our energy to refute the differences in the duality all of which 

are illusions). (100) 

Because— 

^ etfT d^aHepsuiak^ \\W\\ 

Avajfiatam sadadvaitam nitearhkalr anya vadibhih 
Evarh ka ksati rasmakam taddvaitam avajanatam (101) 

= by the dualists; = confidently; 

= the Sat non-dual; = is disregarded; 

= the believers of the duality; 

= therefore; =FT = what; tffd: = loss; = to 

us. 

The dualists have so confidently rejected the non-duality of 
the Brahman (although proved according to the logic supported 
in the scriptures), what are we going to lose if we do not regard 
their standpoint of duality? (i.e. there is no loss for the knowers 

of the non-dual Brahman). (101) 

The disregard to the duality is in fact a boon for the 

joy of freedom while living-—- 

tarasr gfiSraT ^tcT sft: fwcr ^ i 

^ cTPJT: ||S,0,|1 

Dvaita vajha susthita ced advaite dhlh sthira bhavet 
Sthairye tasyah pumanesa jlvanmukta itlryate (102) 

Id = the disregard for the duality; gfwdT = 

firm; ^ = if; = in the non-dual; tft: = the intellect; 

fWT = firm; = abides; nwiH. = by the firmness 

of this understanding; = this; = person; 

= liberated while living; fffl' = is thus called. 

The disregard to the duality with conviction is indeed good, 
because it will help the person to get established in the non-dual 
Brahman. The person with firm abidance in the non-dual Brahman 
is called as Jivan Muktah i.e. liberated while living! (102) 

This state of a liberated while living is described by Lord 
Kr$na in GM-— 

f^lfcT: <TT*f STT^T ftgufcT I 

f^r^TS^lH-cicblcrlsf^ ||5>0?|| 

Esa brahml sthitih partha nainam prapya vimuhyati 
Sthitva' syam antakale’pi brahma nivarna mrcchati (103) 

= this; STijft fwfrT: = the state of the knowledge 

of non-dual Brahman, = O’ Arjuna; SIM = having 

gained this; ^ = not; frig^fd = is not deluded; fWf^T = 

having established; SIFJTif = in this; 3#I = even 

at the time of the knowledge of Brahman, fadWl = 

the supreme state of freedom; *v*ifd = one attains. 

O’ Arjuna, once this supreme state of absolute freedom is 
attained through the knowledge of the real nature of the non-dual 
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Brahman, one is never deluded again in the illusion of the 

world. (103) 

The real meaning of ‘the last moment’ is discussed— 

I 

Sadadvaite’nrte dvaite yadanyo nyaikya viksanam 
Tasyanta kalas tadbheda buddhi reva na cetarah (104) 

^ tcT 3T^ = having realised the non-dual Brahman 

and that the duality is an illusion; ^ = that; 

= seeing oneness without a second; AFT 3t'd'*>id: 

= the last moment of this ignorance; ^ 

= that understanding alone; 1 = and not any 

other meaning. 

The meaning of the word ‘the last moment’ means that moment 
when the realisation of the world to be an illusion and the 
Brahman to be real, and the wrong perception of the oneness 
of the two is fully discriminatingly understood; and not the usual 
meaning of the death of the body. (104) 

Now taking the usual meaning of the word ‘the last moment’ 

to be the death of the body, what is the conclusion—- 

yfafecl: I 

Yadvanta kalah pranasya viyogo’stu prasiddhitah 
Tasmin kale’pi na bhranter gatayah punara gamah (105) 

= or; = the last moment; 5TMFT !=<4Vl: 

= departure of life from the body; = may be 

taken; yfafol: = as popularly known; ?ff^R 3lfa = 

at that time also; =T = not; jioni = once the delusion 

is gone; 3^: 3TFFT: = return. 

Even if we take the popular meaning of the word ‘the last 
moment’ meaning the departure of the life force from the body, 
even at that time if the delusion is gone, it is for good. (105) 

The meaning is further explained— 

m err tfk 1 

ijfM rmh; wfcrf w&n iro^h 

Niroga upavisto va rugno va viluthan bhuvi 
Murchito va tyajatvesa pranan bhrantima sarvatha (106) 

PkI*i: = being healthy; 4h1=(h) 51 = or in a sitting 

posture; an = or being diseased; = or rolling 

on the earth (due to pain); = or under coma; 

tj^ = may he leave this; = the life force; 

VlPfl: = delusion; ^ = not; = at all. 

May he (the man of knowledge) leave the life from the body 
in a healthy or sitting posture, or in a diseaseful condition or 
while rolling on the floor because of the pain, or while being 
in coma, he will not attain delusion thereafter at all. (106) 

How his knowledge will not be forgotten is explained— 

^ TOfcT ll^ovaii 

Dine dine svapna suptyo radhite vismrte’ pyayam 
Pare dyur nana dhltah syat tadvad vidya na nasyati (107) 
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= whatever is studied daily; W 3^: 

= during the dream and the deep sleep; 3^ 

= although forgotten; = this; 'ft = the next 

day; 1 3R*ft<T: FITtf = is not forgotten; = in the 

same way; f=RJT = the knowledge; ^ = is not lost. 

Whatever is studied every day and forgotten during the dream 
and the deep-sleep states is not forgotten or lost on the next 
day. (Similarly, the knowledge about the illusion of the world 
and the non-dual Brahman is not lost after death). (107) 

Another reason why the knowledge is not lost—— 

MHi'jflcHifcal feuT ymiui y«id fcHI I 

^ ^rfcT ^ iiwii 

Pramano tpadita vidya pramanam prabalam vini 
Na naSyati na vedantat prabalam mana miksyate (108) 

5PTM: drMlRdl = the knowledge bom of a proper 

means of knowledge; f«Mi = without stronger 

means of knowledge; ^ = is not destroyed; ^RTTtf 

= more than vedanta, = means of knowledge; 

* = is not seen. 

The knowledge bom out of the vedSnta way of investigation, 
cannot be destroyed without any stronger and valid means of 
knowledge. And there is no stronger means of knowledge than 
the vedSnta (Therefore, the Brahma Jhana cannot be lost if 
it is bom of the VedSnta PrakriyS). (108) 

Tasmad vedanta samsiddhim sada dvaitarh na badhyate 
Antakale’pyato bhuta vivekan nirvrtih sthitah (109) 

flFTTtf = therefore; ^RT = the one proved by 

the authority of vedanta, Hcf srtdif = the non-dual Brahman, 

1 = not; dMrl = is denied; 3RT: = therefore; 

= even at the last moment; >JjT = by 

the discrimination of the five elements; fa^fd: = self abidance; 

f^IdT = is firmly attained. 

Therefore, the Knowledge bom out of the authority of the 
vedSnta is not denied, and the non-dual Brahman is never ‘nothing’. 
Hence, the knowledge attained even at the last moment leads 
to firm abidance in the Self. (109) 

OM TAT SAT 

Now the chapter is concluded-— 
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Summary 
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1. Pratijflya - One can know the 
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17 The objects, their senses, etc. are 89 
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discrimination concludes. 

18-19 In the Upanisadic statements 90 

3TT#r[” sadeva the meaning 
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creation along with the scriptures. The 

C.Uis quoted. 

20-21 (Ekam-eva-advi- 91 

tlyam) The three types of differences 

are explained. 

22 - 25 Absence of these differences in 92 

1 Sat (Pure Existence) and their 
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tion on Brahman, her nature being 

indescribable etc, and the impossibility 

of Duality on account of maya. 
» 

52 - 53 The possibility of duality due to 110 

the effect of maya i.e. the World 

and its negation. 
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54 - 58 Presence of maya is generalised 112 

or localised on Brahman and its nature. 

59 Creation of illusory world by 115 

maya. 

60 - 62 The first of the creation is space 115 

and its nature. 

63 - 64 The illusory power of maya awards 117 
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‘Existence’ and ‘space’ a similar line 
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to air to conclude its illusoriness. 
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83 - 86 Air being manifest, it is other 130 

than unmanifest maya, so air is 

‘Existence’ i.e. other than maya. This 

fallacy is rejected to conclude the 

air as an illusion. 

87 - 90 1/2 Discrimination between ‘Existe¬ 

nce’ and ‘fire’ and fire being illusory. 

132 

90 1/2- 

92 1/2 

Discrimination between ‘Existe¬ 

nce’ and ‘water’ to prove the 

illusoriness of water. 

134 

92 1/2- 

94 1/2 
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nce’ and ‘earth’ to prove earth being 

an illusion. 

135 

94 1/2- 97 Discriminati&n between ‘Existe¬ 

nce’ and the ‘ Brahmanda ’ along with 

its contents to prove their illusoriness. 

136 

98 The result of the discrimination 
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99 The vision and the behaviour of 

the man of wisdom. 
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while living. 

141 

107 - 109 No fear of fall from the state 

of Realization. 
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Chapter in 

PANCA KOSA VIVEKAH 
or 

THE DIFFERENTIATION OF THE FIVE SHEATHS 

After the analysis of the Principle (tattva) was done 

in chapter I, the second chapter dealth with the analysis 

of the five great elements which constitute the world of 

manifestation. The author now proceeds to expound the 

significance and nature of the five sheaths or paffca kosa-s 
in which is “hidden” the Brahman. 

This subject is dealt with in the Taittiriya upanisad. 
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where, the student approaches the teacher (his father) and 

asks him to tell him what Brahman is. The teacher says 

that Brahman is the subject of investigation, (Jijhasa). He 

initiates the disciple on this path of enquiry by the statement: 

The Annamaya koka is Brahman. Contemplate on that. The 

student does accordingly and comes to the conclusion that 

the annamaya koka cannot be Brahman. The teacher next 

asks him to contemplate on the Pranamaya koka as being 

Brahman. In this way by slow and steady enquiry, step 

by step, the student comes to discover that the Brahman 
cannot be any of the five koka-s. It is other than the five 

sheaths. 

This is the theme of this chapter. 

11*11 

GuhShitam Brahma yat tat pa/icakoka vivekatah 
Boddhum kakyarh tatah koka paflcakaiii pravi vicyate (1) 

= hidden in the guhS refered in Taittiriya upanisad; 

^ = that which; = the Brahman; = that; 

T2J q>RT = through the discrimination of the 

five sheaths; = knowing; = is possible; cRT: 

= therefore; = the five sheaths; 

* are separately descibed and discriminated from the 

Atman 

That Brahman, which is hidden in the five sheaths (as refered 
in T.U.) can be realised as one’s own nature, by the discrimination 
of five sheaths. Therefore, these five sheaths are described and 
seperated from Brahman. (1) 

Guhahitam Brahma yat tat: This Brahman which is the 

core of the five koka-s. 
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The Taittiriya upanisad says: “He who knows that this 
satyam, jftanam, an ant am, Brahma resides in the cave of 

one’s personality....”. 

Paftca kosa vivekatah boddhum kakyam: This (Brahman) 
can be known by the process of discrimination (viveka) 

of the five sheaths. 

Tat ah paftca kosa paftcakam pravivicyate: Therefore, * 
the discussion and analysis is now being taken up regarding 
the validity of each koka and what its status is viv-a-vis 
Brahman. 

The word guha is normally used as referring to the 
intellect (in the cave of the intellect). But Vidyiranya svamy 
says thatguhS does not refer to the vijftSnamaya koka alone, 
but all the five koka-s put together. That which is the 
substratum of the five kokS-s and that which is hidden 
under the covering of the five kokfts--- the guha, is the 
Brahman. Therefore, to understand what Brahman is, it is 
necessary to carry out a systematic process of discrimination 
into the nature of the five koka-s. Only that knowledge 
which is gained by such enquiry and discrimination will 
have the strength and stability to stand the test of time 
and stress. 

The five kokds are - 

cTcT: oFcrf cRTt &T W IRII 

Dehad abhyan tarah pranah pranad abhyan taram manah 
Tatah karta tato bhokta guha seyam parampara (2) 

= with reference to gross body; = subtler; 

SIFT: = the vital air sheath; STFTRf = with reference 

to pranah; fR: = the mind; = is subtler or inner; 

tfiT: = subtler or inner than the mind; Wr = the intellectual 

sheath; TTcT: * subtler than the intellectual sheath; 'TtrTTT = 

the bliss sheath; W m = this is that; JST WTO = the 

outer and inner cave sequence. 

Subtler than the gross body is the vital air sheath. Subtler 
than the vital air sheath is mental sheath. Subtler than this mental 
sheath is intellectual sheath. Subtler than intellectual sheath is 
bliss sheath. This is the cave sequence in that order. (2) 

Dehat abhyantarah pranah: The external most koka is 
the gross body supported by the Pranamaya ko&a, which 
is inner to gross body, Prenat abhyataram manah: Subtler 
than the Pranamaya kosa is the Manomaya kofa-s Tatah 
karta: Subtler than the Manomaya ko&a is the Vijftanamaya 
ko&a where there is kartrtva abhimana. Tatah bhokta: The 
last and the most subtle is the Anandamaya kota where 
bhoktrtva abhimana operates. 

Sa iyam guha parampara'. In this way the five ko4a-s 
in this specific sequence and relationship of para and 
apari— higher-lower, more subtle - less subtle, is the ‘cave’ 
or guha (that ‘covers’ the atman). 

The five kote-s are usually represented as layers, one 
inside the other (antar) and the Atman lodged at the innermost 

point of the core. 

But the real meaning of antar is support, that which 
supports the latter Annamaya kota is supported by the 
pranamaya koka; the pranamaya koka by the manomaya 
koka (when the mind is calm, the respiration is steady; 
when the mind is agitated, the respiration goes faster.) The 
manomaya koka is supported by the vijftana-maya koka, 
because the convictions determined by the intellect will alone 
express through the manomaya koka. The vijftanamaya koka 
is supported by the Anandamaya koka, because the purpose 
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of all decisions and convictions is for sake of gaining happiness. 
Bhoktftva abhimana is in the Anandamaya ko£a. 

This successive nature of the Kote-s according to their 
degree of subtlety is termed parampara (param + apara), 
param being the higher, and aparam the lower sS iyam 
parampara. The five ko6a-s are thus in this sequence and 
relationship. 

These five kofa-s in this sequence and successive degree 
of subtlety, and put together is called guha (the cave). 

Now the teacher proceeds to define each ko£a and to 
show how it cannot be the Atm&n. 

^TTrRT Wfj cT^TTW: ||3ll 

Pitr bhukta nnajad virya jjSto ’ nnenaiva vardhate 
Dehah so 'nnamayo natmZprak cordhvam tada bhavatah (3) 

= the gross body; = from the 

food eaten by the father and mother; 4)<4^ = from the 

seed; *TTcT: = is born; = by the food; ^ = alone; 

^ = grows; tf: = that; = is the food sheath; 

snrRT = the Atma; T (V^frT) = connot be; 3^4 

^ = before and after its birth and death; = of 

the gross body; 3WRcT: = being absent. 

The gross body is bom of the seeds of the parents which 
(seeds) are in turn the result of the food consumed by them. 
It grows on food. This gross body cannot be Atma because of 
its prior and later absence. (3) 

How is the gross body formed? The parents eat food. 
The essence of the food is converted into seed in each 
parent. The father seed initiates the process of body 
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construction which is carried out by the material received 
from the mother. Thus, 

Pitr bhukta annajat viryat jatah dehah annena eva vardhate: 
Out of the food eaten by the parents and the seeds that 
are produced thereafter, is born, the body. It (the body) 
grows only on the food. 

This body which was created at a particular point time, 
is bom out of food, is maintained in the food, and goes 
back to the food. 

Sah ayam annamayah: (Therefore) It is called Annamaya 
kota. Thus, we do not have any ownership of this body; 
it is the product of someone else. 

Na atmi: It is not the Atma Why? 

Prak urdhvam tat abhavatah: Before, and after, there 
was a time when this body did not exist; and there will 
be time when this body will not exist. That which has 
come in between, how can that be the Atma ? 

The point that the gross body cannot be Atman is further 
explained: 

•T 11VII 

Piirva janma nyasann etaj janma sampadayet katham 
Bhavi janman yasan karma na bhuhjl teha sahcitam (4) 

^ “.earlier; = in the birth; = is non-existent; 

W = this; 5RT = birth; 331^ = how can; 

= lead; 'ITfsT = in the future; = birth; 3WT = 

is not going to exist; f? = in this life; 
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= the accumulated; ^4 = actions; ^ = not; 

= will experience. 

This body was non-existant in the last life. How can it conduct 
this life? And this body will not exist in the next life. Therefore, 
the accumulated Karma of this life will not be experienced by 
it in the next life. (Therefore, the gross body cannot be AtmS ). (4) 

Purva janmani asat etat janma katham sampidayet: This 
body was not existing in the previous birth. How then can 
this body in this (the present) birth, take the karma phala 
from the previous life? 

Bhivi janmani asat na bhunjiteha sahcitam: (In the same 
way), this body will not be there in the next birth. So 
it cannot enjoy (or suffer) the saficita karma accumulated 
by this body in this birth. 

This is a powerful line of thought to prove that the 
Annamaya ko&a is not the Atma. 

The saficita karma which we have brought with us into 
the present birth, was not produced in this body which 
we are occupying in this birth, but in another body in 
the previous birth. This body is only the place where the 
carried-over saficita karma is to be exhausted. In the meanwhile 
more igimi karma is gathered, to exhaust which, another 
body will be needed. And so the cycle goes on. 

Thus in these two 41oka-s, two points are established: 
(a) that the gross body cannot be the Atma, because of 
the nature of its biography; and (b) the body is not for 
the sake of the body per se; but for the owner of the 
body who has to be someone different from the body. 

On these two counts, the Annamaya kofa cannot be 
the Atma. 

How and why Prinamaya ko&a cannot be AtmS 7: 

^ q; Rqcfc: I 

qTg: RFmqt TOFUcMI \M 

Purno dehe balam yacchan aksSnarh yah pravartakah 
Viyuh pranamayo nisou atma caitanya varjanat (5) 

*1: = that vital air; = in the gross body; 

'J'f: = fully pervaded; = strength and energy; 

x offering; STfSTMiq = of the faculties like eyes etc; 

Sl4d<*>: = is the propeller; = this is; 9TWT: = 

is the vital air sheath; = consciousness; =t4did, * being 

devoid of; 3TTc*TT = the Atma; ? ('T^frT) = cannot be. 

That air which is occupying'the whole body giving energy 
to the senses and different faculties, and is thus the propeller 
of their activities is called vital air sheath. This also cannot be 
AtmS being devoid of consciousness. (5) 

Dehe vayuh purnah: The whole body is pervaded by 
the pr&na vayu or vital air. (There are more than 600 
prSnS-s controlling the complete functioning of the body 
and constituting the Prinamaya koh). 

Yah aksanam balam yacchan pravartakah: The prana 
viyu gives energy and strength to all the sense organs. 

It pervades and prompts all activities, good and bad. 

Prinamayah na asou atma: This is the prinamaya koka. 
However this prinamaya koia is not the Atma. Why? 

Caitanya varjanif. Because it is devoid of knowledge, 
or consciousness. 

The jhinendriya-s are knowledge oriented, but the 
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karma-endriyas are inert. All the bhog is through the 
jhan-endriyas 

The pranamaya koia is inert and under the control 
of the manomaya koia. Therefore, it cannot be the AtmS, 
because it does not contain any trace of consciousness. 

What about manomaya koia ? - 

JRcTT ^ R wtifo V: I 

SfRTt TORTcHT vrfm: IRII 

Ah an tam mama tarn dehe gehSdau ca karoti yah 
Kamadya vasthayS bhrSnto nSsS vStmS manomayah (6) 

*T: = that which; & = in the body; = in the 

house etc; ^ = and; 3TiRTTiJ * “I-ness”; hhai** = “my-ness”; 

= does; 3t*ft = that; = is the mental 

sheath; 'tiiMiR = desire etc; = by these modifications; 

VTRT: = deluded; 3TTr*TT = the AtmS\ (V^fcf) = cannot 

be. 

That which identifies with the body, house etc as I’ and 
mine’ is mental sheath. It is under delusion and with modifications 
like desire etc., cannot be AtmS (6) 

Yah dehe gehe Sdou ca ahantSm mamatSm karoti: That 
which identifies itself with the body, house etc as T and 
‘mine’ Manomayah kSma Sdi a vasthaya bhrSntah: is the 
Manomaya koia Through the modifications called kSma, 
krodha, moha, mada, mStsarya etc, the mind is totally under 
the influence of delusion. 

Na sa StmS: This cannot be the AtmS because AtmS 
does not have ahantS, mamatS nor kama, krodha etc. 

Now what is the position of VijA&namaya koia ? 

f%^l4WdfeMcHI INI 

Una suptau vapurbodhe vySpnuySd SnakhS gragS 
CicchSyo peta dhir-nStmS vijhSna may a iabda bhak (7) 

feWPfi = the cidSbhSsa; 3^T = alongwith; *ft: = intellect; 

gift = in the deep sleep; rffaT = unmanifest; ^ = 

in the waking state; 3TTTCT 3111*11 = from the head upto 

to the tip of the nail; = the gross body; = 

occupies; = the intellectual sheath; = is 

called; 3TIr*TT * the AtmS; ^ (V^fcT) = cannot be. 

The intellect, occupying the total body from the top to the 
toe, during waking state, and getting unmanifest during deep-sleep 
state, associated with reflection of'Consciousness is the meaning 
of Intellectual Sheath. This is also not AtmS (7) 

UnS suptau vapuh bodhe vySpnuySt Snakh-SgragS: That 
which is totally absorbed in the deep-sleep state and that 
which occupies the total gross body from head upto the 
(toe) nail when the waking state comes up. 

CicchSyS upeta dhih vijnSnamaya sabda bhak na Atma : 
The intellect along with the reflection of consciousness, is 
called the VijMnamaya koia 

That is (also) not the Atma because it is also changeable, 
i.e. appears and disappears. 

The Manomaya koia and VijMnamaya koia belong to the 

antahkarana, and therefore, there is likelihood of being confused 

between the two. The difference between them is being explained: 
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mWTt{ 1141 
Kartrtva-karanatva-bhyam vikriye-tantarin driyam 
Vijhana-manasi antar-bahti-caite parasparam (8) 

3RT; = the inner instrument of knowledge; 

<WJlr°ll'«n^ = being “doership” and “instrumental”; 

= are subject to modifications; ^ = these two; 

iFRft = the intellectual and mental sheaths; hwIH. * 

between themselves; 37^:3%: ^ = inner and outer. 

The inner instrument, is further divided into intellect and 
mind, as per their functional diversity; the former is associated 
with doership while the latter being instrument of knowledge and 
are subtle and grosser in that sequence. (8) 

Although the manomaya kota and the vijhanamaya koSa 
seem to be the same there is a distinct difference in the 
field of their functioning. In the vijhanamaya kofa, there 
is kartrtva abhimana (the sense of doership), while in the 
manomaya kofa there is karanatva abhimana, or the instrument 
of knowledge. (For example the carpenter can be compared 
to the intellect and his tools to the mind). 

Kartrtva karanatvabhyam vikriyet antarindriyam: The 
modification of the antahkarana (the inner organ or mind 
stuff) which deals with the instrumental part is called manomaya 
koia; that which is associated with doership because of 
the association with the reflected Consciousness in the mind 
stuff is the vijhanamaya koSa. When there is no reflection 
of Consciousness in the mind stuff, it only becomes the 
instrument of functioning. Joy and sorrow (6ukha and duhkha) 
are experienced through the mind, but the one who functions 
through mind is in the intellect; The stronger the personality, 
the stronger the ego, the stronger is the identification with 
the vijhanamaya kosa, and stronger are the reactions of 

the individual. Vijhana manasi antar bahiS caite parasparam'. 
The area of operation of the vijhanamaya ko&a and manomaya 
ko£a are internal and external respectively and former is 
inner while the later is exterior to it. 

The inandamaya ko£a is taken for discussion: - 

yrcmft Cwwpfl«i \\%\\ 

Kaci-dantar-mukha vrttir-ananda-prati-bimba-bhak 
Punya-bhoge bhoga -.iantau nidra-rupena Ilyate (9) 

= some rare thought; ; 3°^ = at the 

time of experiencing the fruit of good act; SRPfQT = becomes 

introvert; 3TH^ = bliss; = associated with the 

reflection of; Ml1! ?TRft = after that experience is over; 

ftRT = in the form of deep sleep; eft •y cl = becomes 

unmanifest, (this is called bliss sheath). 

Some thought while experiencing the result of a good deed, 
having become introvert gets the reflection of the blissful Self, 
and after this experience is over, becomes unmanifest in deep 
sleep, is called bliss sheath. (9). 

Often the Anandamaya kote is mistaken to be 
Para-brahman. It is not so. What is Anandamaya ko&a and 
what is its manifestation are stated in this 6loka 

Although the mind has the ability to reflect the 
Consciousness fully, this reflection is not complete and perfect 
because of agitation due to desire and the mala (dirt) of 
ignorance. When the object of desire is obtained, at that 
very moment, the mind attains “agitation-less-ness” — 
perfect stability without any movement. 

Kacit vrttih antarmukha ananda pratibimba bhak: The 
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vrtti or thought is no more extroverted because of agitations. 
It turns inward, and is able to be in association with the 
light and bliss of reflected Consciousness to the fullest extent. 
Such a fully blissful reflection of Consciousness in the mind 
stuff is called Anandamaya ko6a 

Punya bhoge: This Anandamaya ko&a is able to manifest 
because of the result of good deeds in the past (punya 
karma). When this result fructifies, the individual is in a 
state of fulfilment. 

Bhoga 6antau nidra rupena Ilyate: When the desire 
fulfilment is over, the anandamaya ko&a goes back to its 
source and is unmanifest in the form of deep sleep. In 
this way, the Anandamaya ko&a is expressed as punya-bhog 
or blissful disposition or as total absorption in deep sleep 
state (when all except the Pranamaya kola are absorbed). 

Can this Anandamaya kosa be At mi ? 

^Klfor^dVlIcHI I 

fcnft q- 3IFK flcfo f^cT: IIUII 

Kadacit-katvato na-atma syad ananda mayo’-pyayam 
Bimba-bhuto ya ananda atma’sau saivadd sthiteh (10) 

= this; = bliss sheath; = also; 

<*>retci: = being momentary ; 3T1TRT = the Atma; ^ = 

not; = be; ^T: = that which; 3TR^: = bliss; 'JjT: 

= is independent of reflection; = this; 

= being ever present; 3TTc*TT = is the Atma 

This bliss sheath also being momentary, cannot be Atmi 
The bliss of the pure Self being ever present is the Atmi (10) 

Ayam ananda mayah api: Although the anandamaya 
koia is of the nature of ananda or bliss, there is a difference 
between this ananda and the ananda of the Atman. 

Kadi cit katvatah: This ananda of the anandamaya ko6a 
is not reflected all the time. It comes and goes for fleeting 
moments (Jtiane), because it is ananda only at the level 
of the thought (vrtti ananda). Therefore, atma na syat: 
it cannot be Atma. 

Bimbabhutah yah anandah asau sarvada sthiteh atma: 
The ananda of the anandamaya kote is pratibimba, is only 
a reflection of the ananda of its origin (bimba), the Pure 
Self. It is dependant on many conditionings. On the other 
hand, the bliss of the Atma is ever present, under all 
circumstances. The natural state of everyone is essentially 
that of bliss. But the individual falls from this state when 
gets caught in the grip of (a) knowing an object (janami), 
then desiring it (icchami) and then doing something to fulfill 
that desire (karomi). 

It is for the individual to 'decide whether the kartrtva 
abhimana (vijttnamaya koia) should join the three external 
koia-s, (relatively easier) or whether it should form an alliance 
with its source, the anandamaya ko&a In the later choice, 
there is only one way, namely to surrender the ego at 
the feet of the Lord. When this happens, the jfiana mudra 
happens. Jhana mudra symbolizes that by which the surrender 
to the Absolute Bliss is made. 

A possible doubt is raised: 

^3 Pwi-Ki-tf 3*33 1 
ITT ^IcHccIH^ IIUII 

Nanu deham upakramya nidra nandanta vastusu 
Ma< bhuda-tmatvam-anyastu na kafcid-anubhuyate (11) 

= now a doubt is raised; ^64. = starting 

from gross body; fasll 3TR^ 3T^T 3^5 = upto the bliss 

of deep sleep ie upto bliss sheath; 3TTrhr^ = being Atma; 
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*TT = may not; >53 = be; 3T^T: = the other; 3 = 

indeed; 'T>f&3 = some thing else; =T = not; = is 

not experienced. 

Now there is a doubt. Let the five sheaths starting from 
the gross body to bliss sheath be not AtmS, however, there is 
nothing else that can be experienced. (Therefore, there is ‘nothing’ 
called AtmS)\ (11). 

Nanu deham upakramya nidra nandanta vastusu “I have 
a question, Sir”. You said that none of the five sheaths 
beginning from the annamaya ko6a upto the inandamaya 
kota can be the Atm a. This can be appreciated. Then antah 
tu katcit na anubhuyate: Other than these five koJa-s, what 
other experience is left? There seems to be nothing remaining 
to be known. 

This doubt itself in turned around by the teacher to provide 
the answer: 

TO fem: ^ | 

(t H^ll 

Badham nidradayah sarve ’nubhuyante na cetarah 
Tatha’-pyete’nubhuyante yena tarn ko nivarayet (12) 

= you are correct; = from the gross body 

upto the bliss sheath; = are experienced; ^T = and; 

•T = not; rWlfa = however; = all; = these 

five sheaths; ^T = that by which; = are experienced; 

<13 = to that conscious witness; = who; fadk^d, 

= will deny? 

(To reply this doubt). You said it! Yes all these five sheaths 
are experienced and none other than these is experienced. However, 
that by whom these sheaths are experienced, to him who can 
reject? (12). 

Badham nidradayah sarve anubhuyante: What you say 
is true! namely, that all the five sheaths the gross body 
etc. fall within the purview of the objects of experience. 

Itarah na ca: And then you also said that there is 
nothing else to be experienced. 

Tatha yena ete api anubhuyante tarn ko nivarayet: Your 
doubt itself provides the answer. When you say that the 
five ko£a-sfall within the field of experience, whose experience 
are you talking about? That means there is an experiencer 
who is other than these five kofa-s, who cannot fall within 
the experience. Therefore, how can we deny that by which 
the five Jtoia-sare experienced? 

Now, why cannot the AtmS be experienced? 

Svaya -meva -nubhuti-tvad- vidyate nanu-bha vyata 
JflStr-jiianan - tar a bhavad-ajfeyo na tva-sattayS (13) 

^ = the Atma being itself; = of the 

nature of experience; = the object of experience; 

=T = not; = is; ^ jIHRTC 3TMRT3 = there being 

no other knower and knowledge; 3T^T: = cannot be known 

objectively; T 3 = not indeed; 3TTT3 rPTT = because of 

non-existence. 

The Self being of the nature of experience, there is no possibility 
of its becoming an object of experience. There being absence 
of difference between the knower and known, it is unknowable, 
not because it is absent, and therefore, it is unknown! (13) 

Svayam eva anubhutitvat: The Atma cannot become 
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the object of experience like the padca kosa-s are, because 
the Atma itself is of the nature of experience (anubhuti). 

Jnatr jnana antar abhivSt anubhavyta na vidyate: It cannot 
become an object of experience. To know this AtmS which 
is of the nature of experience, there is no other (second) 
Atma required because this AtmS cannot be known (as 
an object of knowledge). AjileyaJi tu na asattayS: However, 
it should not be hastily concluded from the above, that 
because the Atma cannot be known as an object of knowledge, 
it does not exist, lack of experience is not lack of existence. 

To summarize the sequence of the argument presented 
in this bloka as to why the Atmi tatva cannot be known: 

a) Atma tattva is itself of the nature of experience. 
b) Therefore, it cannot be an object of experience. 
c) Because it cannot be known as an object of experience, 

it is called ajneya. 
d) There is no second Atma required to know the first 

(and only) Atma. 
e) But that does not mean that the Atma is non-existent. 

From the above, it follows that the Atma tatva cannot 
be objectified, because the subject can never become the 
object. All attempts to know the Truth through the instrument 
of the intellect only indicates that the vijMnamaya ko&a 
is functioning too strongly, and are bound to fail. 

How the Atma tattva cannot be known as an object of 

experience, is illustrated by some examples. 

H^JU||Ru||^ | 

^ IKVII 

Madhuryadi-svabha vanam -anyatra sva-gunar pinam 
Svasmin-stad-arpana-peksa no na ca-stya nyadar-pakam (14) 

spre = to other objects; = those who 

lend their qualities; = to those who 

have the qualities in them such as sweetness etc; 

= in themselves; = the expectation of 

getting or borrowing these qualities; ^ 3 = is never required; 

= the other lending sweetness etc to the sugar; 

3*4^ = any lender; =T = not; = is. 

The sweet objects such as sugar etc, lending their essential 
sweetness to other objects (such as sweet-meats), do not depend 
for sweetness on other objects, and there is no other object 
other than sugar that has inherent sweetness. (14) 

Madhuryadisvabhavanam anyatra svaguna arpinam : Sugar 
which is sweet by nature, can lend its sweetness to other 
objects which are not sweet by Jhemselves. 

Svasmin tad arpanam apekSa na: However sugar does 
not expect to be sweet on account of some object whether 
or not there is any object (like rice or milk) to be sweetened, 
sugar will continue to be sweet because that is its nature. 

In the same way, the atma tatva which is of the nature 
of anubhava or experience, does not depend on any other 

object for experience. 

If there is no object for experience, what will happen 

to the Atma! 

Anyad arpakam na asti: The sugar does not depend 
on other objects for receiving the sweetness. Its sweetness 
is beyond cause and effect. So also the atma tattva is 
beyond the realm of cause and effect, and therefore, beyond 
the realm of intellectual understanding. 

This is further explained 
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cTrRTOcTT I 

in ^TTs^rr^ stow 3 =r \\W\ 

Arpakantara -rahityepi astyesarh tat svabhavata 
Ma bhuttatha-’nubhavyatvam bodhatma tu na hlyate (15) 

3i4c6i'tK = another lender of sweetness etc; = 

being not present; = although; = of the sugar 

etc; cTcf = that sweetness; = by nature; 3lf^T = 

is; rf^IT = is the same way; = the Atman being 

the object of knowledge; FT = may not; 'JjT = be; 4)^1 cm 

= the essential nature of being knowledge; jj = indeed; 

T = not; ^t^Trt = is destroyed. 

Although there is no other object for lending sweetness of 
sugar etc., they have this sweetness inherently. Similarly, the AtmS 
may not become an object of experience, it will not lose its 
essential nature called knowledge or experience. (15) 

Arpakantara rahitye api esam tat svabhavata asd: Even 
if, there is no other object to be sweetened, the nature 
of the sugar to be sweet continues. 
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cT^T «TRR^rfcT cT^RTT ll^ll 

Svayam jyodr-bhavatesa puro’smad bhasate ’khilat 
Tameva bhantam-anved tad-bhasa bhasyate jagat (16) 

trq: = this Atma: ^frfrT: = self effulgent; F^fcT 

= is; 3RHT«T aifisldld, !F: = before aU these five kotah ; 

= is self illumined; = his done; 'TREJ 

= light; 3TJ = later; ojcT = all the world comes into 

being; cT^. MRTT = by this light; = the world; 

= is illumined. 

This AtmS is self illumined. Even before the creation of these 
five sheaths (world) it is self effulgent. After his light, comes 
the world into existence. By his light of Consciousness, the world 
is illumined. (16) 

Esa svayam jyod bhavati: The upanisad-s (B.U. 4.3.9, 
Nrpt.U. 2, M.U. 2.2.11, K.U. 5.15, S.U. 6.14) declare that 
this atma tatva is of the nature of self-effulgence. It does 
not require any other object to illumine it; 

Tatha anubhavyatvam ma bhut: In the same way the 
Atma does not fall in the purview of an experience. Therefore, 
when all the five ko6a-s are rejected and when there is 
nothing to experience, the Atma will continue to be. Let 
there be no possibility of experience for the Atma, nothing 
will happen to it. For, bodhatma tu na hlyate: this bodhatma, 
which is of the nature of Consciousness, Pure Knowledge, 
is never denied. It is self-existing, svayambhu 

To support this point, the Upani$ads are cited in the 
next three floka-s. 

Asmat a khilat purah bhasate: Before the manifestation 
all the five ko6a-s, the Self is Self illumined; 

Tameva bhantam anveti tat bhasa jagat bhasyate: The 
world of names and forms is illumined by the Atma tattva 
alone (tarn eva) and by the light of this Consciousness 
(the atma tattva), that which is inert and which is of the 
nature of constant change i.e. the world, is illumined. 

Some more quotations from Upanisad-s are given - 

f^TTcTTt ^ ^ IKV9|| 
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Yenedarh janate sarvam tatkenanyena janatam 
Vijnataram ken a vidyat-Saktarh vedye tu sadhanam (17) 

= that by which; = this world; = all; 

'siMcl = knows; = to that; = by other; 

= how and by whom; Mcl IH. = will one know?; f^TFcTTC^ 

= to the knower; = by which knowner; fcfi-JI^ = 

will be known; ?TT^R^ = the means of knowledge; 3 = 

indeed; ^ = in the field of objects; = are capable. 

That witnessing Self by whom the whole world is known, 
to that witness what other thing can know? By what the Knower 
is known? The means of knowledge are functional in the field 
of objective perception. (17). 

Yena idam sarvam janate tat anyena kena janatam: 
By this Consciousness, (Atma, witness, caitanya etc) all that 
falls within the purview of objects, is known. What other 
thing can know this s&k&i or witness which is knowing 
everything? (B.U. 4.5.15). 

Vijnataram kena vidyat: How can one know the Knower? 
Because Knower alone is the Knower.’ (AT.6/1 6.13) 

Sadhanam tu vedye hktam: The mind can function 
only in the objective experience. When functioning through 
the instrument of knowledge, one can only know the object 
of knowledge, and not the Knower of the object. Thus 
the impossibility of the subject ever becoming the object 
is established. Furthermore, the Atma is of the nature of 
self-existence, self-experience, self-illumination. It is, 
therefore, incorrect to say that because, unlike the pahea 
ko&a-s, the Atma cannot be the object of knowledge, it 
is non-existent. The Atma is not only ever present, but 
it is because of the Atma that everything is known and 
is existent. 

ST %frf clcti4 TRre^ziTf^T 5fell I 

fa fell fafell^i cTc^pn^T 11^11 

Sa vetti vedyam tat sarvam nanyas tasy-asti vedita 
Vidita-viditSbhyam tat prthag-bodha-svarupakam (18) 

?T: = that Atma; ffij = all that; = which 

is known; ^frf = knows; dW = of his; e)Rdl = knower; 

3F^T: = other; T = not; = is; = that; 

= of the nature of pure knowledge; fdRd 3tfdRdl'-m»f 

* from the known and the unknown; = is different. 

He, the Self knows all that is objective. There is none who 
can know the Self. The Self being of the nature of pure knowledge, 
is other than the categories of known or not known. (18) 

Sah tatsarvam vedyam vetti tasya anya vedita na asti: 
The Atma tattva knows all that can be known i.e. the 
knower, known and the knowledge and to know The Knower, 
there is no other knower, otherwise we will end up in 
the fallacy of regress infinitum. 

Tat bodha svarupakam : The reason is that the Atma 
tattva is of the nature of pure knowledge, not of that 
knowledge which is the opponent of ignorance. “It is other 
than the known and the unknown” (Ke.U 1.3). Known 
is always the effect and the unknown is always a cause. 
So the Truth is other than cause and effect. The known 
is manifest, and the unknown is unmanifest. Therefore, the 
Truth is beyond the manifest and the unmanifest. To reflect 
on this is itself a contemplative exercise. 

1 

Inspite of this dear statement, the student can still insist: 

“Unless I experience AtmS, I cannot believe that it exists!” 

To such a student the teacher gives a reply in a somewhat 
sarcastic vein. 
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<r cfeiWra ete nuwifte nun 
Bodhe’pya-nubhavo yasya na kathaficana jayate 
Tam katham bodhaye-cchastram lostam nara-sama-kitim (19) 

gjtl = although experienced; = he to whom; 

3PfR: = experience; = in any way; 1 = not; 

= is gained; ^ OTTff&H = to the one like the 

shape of human; = to that; eileH, = mud; sn<a*i = the 

scriptures; = how; = can instruct? 

He who although conscious of his being yet is unable to 
experience his being conscious, to such a dull witted (mud doll) 
one how can the scriptures instruct? (19). 

Yasya bodhe api anubhavah kathaficana jayate: He who 
knows very clearly that he is conscious if he still doubts 
his own existence, he must be dull witted, indeed. To such 
a mud doll of human form, how can the scriptures help? 

There is no doubt that one IS; there is no doubt that 
one is ALIVE; there is no doubt that one LOVES oneself 
the most. That is Atma 

Nevertheless, the doubting student does not give up his 

doubt. “I have understood everything that you say, but I still 

cannot comprehend this Atmi” 

The teacher tries to clarify through another beautiful example. 

WSr i fecT m I 
? f^TcT m sjWt ffir <npft ir°ii 

Jivha me’sti na vetyukdhdajjayai kevalam yatha 
Na budhyate maya bodho boddhavya iti tadr& (20) 
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^ f^T = my tongue; = is; ^ 3T = or not; 

= thus; 3frF: = statement; 2WT = as; = 

only for; d®l$ = causes shame; W = by me; = 

the knowledge; 1 = not; cl = is known; = want 

to know; ffrT = such statements; dig^f) = is of similar kind 

(shameful). 

A statement like “do I have a tongue or not” is in reality 
a matter of shame. Similarly, I do not experience my being 
consciousness; therefore, I must experience consciousness, such 
statements are of the same category. (20). 

Yatha jihvi me asti va na iti ukti kevalam lajjayai: 
If someone asks, “Please tell me if I have a tongue or 
not!”, such a statement is something to be ashamed of, 
because, if the tongue is, there,cannot be this doubt; and 
if the tongue is not, the question can never be asked. 

T&dr&I maya bodhah na budhyate. Boddhavyah iti: 
Similarly the statement that “I do not know that I am 
conscious” is foolish (meaningless). For, unless one is 
Conscious, one will not have even this doubt. Therefore, 
the statement that I must realise that I exist, that I am 
Conscious, and I must do sadhana to realise this nature 
of myself, that I am this Atma tattva is equally shameful. 

Then what is the purpose of this knowledge? 

IRUI 

Yasrhin-yasminn-asti Joke bodhas-tat-tad-upeksane 
Yad-bodha-matram tad-brahmeti-evam dhir-brahma-nikayah (21) 

= in the world; = whatever; 

= objective knowledge; = is; cTcf rTtf - that object; 
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= having dropped; ^ = that which; *TT^ 

= the pure knowledge; cf^ = that; 3SI = is Brahman; 

ffcT = thus; = in this manner; tft: = understanding; 

= is experience of Brahman 

From the objective knowledge, when the object of knowledge 
is rejected, whatever, Pure Knowledge is left, that is Brahman. 
This is called the vision of Brahman. (21). 

Loke yasmin yasmin bodhah ash tat tat upek&ane: From 
every object of knowledge and every experience i.e. from 
that objective knowledge, reject the object of knowledge 
then that Pure Knowledge which is not the knowledge of 
something but Knowledge itself, that is what is called Brahman 

Iti evam dhlh brahma nifcayah: To get established in 
this knowledge is called Brahmanubhuti Whatever be the 
object of knowledge or experience (in the three states of 
consciousness), the Consciousness is reflected. (pratibodha 
viditam mattam: in and through every modification of the 
mind, the Consciousness is reflected) (Ke.U. 13.4). The object 
is to be rejected, but not the Knower of the object. The 
Consciousness which is illumining the presence of the object 
as well as its absence, continues to be. In this way the 
Abhyasa is to be done by withdrawing attention from the 
objects and experience of the outer world, and focussing 
it, inwards on the Pure Consciousness, on the life that 
is permeating through each and every cell of the body. 
Thus, when the object of knowledge is dropped, what remains 
is the Pure Knowledge, which is without involvement in 
the objective manifestation of the knower and the known. 
This Pure Knowledge ‘I am’. In this, there is neither tension, 
nor effort. 

This understanding (dhl) is called Brahman The attention 
will not be on the world of names and forms (alankara 
buddhi is an example of ornament) but on that Consciousness 
because of which subject-object relationship is ever possible 

(suvarna -buddhi). This is the real dhl, this is Brahman, 
this is Brahmasmi dhl, this is Brahma anubhuti 

^ cFR- IR3II 

Pa/Jca -ko6a parity age saksi- bodha - vatesa tah 
Sva-svarupam sa eva syat-ihunyatvarh tasya durghatam (22) 

= the five sheaths; = having rejected 

(through discrimination); = the witnessing 

Consciousness; = being left; ?T = that witnessing 

Consciousness alone; = one’s own essential nature; 

= is; cTFI = of this witness; ^^4. = being 

nothingness; = is impossible. 

Having rejected the five sheaths', the witnessing consciousness, 
that remains, is our own real nature. That is Brahman. It is 
impossible to deny its existence, as nothing. (22). 

Paficakofa parityage: (Applying the same principle as 
explained above), when the five ko6a-s are rejected, by 
proper discrimination, sakti bodha avatesateh svasvarupa sa 
eva syat: what remains is the saksi or witness which is 
of the nature of Pure Consciousness. That is what is called 
our own essential nature. Tasya Junyatvam durghatam: 
Therefore, to say that after negating the five kosd-s, nothing 
is left, that nothingness is an impossibility. The argument 
that because / Saksi cannot be known, it does not exist, 
is fallacious. Sunyatvam is the ultimate confusion. 

How this Sakfi cannot be ‘an absence’, but it is of the 

nature of ‘presence’ is explained. 
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3Tfw dWrW4 =TFT I 

firaR&ac yfddi^j^' ^ ir?ii 

Asti tavat-svayam nama vivada-visaya-tvatah 
Svasminn-api vivada6-cet prativady-atra ko bhavet (23) 

=TTTT = the meaning of the word “I myself’; m^d 

arf^r = is popularly known; = doubt or discussion; 

srf^W^cT: = cannot be a topic; *<*fc*H = about 

one’s own nature also; f=i3l<: = if there is any doubt; 

= then in this discussion; 9frf°TT# = opponent; 9P>: 

= who; = will be. 

The meaning of word svayam is clearly known to everyone, 
that it means oneself. There is no doubt or discussion on this 
topic. If one wants to doubt and argue about ones own presence, 
then with whom will he argue? (23). 

Svayam nama tavat asti vivadah avisayatvatah: The very 
meaning of this word svayam is T. This is known to everyone 
without any doubt and there is no place for any argument 
or controversy about it; this T cannot become the subject 
of logic or doubt. 

Svasmin api vivadah cet atra prativadi ko bhavet: If, 
however, one still has a doubt about one’s own being, 
if one is there or not, in that case with whom can one 
argue? His very presence is in doubt!! 

Therefore, this thought, that after the rejection of the 
pahca koJa-s, nothing is left, is an impossibility. The very 
process of doubting proves one’s existence. — 

But such an impossible thought can occur once in a while, 

when? 

w-ura 5 * ferr i 
^ gfcrafa 9$ IRVII 

Svasattvam tu na kasmai-cid-rocate vibhramam vina 
Ata eva Srutir-badham brute ca-sattva-vadinah (24) 

fsRT = unless deluded; ^ = ones own; 

= non-presence; = indeed; = to none; T 

= not; = is acceptable; 3T<T: ^ = therefore; 

^ = the scriptures also; snfsfT: = of those who 

propose the non-existence; = declares negation. 

Unless deluded, none will ever accept ones own absence. 
Therefore, the scriptures declare the absence of those who emphasis 
the non-existence. (24). 

Vibhramam vina sva asatvam kasmai cit na rocate: Only 
under the spell of delusion can one have peculiar thought 
fixation that one is not there. Otherwise, no one can experience 
one’s own absence or non-existence. 

Ata eva Srutih ca asattva vadinah badham brute: And 
therefore the 6ruti-s also condemn those who advocate 
Sunyatva-HhaX. there is nothing left after the five koSa-s are 
rejected. 

How does the Sruti condemn the iunyav&din& 

to *TT IRMI 

Asad-brahmeti ced-veda svayam-eva bhaved-asat 
Ato’sya ma bhud-vedyatvam sva-sattvam tvabhyu peyatam (25) 

?fcf = Brahman is non existent; ^ = one 

knows; ^ = if; W4H, ^ = he himself; = non-existent; 
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*T^( = will be; 3TcT: = therefore; 3TPT = of the Self; 

= objectively knowable; *TT = may not; = 

be; = ones own existence; 3 = indeed; 

= has to be accepted. 

If someone says that the Brahman is non-existent, he attains 
self-denial. Therefore, the Self may not become an object of 
knowledge or experience, yet one must accept ones own 
existence. (25). 

Brahma asat id cet veda: If someone asserts that Brahman 
is non-existent, svayam eva asat bhavet: It will only lead 
to his own non-existence (T.U. 11.6). This means that one 
cannot say that after the pafica ko6a-s are rejected, nothing 
is left, for the inference will be that one is denying one’s 
own existence, one’s own presence. 

At ah asya vedyatva ma bhut sva sattvam tu abhyu-peya- 
tam: Therefore, the Atma may not become an object of 
knowledge like the pahca koSas But one must recognise 
one’s own presence. The ever-present-existence, that I am. 
That is called Brahman, not the pahca ko&as. 

The next question that follows the acceptance that the 

AtmS is, and that it is not the object of knowledge, is, what 

is the essential nature of this AtmS, which one cannot objectify? 

^TTf^T cT3T ft I 

Kfdrk-tarhld-cet-prcched-fdrkta nasd tatra hi 
Yad-anl-drg-atadrk-ca tat-svarupam vinii-cinu (26) 

= in that case; ffcT = what is the nature 

of Self; = if; = is asked; = “like this-ness”; 

% = indeed; = in the Self; 3 3Tf^T = is not; 

^ = that; = unlike this-ness; = unlike 
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that; = and; = that; = one’s essential nature; 

fafnfaj = come to realise. 

Now if one wants to know that ‘like what’ the is AtmS-, 
this “like-what-ness” is not applicable to AtmS That which is 
unlike this or that, is the nature of AtmS Come to discover 
it! (26). 

Tarhi kldrk id cet prcchet idrkta tatra na asd: Then, 
if you ask the question what is the nature of the Atma, 
it is not possible to describe that the Atma is like ‘this’ 
or ‘this’ (idrk). 

Yad anidrk tadrk ca tat svarupam vini&cinu: Nor is 
it possible to conjecture it is like ‘that’ or ‘that’ (tadrk). 
In this way by negating ‘this’ as well as ‘that’ you establish 
your own essential nature. 

What is the meaning of idrk and tSdrk! 

srsrmi I 

^TTSTfWT: qfteTcTT I Rial I 

Aksanam visaya -stvi- drk -paroksas - tadrg- ucya te 
Visayi naksavisayah svatvan-nasya paroksata (27) 

3WMT f^T = the object of senses; 5 = indeed; 

= the word idrk i.e. ‘like this’ means; = the 

directly unknown thing; rTT^ = like that; 3=5^ = is called; 

= the seer Atma; 3 = neither; = an 

object of knowledge; WrtKi = being one’s own nature; 

•T = nor; = of the Atma; = the indirectness. 

The objects of senses is meant by the word “like this", 
which are directly perceived. ‘ Tadrg refers to the things (such 
as dharma, heaven etc) known indirectly through scriptures. The 
knower of the objects is not an object of knowledge for senses. 
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Being “Itself’, there is no indirectness in his being, ie known 
without means of knowledge. (27). 

Akfanam visayah tu Idrk ucyate: Whatever is known 

through the sense perception is referred to by the term 

Idrk, Atma is like this or this, as if we are trying to spell 

out Atma in the form of iabda, sparsa, rupa, rasa, gandha. 

Parokiah tadrk (ucyate): The term tadrk refers to that 

knowledge gathered from the scriptures, and not directly 

experienced (e.g. heaven is like that etc.). 

In other words pratyaksatva is called Idrk and paroksatva 
is called tadrk Therefore, when it is said that Atma cannot 

be defined in terms of like ‘this’ or like ‘that’ it means 

that the Atma is neither the object of sense perception 

nor is it something other than me. It is of my own nature. 

Visayi aksa visaya na: Atma being the knower (visayi), 
it cannot become the object of knowledge. 

Svatvat asya paroksata na: Atma being the Self cannot 

fall within the purview of paroksata, tadrkta. 

Therefore, Atma cannot be defined in terms of like 

‘this’ or like ‘that’. 

How can it be proved that this AtmS is Brahma-svarupd! 
The teacher takes up this thought for development, first by 

stating that the Atmi is aparoksa, svayam -prakaHa, next by 

describing the nature of the Brahman, and followed by deducting 

the nature of Brahman in AtmS and thus establishing the identity 

of the Atma and Brahman. 

flr£T ^TRHH'-ci IRCII 

Avedyo-'pya-parokso-’tah sva-praka£o bhava-tyayam 
Satyam jhanam-anantam ceti-astlha brahma-laksanam (28) 

3PIH = this Atma; sntel = unknowable; 3lfT = although; 

3Fld8iT: = is immediate; 3TB: = therefore; = 

self illumined; 'T^frT = is; = existence; = knowledge; 

3PRT = unconditioned; ^ - and; ?fcT = this; 51? eTyuIH. 

= the indicative definitions of Brahman; = in this 

Atma; = is. 

This AtmS, although unknowable, but being self-illumined, is 
immediate. The essential nature of Brahman, namely, Existence, 
Knowledge, and Bliss are seen here in case of AtmS (28). 

Ayam avedya api aparokia (san) atah sva-praka£ah 
bhavati: Although the Atma cannot become the object of 

knowledge, it is aparoksa of the nature of one’s own being. 

Therefore, it is self-illumined, and self existing (svayambhu). 

This is the nature of the Atma 

Satyam jfianam anantam ca it iha brahma laksanam'. 
Now regarding the nature of the Brahman it is Satyam 
(existence), Jhanam (knowledge), Anantam (bliss) (Satyam 
jfianam anantam brahma yo veda nihitam guhayam -T.U. 2.1). 

The nature of Brahman can also be deduced in the 

Atma Therefore, Atma which is aparoksa and svaprakaSa 
is nothing but the Parabrahman Paramatma In this way 

Brahmatma aikya bodha takes place through the pahca ko£a 
viveka 

- How the AtmS is Brahmasvariipa, and how each and every 

aspect of the Brahman can be deduced in the AtmS is further 

explained: 
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^T: ^ ccmifisi**) IR^II 

Satyatvam badha-rahityam jagad-badhaika-siksinah 
Badhah kim-saksiko brOhi na tva-sSksika isyate (29) 

= the Existence; (ifec^ = cannot be negated; 

5PT^ = of the witness of the negation 

of the world (as in deep sleep etc); “fTO: = absence; 

= who; BlfST^: = the witness; ^ = tell; 

= without the witness; 3 = the negation; ^ = not; 

= acceptable. 

The existence means that which is immune to negation. That 
which is the witness of the negation of the world, who will 
know the negation of this witness? And the absence, without 
the knower of the absence, is not proved. (29). 

Asaksikah badhah na isyate: Because, without the Saksi, 
the negation canrtot be established. 

This point is illustrated by an example: 

Jjpg wujjf feqer fsra^C I 
iroii 

Apanitesu murtesu hyamurtam Sisyate viyat 
Sakyesu badhite-svante 4isyate yattadeva tat (30) 

= when the objects with form are removed 

(from a room); = the formless; fspitf = space; fswt) 

= is left behind; f? = certainly; = when 

all that can be negated is negated; = after that; 

= that which; = is Jeft un-negated; = 

that indeed; = is the Atma 

Satyatvam badha rahityam: Taking the quality of satyam 
first; satyatvam (Existence) is that which cannot be denied. 

Jagat badhaika saksinah: Every denial of the world (the 
pahea koSa-s) can be established only if there is a witness 
to the negation. Therefore, the two qualities of Existence 
are: 
a) that which cannot be denied and 
b) that which is the witness of every denial (badha). 

Badhah kim saksikah briihi: who can deny this Existence 
which is the witness of the denial or rejection of the world 
of plurality? 

This saksi which is ever present is the nature of the 
Brahman. This can be deduced in the Atma also. Therefore, 
the satyam of the Brahman is fully established in the satyam 
of the Atma-tattva, in the form of ‘ever present saksi’. 

When the objects with forms are removed (from a place), 
the formless space is left behind. (Similarly), all that can be 
negated, is negated, at the end of it, whatever is left un-negated, 
that indeed is Atmi (30). 

Murtesu apanitesu amurtam viyat sisyate hi: When objects 
(with form) are removed, the space which has no shape 
or dimension remains. Space cannot be removed, it is only 
possible to remove the object. The space which can never 
be removed is always left behind. 

Yat Sakyesu badhitesu Sisyate tat eva tat: In the same 
way, when the pahea koSa viveka is carried out, the five 
koSa-s can be rejected but the Atma which is the substratum 

«* supporting all the koSa-s can never be denied. Therefore, 
Atma is satya svarupam like the Brahman 



184 PaftcadasI 

WT TTcn^r fWf^t cTRcrfFT % 113*11 

Sarva badhe na kiricic-ced- yanna kihcit-tad-eva tat 
Bhasa evatra bhidyante nirbadharh tava-dasd hi (31) 

^ ^ = when everything is negated; ^ = not; f+fid, 

= is left behind; ^ = is objected; = that; ^ 

fchf-dd, = “really nothing"; cf^, ^ = that indeed; <Tc£ 

= is Brahman-, 3T3T = in this expression; VM ^ = 

only language; = differs; = the non-negated 

Atma; % * is always present indeed. 

If one objects that when everything (the five sheaths) is negated, 
nothing is left, then that "really nothing” is Brahman In this 
expression only language differs. The non-describable AtmS is ever 
present indeed. (31). 

To the obstinate student who refuses to be convinced 
that the Atma is, the teacher says: 

Sarva badhe yat na kificit, tat na kificit tat eva tat.: 
If you keep on saying that after denying all the pahca 
koii-snothing remains, then whatever you mean by “nothing" 
(na kihcit), that is Atma. 

Bhasa evatra bhidyante nirbadharh tavat ash hi: You 
are only getting lost in words. What I call Atma you call 
“nothing”. This “nothing”, this Atma which can never be 
denied (nirbadham) is called Atma tattva and it is ever 
present (asti hi). 

This ever present, never deniable Existence, which is 
the nature of the Brahman, is also the nature of the Atman. 

To support this point again, the Sruti is cited. 

i. _ _ _ _ -. 
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gfcrafej «nfen- i 

^ ¥cf 113311 
At a eva frutirbadhyam badhitva iesaya-tyadah 
Sa esa neti netyeatmeti-atad-vyavrtti rupatah (32) 

3TcT: = therefore; = certainly; H = this Atma-, 

?f?T T ffcT = not this, not this in this way; 3Tlr*TT 

= Atma; |fcT = is; ^fcT: = the scriptural statement; 

= by negating the not-self; 

= having negated all that can be negated; 31^: = the 

Self; = is left behind (to comprehend as Self). 

Therefore, this is not AtmS, in this way, the upanisad, by 
the method of negating the non-Self; and having negated all that 
which can be negated; indicates the one which is left behind, 
un-negated, as AtmS (32). 

Atah eva frutih sa esa na iti na id: And, therefore 
when the irud vakya says Atma is not this, not this..” 

Atma atad vyavrtd rupatah: In this way by the process 
of denial or negation (nisedha), all that is not Atma (atat 
not-Atma as opposed to tat, that -Atma) is rejected. 

Badhyam badhitva adah iesayad: After having rejected 
that which can be rejected what is left behind is called 
the Atma tattva. 

Thus the iruti mata does not create Atma but by again 
and again denying and rejecting all that we are holding 
on to, as not the Truth, helps in revealing the Atma tattva 
to the seeker, as his own essential nature. 

Now, what is that which can be rejected, and what is 
that which cannot be rejected? 
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3TWTt 3TTrJTT ^m^cT: II33II 

Idam-rupam tu yadyavat-tat-tyaktum £akyate- ’khilam 
Atakyo hyanidam-rupah sa atma badha-varjitah (33) 

= all that is objectified; ^ = such 

as body mind etc; atRsIdH, = all that; 9TaPI^ = 

can be negated; 3lPKH. = that which is not known 

objectively i.e. subjective Self; 3TCTOI: = is not possible 

to be negated; % = therefore; ^fcT: = that which cannot 

be negated; ?T = that; 3TTcJTT = is Atma. 

All that can be objectified (such as body mind etc) can also 
be negated. However, that which is not known objectively, i.e. 
the Subjective Self, cannot be negated. Therefore, that which 
cannot be negated is Atmi (33) 

Idam rupam tu yat yavat tat akhilam tyaktum Jakyate: 
Idam means all that can be included in the purview of 
objective perception beginning with and including one’s own 
gross body. Whatever be it the external world can become 
the object of our knowledge - those that fall under the 
purview of five senses, 6abda, sparia, rupa, rasa, gandha 
followed by the instruments of perception and the pahca 
ko6a-s, they can be rejected. 

ASakyah hi anidam rupam: That which cannot become 
the object of perception cannot be rejected. 

Badha varjitah sa atma: In the subject-object relationship, 
objects can be rejected, but not the subject. That which 
cannot be negated, that is Atma, the saksi. 

In deep sleep, everything is rejected except that one 
thing which cannot be rejected - that is the Pure Self. 

A question can be asked: “In deep sleep there is still 
one thing that is not rejected, namely, ignorance”. Ignorance 
is absence of knowledge. Absence means that which is not. 
Even that absence is illumined by the presence of the Atma 
tattva. 

Now the second Brahma lakfapam namely, Jdanam is dealt 
with. 

fro s^rftr g gtfanj i 
II3YII 

Siddharh brahmani satyatvam jhanatvam tu pureritam 
Svayam-eva-nubhu-titva-dityadi-vacanaih sphutam (34) 

= in the Brahman; = the existence aspect; 

= is thus confirmed; . = the knowledge 

aspect; = already; g*T = earlier (in 6Ioka 13); ^ 

= “svayam eva anubhuti-tvat'; frTffc = etc; 

= by these words; = clearly; ffcfg = is 

declared. 

In this way, the Existence, which is the nature of Brahman 
is proved to be also that of Atma. And the knowledge aspect 
(of Brahman) is already, proved to be similar in AtmS earlier 
(Boka 13), by the words like ‘‘Svayam-evinubhuti tvSt" etc. (34). 

Siddham brahmani satyatvam: In this way, the satyatvam 
(Beingness) is established in the Brahman which is also 
seen in Atman 

Jhanatvam tu pura iritam svayam eva anubhuti-tvat: 
Regarding the second laksanam of Brahman, namely jhanam 
this has already been discussed earlier (in iloka 13 ante) 
where it was said, svayam eva anubhuti-tvat that Atma is 
of the nature of Self-knowledge, Self-awareness. Therefore, 
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the jhana laksanam of Brahman is also established in the 

Atma. 

Now the third lakfananof Brahman - Anaodatvais taken up: 

^ ftciMIsIlPt ^TeTcT: I 

ftVT II3MI 

Na vyapitvat dyeteto ’nto nityatvan-napi kalatah 
Na vastuto’pi sarvatmyad-anantyam brahmani tridha (35) 

= being omnipresent; ^TcT: = due to space; 

3RT = limitation; = is not; fac-!JHId. = being ever 

present; <*>icid: = due to time; 3-rfT = limitation; -T = is 

not; ^i4rwtid, = being all pervading; dP§d: = due to objective 

difference; 3#T = limitation; d = not; = in the Brahman; 

fd*JT = the three types; 3TFR^f = absence of these 

limitation. 

There is total absence of three type of limitations in Brahman, 
(i) being omni present - no limitation due to space; (ii) being 
ever present - no limitation due to time and (iii) being all pervading 
there is no limitation due to differences in objects. (35). 

Brahmani anantyam tridha: In the Brahman anantatva 
(anantatva, absence of limitations) is described in three ways; 
limitation due to space (defatah), time (kilatah) and object 
(vastutah). 

Vyapitvat deiatah antah na: The Brahman is all pervading, 
the limitation of space is totally absent in the Brahman. 

Nityatvat na kalatah api: Brahman being nityatvat, eternal, 
there is no limitation of time on the Brahman. Therefore 
Brahman, is ananta. 

Sarvatmyat vastutah api na: There is no limitation of 
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objects. Brahman is present in all objects being the material 
cause, or upadana karana. 

In this way all the three types of limitations or pariccheda 
are totally absent in the Brahman, therefore, the Brahman 
is anantam, infinite. 

What has been stated here on the basis of scriptural 
statements is now proved by logical explanation: 

^IcbldWcK^T cbl^idccll-sr *TTW | 

^TTf^cTtS^ftf^r s^TH^T cTcf: ll^ll 

De£a -kalanya - vastunam kalpita - tvacca may ay a 
Na defadi-krto-’ntosti brahma nantyam sphutam tatah (36) 

= space; <+>ld = time; -3-RI = other; = 

of these things; dTW = by mays, «hfrMdrc<Ki, = being imagined 

and projected; «T = and; = the space etc; fid: = 

created (limited); 3RT: = limitation; d = not; = is; 

dd: = therefore; SI? = the Brahman; 3TTdd^T = the 

limitation-lessness; = is very clear. 

The time, space and objects being the projection of mSyS 
are imaginary, hence, there cannot be a real limitation due to 
space etc. Therefore, the Brahman is proved clearly to be devoid 
of any limitations. (36). 

De£a kala anya vastunam mayaya kalpitatvat: Time, space 
and vastu (object) are only concepts of the mind. Space 
is not something solid that can be described, it is only 
a concept of the mind. Time is another concept, and object 
is that which is governed by space and time. That which 
is governed by concepts of the mind cannot be real. That 
is also kalpana matra i.e. conceptual. 

Dedadi krtah bandah brahmani na asti: So these limitations 
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of space etc which are only conceptual cannot limit the 
Brahman, which is the substratum of all concepts and 
imagination, (e.g. limitations of East, West etc do not touch 
space). 

Tat ah brahma anantyam sphutam: Therefore, it is distinctly 
clear that Brahman is anantam without the imposition of 
any limitation. 

Now the student raises another peculiar doubt: There may 

not be limitation on Brahman on account of space, time and 

object, but there is the limitation of jivatva and Uvaratva So 
how can Brahman be termed anantfP. 

^ w-ni cTFT ^ i 

ll^^n 

Satyarh jhanam-anantam yad-brahma tad-vastu tasya tat 
ISvaratvam ca jlvatvam-upadhi-dvaya-kalpitam (37) 

^ = that which; = Existence; = Knowledge; 

= devoid of any kind of limitations; = Brahman; 

= that; ^ = reality; rTFf = of that reality; ^ 

= that; = the Uvarahood-, = and 

the jivahood; JNifa = these two conditionings; 

= is imagined and projected. 

The Brahman, which is Existence, knowledge and devoid of 
limitations is the reality. Of this reality, the Brahman, the status 
of Uvara and jiva are two projected imagined conditioning. (37) 

Yat satyam jhanam anantam brahma tad vastu: From 
the Absolute standpoint, Brahman which is Existence, 
Knowledge, and infinity (unlimited) is the Reality. 
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Tasya tat Uvaratvam jlvatvam ca upadhi dvaya kalpitam: 
But are not the jivatva and Uvaratva limitations in the same 
BrahmaiP. 

The teacher explains that these two upSdhi-s i.e. limitations 

are only imagined and proceeds to explain how: 

Saktir-asty-aU vari 
An and a -mayam-arabhya 

kacit-sarva - vastu-niyamika 
gudha sarvesu vastusu (38) 

* some inexplicable; = divine; = 

all things and beings; = controller; 5Tfrf7: = power 

or potentiality; = is; = starting from 

bliss sheath; = in all; = objects of this world; 

I{5T = is hidden. 

There is some inexplicable divine power, which is the controller 
of all the things and beings, and it is hidden in all the beings, 
in the five sheaths starting from the bliss sheath. (38). 

Kacit aUvari saktih asti, sarva vastu niyamika: There 
is some (kacit) divine power which cannot be defined 
(anirvacaniya) and which is called maya, which controls 
all the things and beings in this world. Which things and 
beings? 

Ananda mayam arabhya sarvesu vastusu gudha: Beginning 
from the anandamaya koia, this maya or divine power is 
inherent in the total world, which is under its control. 

How does one know that there is such a sakti (power)? 

How the presence of maya sakti is inferred, is explained in 
iloka 39: 



192 PaflcadasT Paftcakosa viveka Ch. Ill 193 

qjJ yjob^T^oid ^Fic^g imn 

Vastu-dharma niyamyeran hktya naiva yada tada 
Anyonya-dharma-sdhkaryad-viplaveta jagat-khalu (39) 

= the qualities of the object; = if; 3l4c4l 

= by this maya power; ^ = not; ^ = at all; 

= controlled; = then; = mutual; tJif BWlfcf 

= admixture of the qualities; = the world; 

= will result in chaotic state; IsRjJ = indeed. 

If the qualities of the different objects are not controlled 
by this power, then there will be mutual admixture of qualities 
of things, and the world will sink in the state of chaos indeed! (39). 

Vastu dharma yada faktya na eva niyamyeran : Every 
object in the world has its own quality like the earth has 
smell (gandha), water being liquid has taste etc. These 
qualities which are governed by certain precise principles, 
constitute the vastu dharma of each object. Had there been 
no Power or iaktiexercising proper control over these objects, 
tada anyonya dharma sankaryat: there would be total chaos, 
resulting from a mixture (sankarya) of the qualities of different 
things and beings. Therefore, it can be inferred that there 
is a Power which is keeping Nature running in an orderly, 
cosmic manner. 

Jagat viplavet khaiu: But for that everyone knows, that 
the world would not have been an orderly manifestation. 
The laws of Nature are so well defined and precisely manifested 
that one can trust Nature more than anything else. 

Now another doubt is raised: if the mSyi iskti is other 
than Consciousness (Brahman ) is it inert? 

fe-^Niama: fcCHila *TT ! 

If livoi! 

Cicchaya-ve§atah 6akti£r-cetaneva vibhati sa 
Tac-chaktayu padhi-sarhyogat-brahmaive fraratarh vrajet (40) 

PT = that; STfrfi: = power; fecf ^ld: = being 

associated with the reflection of consciousness; = 

as if Consciousness; i't'Hifd = appears; cT^lfrb: = that power; 

= conditioning; = in association with; 9^1 

= the Brahman’, = alone; = the Bvarahood; 

= attains. 

This power in association with the reflection of the 
Consciousness, appears as Consciousness. Conditioned by this power, 
the Brahman alone has attained thtf status of Uvara. (40) 

Sa Saktih cicchaya veiatah cetana iva vibhati: When 
the cetana (Consciousness) is functioning through the 
conditioning of maya, this maya iakti starts manifesting as 

if it is Consciousness. 

Tat iaktih upadhi samyogat brahma eva Bvaratam varjet: 
Therefore, when Brahman is refen-ed with reference to the 
conditioning of the maya, the Bvaratva is manifested in 
the Brahman. This is how the Bvaratva as one of the apparent 
limitations of Brahman comes about, because of the 
conditioning of this sarva niyamika iakti called maya. 

Now the second limitation of Brahman the jivatvaxs explained, 

as also the question as to how the one and the same Brahman 

can have two limitations. 
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qitci 51^3 4)c«ii^ i 

to g^M wj Rf?r iiv^ii 

Ko6o-padhi- vivaksayam yati brahmaiva jivatam 
Pita pitamahai-caikah putra-pautrau yatha prati (41) 

*t5l 3tnf^T = with reference to the five sheaths; 

?5T = the Brahman alone; sftacTTif = the status of 

jiva; mf<T = attains (is clearly understood); WT = as; 

= one; = son; 'fl^T afcT = for the grandson; tw 

= father; f^TlhF: = grandfather; ^ = and. 

With reference to the five sheaths, the Brahman alone attains 
the status of jiva, as the same person attains the status of father 
and grandfather with reference to his son and grandson, 
respectively. (41) 

Having defined Uvaratva with reference to Brahman and 
maya, the teacher says Brahma eva jivatam yhti koia upadhi 
vivaksayam: The same Brahman also attains jivatva. How? 

We have already seen that the pahca ko£a-s are illumined 
by the Atma, and that the Atm a is nothing but the Brahman 
Therefore, the Brahman when it is in association with the 
limitations of the pahca ko&a-s, is called the jiva. The same 
Brahman in association with the conditioning of maya is 
called Uvara How can the same Brahman have two upadhi-s 
simultaneously? 

Yatha ekah putra pautrau prati pita pitamah: Just as 
the same individual can simultaneously be father to his son, 
and grandfather to his grandson; in the same way to support 
the pahca ko6a-s in one place to become the jivatva, and 
to support the maya in another, to become the Uvaratva, 
both are possible simultaneously in the Brahman 

Now if the Brahman is seen without reference to the 
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pahca kokS-s or mSyi uphdhi, then the Brahmaiva will be seen 

to be one and the same. This is stated in the next iloka. 

to ^ to*TF: I 

Putra-dera-vivaksSySm na pita na pitamahah 
Tad-van-nefo napi jlvah 6akti-ko£a’vivaksane (42) 

3? 3T& = of the son etc; = without reference; 

•T farTT = neither father; ^ fading: = nor grandfather; 

= in the same way; ?lfrh = the divine power 

mSya\ ^TTTT = the five sheaths; = when not referred; 

•T &T: = neither Uvara; ^ = nor is the 

jiva 

Without the reference of son etc, the person is neither father 
nor grandfather. Similarly, without the conditioning of mSyS and 
five sheaths, neither there is Uvara nor jiva (but Brahman alone 
is!). (42) 

Putradeh avivaksayam: When we refer to a person without 
reference to the son or grandson, Na pita na pitamah: 
then he is neither father nor grandfather. His “non-related” 
person (Devadatta !) is the reality. He does not suffer. 
But the father and the grandfather are not the reality, they 
are conditioned by their fatherhood & grand-fatherhood and 
therefore suffer. When the upadhi of the pahca kota-s, 
are rejected and one is able to look at the body, mind 
and intellect with detachment, one is in a state of nistha, 
meditation, and can understand what is Atma. 

“From the relative standpoint there is no answer to 
any question; from the Absolute standpoint, there is no 
question to be answered!” 

Tad vat Jakti kosa a viva kiane na Uah na api jlvah: 
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In the same way (as Devadatta is the reality and not the 
father or the grandfather), there is neither hvara nor fiva, 
both are only in relation to each other like the putratva 
and pitrtva. The two are bom simultaneously in mutually 
dependent relationship. Then it is only by rejecting, by 
proper discrimination, the upadhiof the fiva the pahca koiS-s; 
and the upadhi of the hvaia the mSya, that one discovers 
one’s own essential nature. 

In the first stage, the limitations of the paflca ko£S-s 
are rejected and the seeker gets firmly established in the 
conviction that he is someone other than the five kofa-s. 

Then comes the knowledge that what is left after the 
rejection of the five kofa-s, is my own essential nature, 
the Atma, which is itself Brahma svarupa. Once this knowledge 
takes place, there is no more need to struggle about the 
limitation of may! Or alternatively, the mSyScan be destroyed 
by surrendering ones individuality to the Power of the Lord. 
Where individuality is not, totality loses its meaning, when 
the jlvatva is denied, the process of denying the Uvaratva 
also takes place. 

The fruit of this study and practise is - 

2T ^ 3 ^ *T3fcT I 

s^FTt JTTf^T 5RM: Jfft* * IIY3II 

Ya evam brahma vedaisa brahmaiva bhavati svayam 
Brahmano nasti janmatah punaresa na jayate (43) 

= he who; *1=^ = as discussed in this chapter; 

sfi?T = the Brahman; ^ = knows; t^: = he; 

= he himself; = the Brahman; WrT = attains; 

- of the Brahman; 3RT: = birth; ? = not; 

= is; 3KT: = therefore; = this realised one; gT: 

= again; ? = not; = is bom. 
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He who thus recognises the Brahman, as indicated in this 
chapter (by discrimination of five sheaths); comes to be Brahman. 
The Brahman is not bom. Therefore, he is never again bom. (43). 

This 61oka summarises the total thought in this chapter. 

He who knows the Brahman in this way i.e. by following 
the method of pahca koia-s viveka as explained in this 
chapter, comes to realise that this Brahman is “I”. 

He is Brahman himself. For, he cannot know the Brahman 
by being other than Brahman. This is the basic difference 
between aparS vidya (material knowledge) and para vidya 
(spiritual knowledge). In apara vidya the knower does not 
become the known, the two are always separate; but in 
pars vidyS the knower of the Brahman does not remain 
someone other than the Brahman (Brahmavit brahmeva bhavati 
svayam). The knower-known difference stands totally 
cancelled. 

Brahmajhanam is that knowledge where the knower and 
the known are both absent and there is only Pure, undivided 
Knowledge. Once one comes to discover this essential nature 
of oneself, this Brahmatva, there is no question of rebirth 
for him. The Brahmavit transcends the limitations of birth 
and death. He attains immortality (amrto bhavati). 

This is how pahca ko&a viveka has to be practised. 
Following are a few guidelines for this practise: 

(1) Pahca kofa viveka is an entirely subjective exercise. 
It cannot be objective when one is dealing with one’s 
own pahca ko6a-s. Therefore, this viveka is not to be 

1 applied on others. Vedanta i.e. this viveka is applied 
on oneself, and while dealing with others one deals 
in an atmosphere of love and understanding. 
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(2) Pafica koia viveka is not a mere intellectual jugglery. 
Then one gets lost in the forest of clever words [6abda 
jalam maharanyam citta bhramana karanam). 

(3) How does one know that the pafica koia viveka is 
proceeding in the right direction? By certain indicators 
such as: 
(a) Vairagya or dispassion: The attachments to the pafica 

ko6a-s, to the body, to the mind, intellect will become 
minimal and as the seeker goes deeper and deeper 
with his own personality, he will attain tranquility 
without effort. Tranquility comes when all worldly 
things, all the ko&S-s are devalued. 

(b) Freedom from sukha-duhkha: Arrival of sukha or 
duhkha depends on the prarabdha. But whether one 
allows oneself to become sukhi or dukhhi is one’s 
choice. To the extent that one accepts and practises 
this choice, one has separated oneself from the 
pafica koia-s. The Manomaya koia is KaranStmaka, 
the instrument of knowledge which registers that 
something which is duhkham or sukham. It is the 
vijfanamaya kota which determines whether one 
gets identified with the duhkham or sukham. To 
maintain this distinction every moment of our life 
is the result of practice of pafica ko6a viveka 

(c) Frequency of thoughts with reference to Annamaya 
ko£a, pranamaya ko&a become less with reference 
to vijfanamaya ko&a, the kartrtva abhimana becomes 
less intense. 

(d) Identification with the Anandamaya kofa, the bhoktrtva 
abhiman gets less and joyful experiences are 
surrendered at the feet of the Lord. Meditation is 
no longer something that was “enjoyed”. 

In this way, the more the contemplation on the paftca 
ko£a viveka, the more one applies it to every encounter 
in this world, the more established one becomes in the 
spiritual way of life. It is no more a part-time occupation, 
but an all-time preoccupation. Half hearted spirituality is 
neither here nor there. 

OM TAT SAT 
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Summary 23 - 25 Argument of nonexistence of Atma 176 
or Sunyatva has no basis and is 

Verse No. Subject matter covered Page condemned by the fruti-s. 

26 - 27 Nature of Atma cannot be defined 178 

1 PaficakoSa viveka leads to kno¬ 151 in terms of idrk or tadrk (this or 
wledge of Brahman that). It is aparokta. 

2 - 10 The pahcako6a-s in our 152 29 - 33 How Atma has the same characte¬ 182 
personality - their names, description ristics as Brahman i.e. satyamjhanam. 
and how each Ko&a-s cannot be the anantam—\\. cannot be denied (sa- 
Atma 

163 
34 

t-svarup); 
it is also jhana svarupa ; 187 

11 Doubt that when all koM-s are 35 - 36 its anantattva is established by freedom 188 
rejected, nothing remains, and hence from limitations of time, space and 
atma is now-existent. object. 

12 - 13 Clarification that Atma cannot 164 37 - 42 The limitations of jivatva and 190 
become the object of knowledge Isvaratva on Brahman and how they 
because it is Anubhava svarupa ; 

166 
can exist simultaneously explained. 

14 - 15 like the sweetness of sugar 

16 - 17 This is supported by the 6ruti vakya-s. 169 43 He who understands and practices 
this pahcakota viveka and discovers 

196 

18 Atma tattva is of the nature of 171 his essential nature, transcends the 
Pure Knowledge and beyond cause-e¬ 
ffect relationship. 

limitations of birth and death. 

19 * 20 To doubt the existence of Atma 172 
is as absurd as doubting one’s own 
existence. 

21 - 22 Brahmanubhuti is that which 173 
remains after rejecting every object 
of experience and the pahcakosa-s. d 

i 
i 
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Chapter IV 

DVAITA VIVEKA 
or 

THE DIFFERENTIATION OF DUALITY 

Introduction 

This chapter which deals with the analysis and 
discrimination of duality is the fourth in the first section 
of five chapters of Paricadati dealing with “Sat-viveka”. 
The first chapter dealt with “tattva viveka” (That-ness), 
that Pure Consciousness which is present everywhere. In 
the second chapter, the discrimination on the basis of the 

panca maha bhuta-s was discussed. The third chapter covered 
the theme of discrimination on the basis of the panca ko6a-s 
the Guha where the Paramatma resides. The panca kosa 
viveka leads one to one’s own essential nature. 

In this way, the entire Pancada&i is developed with 
viveka i.e. discrimination as the basis. For, without a highly 
developed faculty of discrimination, it will not be possible 
to arrive at a point of ’’thoughtlessness” in which alone 
the Truth is revealed. 

Perhaps it is appropriate at this point to pause and 
analyse the mind so that the meaning, method and purpose 
of discrimination will be clearly understood. 

Mind has two aspects: vikara (modification) and vicara 
(discrimination). Both fall under the category of thoughts. 

When one is unable to understand clearly that a particular 
thought is a vikara, or a vicara, two consequences follow: 
a) a vikara is taken to be vicara and (b) one becomes 
proud of the vicara (which is really vikard (e.g. anger is 
vikara but one can justify it as a vicara). This kind of 
mix-up shuts off the possibility for correction or improvement. 
Besides, vikara aspect of thought leads to regression to 
the level of matter, whereas vicara lifts one to the kingdom 
of the Spirit. 

When vicara is predominant in the individual's thoughts, 
he is called a decent person: the ’’decency” lies in the 
fact that discrimination is more important to him than whims 
and fancies, and outbursts. He is a yogi who can withstand 
the Qnslaughts of Kama and Krodha under the shield of 
vicara (B.G. V.23) 

In this way when one observes one’s own mind, step 
by step it will be possible to separate these two aspects 
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of the thought, to know when the vikara aspect overpowers 
one and to guard oneself against a similar fall again. 

Equal degree of watchfulness needs to be exercised 
to see that vicara does not deteriorate into vikara. The 
litmus test is, if thought begets thought, it is a vikara, 
it is ’’worrying”. It becomes an addiction, a habit; an exhausting 
effort. 

True vicara on the other hand is a hobby of thinking, 
it leads to cessation of thoughts - to rejuvenating ananda. 
To such an individual, with sharp and subtle intellect, is 
the Truth revealed. (K.U. m. 12) To one with such a vision, 
there will appear nothing but divinity in the world. He will 
transcend all sense of duality and be one with That One 
without a second. 

^>iiPm let i 

TrfcT IKII 

Uvaren-api jlvena srstam dvaitam vivicyate 
Viveke sati jlvena heyo bandhah sphutl-bhavet (1) 

= by the Uvara; = created; tcTf( = world 

of duality and dualism; = by the jiva; = also 

(created world); = is being described separately; 

faT^cfc *rfcT = having discriminated; *0^ = by the jiva; 

= worthy of discarding; = bondage on account 

of the world; = be clearly known. 

The world of duality and dualism created by Uvara and jiva 
is being described separately. Having dissiminated, the discarding 
aspect of the world bondage by the jiva will be distinctly clear. (1) 

The chapter opens in the traditional style of defining 
the subject-matter or theme or visaya of the chapter and 

the purpose (prayojana) of studying this theme. These are 
two apsects of anubandha catustaya. 

The visaya being dealt with is Dvaitam vivicyate: There 
are two types of duality which is going to be analysed 
critically for proper understanding. 

These two kinds of dualities are (a) Uvarena srstam: 
the duality created by Uvara • by Him who is keeping 
Maya under his control (who is called mayapati, mayavi 
or mahetvara); and (b) Jlvena api: the other is dvaitam 
created by jiva, who is under the control of conditioning 
called antahkarana 

To analyse and understand these two types of dualities 
is the subject matter of this chapter. 

What is the prayojana of this analysis? 

Viveke sati jlvena hey ah bandhah sphuti bhavet: When 
this discrimination is carried out thoroughly and completely, 
then it will be clear to the jiva what it is, that is keeping 
it in bondage, and thereafter, the jiva will be able to reject 
the limitations that have created the sense of bondage. 

Once this clear vision is gained, then it would be clear 
that this Uvara tattva pervading the entire manifested world 
is none other than T (ref. I.U. 1), the vision will be that 
of Bhagvan Krsna, that everything, every experience is “strung 
on me like rows of gems on a string” (B.G. VII.7). 

Such a vision bom out of discrimination will see only 
divine joy in every situation, in every being. The world 
will sit lightly on one’s shoulders. Such an individual will 
attain a high degree of detachment. He will be neither overjoyed 
nor depressed, he neither creates tension nor is he tense, 
he is free from fear and anxiety and obsessions (ref: B.G. 12.5) 
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This discrimination has to be on the basis of the authority 
of the scriptures (Sreyasa marga) and not one’s likes and 
dislikes, whims and fancies (preyasa marga). This .ireyasa 
marga is what Arjuna asked for from Lord Krsna again 
and again. (B.G. IH.2; V.l etc). 

In the next few 6Ioka-s, the author quotes the scriptures 
in support of Uvara srsti 

^ SPffcT g i 

Mayam tu prakrtim vidyat-miyinam tu mahe&varam 
Sa miyt srjatl-tykhuh Svetaivatara-S&khinah (2) 

IMT*( = to the maya\ 3 3 indeed; = material 

cause of the world; f=RITc( = is to be known; hiRhH, = 

to the weilder of maya; = indeed; = the Maheivara; 

*T: = he; = the Uvara \ ^fcT = creates the world; 

|fcT = thus; VliRsH: = the knowers of Svetasvatar 

branch of Krsna Yajurveda ; 3fli?: = is said. 

The mSyS is the material cause of the world indeed, and 
the weilder of mSyS is called Mahe&vara. This Uvara creates the 
world, is the declaration of the follower of SetSivatara branch 
of Krsna Yajur Veda (2) 

Id prahuh 6veta6vatara Sakhinah: The svetaWatara 
upanisad states as follows: (4.10) 

Mayam tu prakrtim vidyat mayinam tu Maheivaram: 
Maya is the material cause of this world. He who is the 
controller of maya is called Mahe^vara. Sah mayI srjati: 
That Mahetvara creates the world. 

When dvandva or dualism (pairs of opposites) is 
transcended, there is nothing to keep the dvaita alive in 
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the mind. The knower-known merger or advaita siddhi, takes 
place. 

Having quoted one authority to establish the Uvara kfta 
dvaita, the author quotes from the Rg veda (the Aitereya 
upanifad). 

3TTcHT 3T *pTT ffcT I 

l^dlPlfcT SJ^TT: II3II 

Atma vS idam agre ’bhut sa Iksata srja id 
Samkalpena srjallokan sa etanid bahvrcah (3) 

* this world; 3^ = before creation; 3TTfiTT = the 

Self; ^ s indeed; 3T»J^ = was; PT: = he; fSTcT = contemplated; 

= “I should create”; ffrT = in this manner; 

* he; cil'bl'f * these (fourteen) worlds; 

* by thought; 3^^ = created; ?frr = thus; 

* the knowers of (aitereya branch of) Rg veda say. 

Before the creation of the world. The AtmS alone was (as 
existance). He contemplated that “I should create”. In this way 
He created this world of fourteen lokSs. This is declared by 
the knower of Aitereya upanisad of Rg Veda (3) 

Idam agre atma va abhut: Before (in time) this world 
was (Idam in vedandc thought means this world including 
oneself); there was only Atman, (ref also I.U. 7). 

Sah iHata srja id: He (the Lord) thought let me create, 
manifest. In this way: 

Sah etan lokan samkalpena asrjata: The Uvara created 
all the fourteen worlds (lokan) just by His will 
(samkaipa-matra). 

Id baha vrca : This is what the Aitereya upanisad explains: 
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Now the third authority of Taittiriya upanifad is cited:- 

tf^cTT 5J^uiWfHl^dWRrr*Rt5%cTT: 11VII 

Kharh - vayvagni-jalorvyosadhi-annadehSh kramSdaml 
Sambhuta brahmanas-tasmad-etasmadatmano- ’khilih (4) 

iTFTT^ = from that; = from this; 3TT7*R: * from 

the Self; = from the Brahman; 37fo = these; TsT^ 

= space; = air; 37fjT: = fire; ^c=T = water; 3^f 

= earth; 37toft = plants; = food; i&T: = body; 

3T%cTT: = all these; sf^TTif = in this sequence; ?OfTT: 

= are bom. 

From this Atm& - which is the nature of Brahman, all these 
space, air, fire, water, earth, plants, food, bodies etc are bora 
in the same order. (4) 

ys*H^fd 3TOT: I 

ciM^1k^l5^rH4 fcrfrlft: INI 

Bahusyaham-evatah prajayey-eti kamatah 
Tapas-taptva-’srjat-sarvam jagad-ity-aha tittirih (5) 

37^ = I; ^ = alone; = become many; 377T: 

= therefore; 54*1 = should be bom; ?fcr = thus; 

= desiring; AT: = tapas; TTW = having done the tapas; 

= all; = world; 37^^ = created; ?fcT = 

in this way; IciRiR: = knower of taittiriya branch of yajurveda; 

37TF: = declare. 

I alone should become many. Therefore, I should be bora. 
Desiring this, He performed tapas. Having performed the tapas, 
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the total world was created. This is how, the knower of Taittiriya 

branch of Yajurveddeclare. (5) 

Tasmat etasmat atmanah brahmanah: From that, this 
Atma, which is of the nature of Brahman, Ami kham vayuh 
agni jala urvi os ad hi anna deha akhilah kramat sambhutah: 
these, namely, the space, air, fire, water, earth, trees, plants, 
different types of bodies, etc were manifested in succession. 

Aham eva bahusyam atah prajayeya iti kamatah tapas 
taptva : In this way, after the Paramatma started thinking, 
’’let me become many”, and therefore he became many. 

Having such a desire he did tapasya. Because Paramatma 
is of the nature of Pure Knowledge, therefore this tapasya 
was also jnanatmaka 

Tapasya is rejection. For the jiva, rejection is of the 
ahamkSra. For Uvara, rejection is of non-dual existence, 
and appearing to take on duality. 

Sarvam jagat asrjat: In this way he created the total 
world of names and forms. 

(Iti taitdri aha : - Thus said the Taittiriya upanisad). 

Now VidySranya svami quotes from the Chandogya upanifad 

(sSma veda) The theory of creation is explained in the upanifad-s 

in a variety of ways, but one should not digress from the main 

purpose in trying to analyse which theory is more correct. The 

whole purpose of dealing with creation is not to prove that 

there is creation, but to develop the perception to experience 

the divine presence. 

In the kvetakvatara upanifad, the prakrti and mSyi created 

the world, in the Aitereya upanifad, the world was created 

by sankalpa mitra (by thought alone); in the Taittiriya upanifad, 
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it was as a result of tapasyS, that the world including the 

five great elements was created. 

^ *WTT: ll^ll 

Idam-agre sad-evasfd-bahutvaya tad-aiksata 
Tejo’bannanda jadini sasarjeti ca samagSh (6) 

= this world; 3^T = before creation; = existence; 

^ = alone; = was; rTcf = that Brahman; 

= for becoming many; = contemplated; * 

fire; 3PJ = water; = earth; atud'atlfcPi = bom out of 

egg etc; = created; = thus; = and; tThFTT: * 

knowers of Samaveda (said). 

Before the creation of the world, Existance alone was. That 
Brahman contemplated for becoming many. In this way, created 
the fire, water, earth and creatures bom out of egg etc. Thus, 
the knowers of SSma Veda say! (6) 

Idam agre sat eva SsTt: Before the world of plurality 
of names and forms-became manifest there was only pure 
non-manifested existence. 

That is, nothing is created out of non-existence; and 
that which is existence need not be created! This means, 
that, the world is Existence, and other than Existence, nothing 
else is! 

Tat bahutvaya aikteta: This sat vastu, desired "let me 
become many”. Thus the Paramatma tattva, which is one 
without a second, imagined or desired to become many, 
like the ocean ’’wanting” to become many waves! 

Tejah apa anna andajSdlni sasarja: with the birth of 
that desire, the three great elements, fire, water and earth, 
and beings bom out of eggs etc were created. 

Samagah ca id : And the sama veda (Chandogya upanisad) 
says thus. 

Now the Atharvana veda (MuAtjakopanisad) is cited - 

*TRT $jfcT: ||Vs|| 

Visphulihga yatha vahner jayante ’ksaratastatha 
VividhaScijjada bhava ityathar vanikS Srudh (7) 

W = as; = from the fire; = sparks; 

= are created; tTOT ="in the same way; 3T8dTcT: 

= from the immutable Brahman; fefavi: = many; fecf 

= conscious; ^ST: = insencient; VT3T: = things and beings; 

ffcT = thus; 3Tra=n«i<^l = Atharvana veda (says). 

As many sparks are created from the fire, so from the Immutable 
Brahman, many insencient and sencient things and beings are 
bom. Thus, declare the Atharvana Veda (7) 

Yatha vahneh visphulihga jayante: Just as many sparks 
are bom when fire becomes manifest, tatha akfaratah vividhah 
cit jadi bhavah jayante: In the same way from the Paramatma 
tatva which is immutable (Akshara) the different sentient 
and insentient things and beings are bom. 

Jd atharvanikl frutih: The Atharvana veda (M.U. 2.1.1) 
states thus. 

Now the VSjasaneya Smti i.e. the Brhad&ranyaka upanisad 
is quoted: 
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SPT^sqToficr I 

f^TTW TOW«JT ^ ^ ||l|| 

Jagad-a vyakrtam purvam -asid- vyakriyatadhuna 
Drsyabhyam nama-rupabhyam viradadisu te sphute (8) 

= this world; = before manifestation; 

= unmanifest iSvara; = was; TOfTT = now during 

manifestation; = in the form of seen; 

= by way of names and forms; sznfsfiTO = became 

expanded; ^ = these names and forms; = in the 

total gross world called virat; = are evident. 

The world was unmanifest Uvara before manifestation. Now 
during manifestation, (the Uvara) became expanded as names 
and forms in the objective world. They are distinctly clear in 
the gross world called VirSl (8) 

Mfd^NRr 3M^Rh: \\v\ 
Viran-manur-naro gavah khara-Sva javayas tatha 
Pipilika vadbi dvandvam iti vajasa neyinah (9) 

= the self identified with total gross world is 

vaiSvanara; HJ: = the manu; TO: = human beings; 

= cows; 1§TT: = the donkeys; 3TOT: = the horses; 3TTO: 

= goats; 3TOZT: = sheep; cWT = and; ft lei «♦)!<* fa = 

upto ants; = the pairs of males and females; ffcT = 

thus (were created); = those who know the 

vajasaneya branch (say). 

The Virat identified with total gross world includes, Manu, 
human beings, cows, donkeys, horses, goats, sheep and upto ants, 

v. 

in the form of pairs. This is accepted by the followers of VSjasaneya 
branch of Veda i.e. BrhadSranyaka upanisad (9) 

Iti vajasaneyinah: the Brhadaranyaka upanisad states thus: 

Jagat purvam a vyakrtam asit: Before the world’s creation, 
there was only Pure Consciousness or unmanifest Parabrahman 

Adhuna drsyabhyam nama rupabhyam vyakriyata: 
Thereafter now during manifested creation, the same 
ParamStma expanded in the form of names and forms. 
Vyakarana means “expansion” In relation to grammar, it 
signifies the derivation of many words (nouns and verbs) 
from one dhStu or root. In the present context, vyakriyata 
is used to indicate that the original tattva, the sat vastu. 
Pure Consciousness, became expanded, that is, it became 
many without the loss of oneness. 

Before creation it was only Uvara tattva, after creation 
the same Paramatma expresses itself as name and form 
and objectify (drsyabhyam) 

Te viradadisu sphute: These names and forms came 
into being distinctively as the total gross world called virat 
The creation extended further when the total gross body 
is owned by the Consciousness called VaiSvanara (The 
individual owner of the individual gross body is called viSva 

Manuh, narah, gavah, kharah, aSvah, ajah, avayah, tatha, 
pipilikavadhi: The son of VaiSvanara, Manas-putra, Manu 
children of Manu, i.e. manusya human beings, cattle, donkeys, 
horses, goats, sheep, and so on up to the small ant. 

In this way, the totality and the individuality were created 
as explained in the Brhadaranyaka upanisad 

Dvandvam: Then, all the creations ennumerated above 
are always in the form of pairs (male-female). 
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In this way upto this kloka, the authority of all the 
four veda-s is quoted to show how the world came into 
being and in the form of dvaitam. 

The second aspect of creation is the jiva, which is 
also created by the Paramatma. How is the Sarvajfa Sarva 
Saktiman, Sarva vyapi Paramatma is reduced to alpajfia, 
alpa Saktiman, alpa vjapi sukhi-duhki jivitmSl This subject 
is taken up from the next iloka: 

f^TT ^ ^ I 

?TT: fTC: ^IKUTT^ IIUII 

Krtva rupantaram jaivarh dehe pra vi&ad-I&varah 
Iti tah hutayah prahur jivatvarh pranadharanat (10) 

fW: = the hvara; = in the form of jiva; 

= changing the nature; ^fT = having done so; ^ 

= in the body; = entered; ffcT = in this way; tTT: 

= these scriptures; STT^: = declare; yiulVKullr]> = 

by weilding the prana; = the jIvahood[is attained). 

The hvara having reduced to the status of jiva entered the 
body. In this way by supporting the pr&na, the jivahood is attained 
by hvara So say the scriptures. (10) 

hvara: The Paramatma teffvawhen referred with reference 
to the world is called the creator of the world or hvara 

Jaivam rupantaram krtva : he assumed change in the 
form, as jiva What is the “change” referred to? Paramatma 
is Sat-cit-ananda. hvara is Sarvajda, sarva taktiman, 
sarva-vyapi. Therefore, the change in the jivahood is in 
the form of alpajna, alpaiaktiman and alpa-vyapi 

Dehe praviSat: Thus having changed into aplatva he 
entered the individual bodies. 
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Iti tah frutayah prahnh: All the upanisad-s quoted earlier 
thus state that after creating different names and forms 
and different bodies, hvara entered the body and attained 
jivitma bhava. How is this body sustained? 

Pranadharanat : Having entered the body hvara became 
its owner and sustained it by the pranas 

This thought reaches its completion in the next Uoka, 

where the jiva is defined in a most beautiful way. 

This clear understanding of who is the jiva is essential 

for spiritual sSdhani. Without knowing who is doing the sSdhanS 

and for what purpose, the SSdhanS will only be a groping in 

the dark. 

■Sci^ JT: ' 
credit ^ 3^cT nun 

Caitanyam yada-dhisthanam linga-deha6-ca yah punah 
Cicchaya lihga-dehastha tatsamgho jiva ucyate (11) 

= Consciousness; ^ = that; = substratum; 

= that; ^1 = and; feRpT = the subtle body; 

JfT: = and also; WT = reflected in the subtle 

body; 3WT = the reflected/conditioned consciousness; 

cTc^H^T: = that assemblage; = the jiva; TSfft = 

is called. 

The jiva is an assemblage of the substratum - the Pure 
Consciousness, the subtle body and the Consciousness reflected 
in the subtle body. (11) 

Tat sanghah jiva ucyate: The combination or assemblage 
of three factors is called the jiva. These three are: 

(1) Yat adhisthanam caitanyam: Tthe substratum called 



216 PaflcadasI Dvaita viveka Ch. IV 217 

Pure Consciousness, (2) Liriga dehah: the subtle body, and 
(3) Yah ca punah lihga dehastha cit chaya: the reflection 
of Consciousness in the subtle body. 

The substratum or Pure Consciousness or Suddha caitanya 
is without limitation. On this limitless substratum is introduced 
the element of limitation called antahkarana or subtle body. 

Third, in this antahkarana is the reflection of Pure 
Consciousness. These three factors together are called as 
jiva 

This can be explained by the example of the reflection 
of an electric bulb in a glass of water. The glass container 
is the gross body in which is contained the water of thoughts 
(antahkaranaa). In this water of antahkarana is reflected 
the light of Consciousness. The Suddha caitanya which was 
infinite and unlimited when referred with reference to the 
antahkaranaa becomes the jiva, a finite limited expression. 

From this can be inferred the spiritual sSdhana, which 
is to undo the limitation and transcend it. Uvara srsti created 
the human beings, the jiva srsti creates all limiting relationships 
of father, mother etc. To stay established in Uvara srsti 
as human beings and to ignore and rise above all other 
relationships which limit and shackle is the sadhanS to go 
back to the source. 

What is the factor that reduced the infinite adhiffhinam, 

the Suddha caitanya to the finitude of the jivdl This point 

is explained - 

JTFTT 3T cTF^TT Pwfuwfrbc^ I 

fecT (t sfte ii^ii 

Mahesvaritu maya ya lasya nimarna Saktivat 
Vidyate moha SaktiS-ca tarn jivaih mohayaty-asau (12) 

= of the MaheSvara; g = indeed; 9T = that; 

= maya; cR^TT: = of that mayi; 

= the power of creation; tit? SlftF: = the power of 

delusion; ^ = and; = is; SRff = this power of delusion; 

cRT = to that; = jiva; Mls^fd = deludes. 

As the Divine potentiality m5yS has the power of creation, 
so also it has the power of delusion. This power of delusion 
deludes the jiva. (12) 

YS maheSvari maya tasya nirmana Saktivat: That power 
which is called maya of MaheSvara, like its power to create 
the world (vide Sloka 2 ante). 

This maya is called samkalpa in Aitereya upanisad, tapasya 
in Taittiriya Upanisad Iksana in Chandogya Upanisad and 
expansion in Brhadaranyaka upanisad 

Like that nirmana Sakti (the power to create) this maya 
has another Sakti aspect. 

Moha Saktih ca vidyate asau tarn jivam mohayati: It 
is called the Power of delusion. This moha Sakti deludes 
the jiva and that delusion is the cause for the Paramatma 
being reduced to the level of the jivatma. The same moha 
Sakti creates the duality of jiva and jagat Thus Paramatma 
becomes divided into the seer who is limited by the seen, 
and the seen which is limited by the seer. Limitation means 
mutual dependence. In the jivatma bhavathe sense of limitation, 
and the limitation, exist in mutual appreciation. So the 
Conditioned Consciousness gets deluded into believing. 

1 

Maya is defined in different ways: according to Samkhya 
philosophy, it is the power of the Lord, as other than 
Paramatma, so it ends in dvaita According to Vedanta maya 
means (ma + ya) what which is not, that imaginary power 
invoked to explain the world. According to Santa JhaneSvara, 
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(Miyate anaya iti maya) it is that which expresses measured 
knowledge. This definition does not allow the existence of 
ignorance, avidya, etc. (Amrtanubhava VII) that it is 
conditioned. The classic scriptural comparison of this moha 
is to the parrot on the nalika (a stick inside a rotating 
tube). To eat the fruit suspended from the tube, the parrot 
has to sit on it, and as it rotates, the parrot holds on 
to the tube, fearing it will fall, and forgetting its own power 
to fly away at its own free will. And the bird is easily 
caught. 

In the same way, the jiva himself holds on to the 
world and deludes himself that God has created the bondage. 

What are the consequences of the jivatma bhSvdl The 
next bloka answers this point, and concludes the theme 
of Uvara srsti 

HlSK'fteldi STRT mrt cjjfa STfafcT | 

let wum: nun 

Mohad-anUatam prapya magno vapusi iocati 
Ua-srstam-idam dvaitam sarvam-uktam samasatah (13) 

= due to this delusion; 3141^101*^ = loss of Uvarahood 

i.e. the power of control of maya; JIM = having attained; 

= in the body; M: = identified, that jiva; *?kfci 

= suffers (and enjoys); = created by Uvara; 

= this world of duality; = all this; PTO: 

= in short; = is discussed. 

The jiva loses the Uvarahood, due to this power of delusion 
and thereafter gets identified with individual body and suffers 
the experience of limited existence. This is in short, the duality 
created by the Uvara (13) 

Mohat anUatam prapya: Because of the Moha sakti 

v_ 
T-—- 

\ 

the jiva imagines that he has no freedom and no power. 
(/&tarn means Uvaratva, the status of being the Lord, the 
Powerful, free, anlitim means the loss of status of Uatva, 
the loss of freedom). How freedom is lost? 

Vapusi magnah Socati: Because the jiva got identified 
with the gross body. And thereafter, he is subject to misery. 
The whole downfall starts with this moha Ula which is 
so fantastic and unconquerable that it sees valuable gems 
in stone pieces, wife in an assemblage of bones, blood, 
fat etc and considers this body made of the five great 
elements as “I” the Atmi 

Ua srstam idam sarvam dvaitam samasatah uktam: This 
identification with the body and then undergoing all the 
consequent experiences is called ‘duality’ which is created 
by Uvara, has been described ^briefly so far (from 4/okas 
2 - 13). 

Now begins the discussion on the dvaita created by the 

jiva (jiva Sf&i dvaitam). When this is understood, it will become 

obvious that there is no misery in God’s creation, all the misery 
is only in the jlvds creation! 

uhusji^ ter surfed i 

m ^TT35R^frqtn IKVIi 

Sap tan na brahmane dvaitam jiva srstam prapahe itam 
Armani sapta jfianena karmana janayat pita (14) 

Bff = in sapta anna brahmana of Brhadaranyak 

upanisad-, IjJgiJ = created by jiva; = world of 

duality; = is exhaustively discussed; farTT = the all 

creator jiva; = by knowledge; «b4«u = by karma; 

BH ^vllfa = the seven foods; = created. 

In the saptSnna brahmana of Brhadaranyaka upanisad, the 
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world of duality created by jlva is discussed exhaustively. The 
jJva created seven types of foods, with the help of knowledge 
and action. (14) 

Saptanna brahmane jlva srstm dvaitam prapafi ci tarn : 
In the Saptanna Brahmana (a chapter) in Brhad&ranyaka 
upanisad, the duality created by the jlva is exhaustively 
explained. What has been said in that upanisad is given 
in the second line of this iioka upto iloka 16. 

Pita jfianena karmana sapta annam ajan ay at: (In this 
context) It is the jlva who creates the duality, by the two 
methods of knowledge and action, he created seven types 
of Anna or food. The karma and the knowledge determine 
the type of embodiment that the jlva takes. Action is born 
according to one’s knowledge, (ref. K.U. V.7 yathS karma 
yatha irutam). 

The seven kinds of food are explained - 

dtowi 

Martyanna mekarri devanne dve pakvannarh caturthakam 
Anyat tritayam atmartham-annanam viniyojanam (15) 

= the food of the mortals; = is one; 

= the foods of the gods; It = are two; 

= the food of the animals etc; = is the fourth; 

= the remaining; = three types; 3TTc*TTsf^ 

= for the self (i.e. jlva); 3raHTf( = of the foods; 

= purposeful classification. 

There is but one food for the mortals, two for the Gods, 
the fourth is that for animals, and the remaining three are considered 
to be for jlva. This is the classification foods. (15) 
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MartySnnam ekam: one kind of food is meant for mortals. 
Devanne dve: for the Gods, there are two types, Paivannam 
caturthakam: the fourth kind is for the animals. Anyat tritayam 
atmartham The remaining three are intended for the Atma 
or jlva. Annanam viniyojanam In this way the seven types 
of food are classified in seven categories. These seven types 
of food which symbolise the respective fields of experiences 
are declared as the jlva srsti prapahca in the upanisad 

Which are these seven foods are explained now 

cj|c*yiu|i^r 

cRTT JR: | 

ll^ll 

Vrihy-Sdikam daria-purna masau kslrarh tatha manah 
Vik pr&nSiccti saptatvam annanam avagamyatam (16) 

= wheat etc; = the yaga called 

darsa and purnamasa ; = the milk; cWT = and; tH: 

* the mind; = speech; RM: = vital air; ^ = 

and; ^frT = thus; HI4, = of the food; = the seven 

types; = should be understood. 

For our understanding, the seven types of foods are, wheat 
etc; dar&a and pournamSsa ySga ; milk, similar, mind, speech and 
vital air. (16) 

Vrihyadikam: The food for human beings (martyannam) 
consists of grains such as rice, wheat, barley etc. Daria 
purnam asou food for the deva-s (devanna) is of two types 
of yajna, dariaySga and punamasa yaga (certain types of 
rites, to be done on Amavasya ie new moon, and Pournima 
i.e. full moon days). These are offerings to support the 
deva Iokaor pitr loka through different types of puja, karma-s, 
yaga-s, yajna etc. Tatha ksiram: Milk etc is the food for 
the animals. They consume food as created by the Lord 
without modification. 
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Manah vak ca pranah: The remaining three types of , 
food for the Atm a tattva are: the mind, speech and the 
vital air. 

Without the mind, prana 6akti and vak 6akti jlva cannot 
exist. And the jivatma is living only in association with 
the vak, prana and mind. When the jivStmS departs from 
the body he carries with him the package of the mind 
containing all the impressions, and the vasana-s in this life, 
on to the next life, where he unfolds it for his new life. 

So, for the jivatma, the mind, pranah and speech are 
the field of experience. For the animals it is raw food 
as created by God; for the devS-s it is yajha, and for 
the human beings, it is food created and modified by different 
processes. Id annanam saptatvam avagamyatam Thus all 
the seven types of food are created by the jivatmS for 
his own enjoyment. 

But then, are not these seven types of food created 
by Uvaril How are they called the jiva’s srstfi 

2^dlfH ftWdlfa W^Md: I 

cTOTfa 5ft^H'ffd<^dlH. IUV5II 

hena yadyapy-etani nirmitani svarupatah 
Tathapi jhanakarmabhyam jivo’karsattadannatam (17) j 

•raft = although; ^rTTft = these seven types of foods; 

= by the Uvara; Ww: = from his own being; 

fafjfdlfa = are created; cTOTfr = even then; = the 

jlva -, = by the knowledge and karma -, = 

to these; dtociiH, = objects and instruments of enjoyments; 

= made. 
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Although these seven types of food are created by Uvara 
from His essential nature, the jlva has attributed utility and enjoybility 
by his knowledge and actions. (17) 

Yadyapi etani tiena svarupatah nirmitani: Although these 
foods are, indeed, created by Uvara, tatha api jivah jfana 
karmabhyam tat annatSm akarsit however, the same objects 
are converted into bhogya vastu (objects of enjoyments by 
the jiva by the process of jfiana and karma (vide Sloka 
14 ante). 

Thus, every field of experience (the seven types of 
foods) has two aspects - the Iivara srsd i.e. the creation 
by the Lord, and second, as the bhogya vastutva - i.e. 
enjoyability of objects for the jiva. The latter aspect associated 
with the world is jiva’s creation. It is karya from the Lord's 
point of view. Doubtless, everything is created by the Lord. 
But everything is accepted by-'the jiva as its own bhogya 
vastu It is in the involvement in the bhoga aspect that 
the jiva’s problems begin. 

These two aspects, namely the k&ryatva from Ikvards point 

of view, and the bhogyatva from the jivds point of view are 

further explained. - 

&i«w4 4)ci4V4 i 

nun 
hakaryam jivabhogyam jagad dvabhyam samanvitam 
Pitrjanya bhartrbhogya yatha yosit tathe syatam (18) 

= this world ie food etc; £*ii=w4n = being created 

by iSvara; = being experienced by jiva; 

= by two (i.e. effect and object of experience); 

= endowed with; = as; 4)14^ = a woman; 

= created by father; = object of experience 
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for husband; tWT = similarly; ?®Tcn^ = know about the world 

(ie seven types of food). 

This world is associated with these two aspects viz. (i) it 
is a creation (i.e. effect of Uvara and (ii) a field of experience 
for the jiva Just as a woman is created by her father and is 
an object of experience for the husband, so is the case of these 
seven types of foods. (18) 

Jag at dvabhyam saman vitam: The seven types of food 
that are being discussed with reference to Jiva srsti, each 
of them is associated with two aspects, Ua karyam jiva 
bhogyam: (i) It is created by God, and (ii) the same thing 
accepted by the jiva as the field of experience for itself. 

Yatha pitrjanya yosit bhartr bhogya; Just as a woman 
is created by the parents. She is the karya from the parents 
point of view; at the same time she is the field of experience 
for the husband. 

Tatha isyatam: In the same way everything in the world 
has these two aspects. Everything that is created by the 
Lord is thus “re”-created into the field of experience by 
the bhoga buddhi of the jiva. 

The clear understanding of this demarcation between 
these two aspects in every experience in life will and should 
lead to a weakening of attachment to the world. With such 
a vision, it will be possible to stay in the Lord’s creation 
and be free from all attachments to both “Isa srsti and 
jiva srsti 

How these two aspects Isa kiryam and jiva bhogyam are 

both associated with the same experience is now explained.- 

nun 
Maya vrttya tmako hisa samkalpah sadhanam janau 
Mano vrttyatmako jiv asamkalpo bhoga sadhanam (19) 

= the contemplative thought of Uvara; % 

= indeed; = is the manifestation of maya 

as effects; = for the creation of this world; HTtFFJ 

= is an instrument; = the contemplative 

thought of jiva; = is the manifestation of mind’s 

modification; 'TtIT HltFT = is the instrument of experience. 

The contemplative thought of Uvara, which is of the nature 
of mSySis the cause for the creation of this world. The contemplative 
thought of jiva, which is of the nature of the modifications of 
the mind, is the cause for the experience for the jiva (19) 

Sadhanam janau: for the creation of the world, i.e. 
for the Ua karya aspect of every object, two factors have 
together been the cause; 

(i) Ua satikalpah the desire in the Lord for creation to 
become many (vide iloka 5 ante); and 

(ii) Maya vrtyatmakah the modifications in the prakrti or 
maya. (vide 2 ante). 

Bhoga sadhanam: for the jiva bhogyam aspect, the cause 
is mano vrtyatmakah jiva satikalpah the satikalpa or desire 
in the mind of the jiva for the enjoyment of that object 
(which has been created by the Lord). An illustrative example 
would be the discovery by the scientist (Ua karya) and 
its application by the technologist (jiva bhogy'a). So also 
everything is created by the Lord, and then in everything 
is discovered a field of experience by the jivd For example, 
so many children are born in the world (God’s srsti) and 
it makes no difference to the individual, but when one 
child ahppens to be bom to one’s own child or grandchild, 
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then a whole field of experience opens up, of joys and 
sorrows [jiva bhogyam). So all problems arise with jiva 
srsti 

•T IR^II 

This is now explained through an example. 

f^Tcf I 

IRo|| 

Uanirmita manyadau vastu nyekavidhe sthite 
Bhoktr dhlvrtd nanatvat tadbhogo bahu dhesyate (20) 

= created by the Uvara; = diamond; 3TT^1 

= etc; = object; = of one kind; 

= is; EfrffrT = the understanding of the experiencer 

to enjoy; = being of many types; ff^PT: = the 

experience of that object; = of many types; = 

is accepted to be. 

The object created by Uvara, such as a diamond, gem etc, 
is of one kind. However, depending on the multitude of its utility 
by the enjoyer (jiva), the same object is experienced in many 
ways. (20) 

Ua nirmita mani adau vastuni eka vidhe sthite: Objects 
created by God such as diamonds and other gems, remain 
the same, they do not change. However, bhoktr dhl vrtti 
nanatvat the thoughts of a person looking at them will differ 
depending on tat bhogah bahudha Tsyate: the value that 
the individual gives to that object, and how he intends 
to use that object within his field of experience. 

The simile continues to show how the same gem can be 

experienced in three differenct ways. 

Hrsya ty eko manirn labdhva kiudhya ty anyo hyala bhatah 
Pakyaty-eva virakto- ’tra na hrsyati na kupyati (21) 

= a person; Ffaif = the diamond; = having 

got; g«tfd = becomes happy; SRI: = the other person; 

% = while; OTrTWd: = having not gained; = 

becomes angry; Sffi = in this diamond; = a person 

of dispassion; TFlfcT = sees; ^ = only; = not; g'xtfd 

= becomes happy; ^ = not; = becomes angry. 

If one becomes happy having got the diamond, the other 
becomes angry for not getting it. While a man of dispassion 
only sees the diamond, but neither he becomes happy nor angry. (21) 

Ekah manim labdhva hrsyati: one person may feel happy 
when he gets a precious gem; anyah hi alabhatah krudhyate: 
another not being able to obtain it gets frustated and angry; 
virakta atra pasyati eva: a third individual who is not interested 
in this (or any other) gem, he (also) sees the same gem, 
but na hrsyati na kupyati, he is neither elated nor is he 
angry (with disappointment). For such an indifferent person, 
the object can cause neither joy nor sorrow. 

Continuing this analysis - 

sftWsnjg tfTWT % |R^|| 

Priyo’priya upeksya seed akara manigas trayah 
Srsta jivair-iSa -sfstarn rupaiii sadharanarii trisu (22) 

irftfPTT: = with reference to the diamond; fSFI: = liking; 

3ri5PT: = disliking; 3^T: = indifference; = and; 



228 PaftcadasT Dvaita viveka Ch. IV 229 

= these; iPT: = three; 3TMTCT: = shapes i.e. differences; 

= by the jiva; ggT: = are created; f5P| = among 

these three differences; = common; = shape/form; 

= is created by Bvara. 

Liking, disliking and indifference are the three kinds of 
differences created by jiva. The common aspect of the same 
diamond is created by Uvara. (22) 

Manigah priyah apriyah upekfya ca id trayah akarah 
jivaih srstah: with reference to the same gem liking, disliking 
and indifference, these three responses, or shapes of thought 
(akarah), are created by the jiva (not by hvara). The 
gem trisu sadharanam rupam iSa srstam the gem is the 
common denominator on which these three shapes are created 
by the jiva. 

This jivds creation of the different shapes on Brants 
creation is explained further through an example. 

^ *(ldl I 

^ W*^d: IR3II 

Bharya snusa nananda ca yata mate tyanekadha 
Pradyogi dhiya yosid bhidyate na svarupatah (23) 

Yosit pradyogi dhiya anekadha bhidyate: The (same) 
woman gets differentiated into many-ness (many relationships) 
according to the point of reference, according to the buddhi 
of the jiva. 

Bharya, snusa, nananda, yata, mata : Such as the wife, 
daughter-in-law, sister-in-law, wife of husband’s brother, or 
mother. Id: in this way, different shapes are superimposed 
on the same woman depending on the point of reference 
in relationship. 

One does not suffer being a human being, but all suffering 
starts when akara-s are assumed on oneself as husband, 
wife, father, son etc. In svarupatah, in i.e. essence one 
is the same, it is when one splits one’s personality into 
superimposed shapes that the conflict of “mine” and “yours” 
or "his” begins. 

A peculiar doubt is now raised with reference to the 

above example of the many-ness on the same woman. - 

* fgt IRYII 

Nanu jfanani bhidyantam akarastu na bhidyate 
Yosid vapusya ttfayo na drsto jiva nirmitah (24) 

= woman; jrfrRtft fw = with reference to the 

relative; 'Mf = wife; = daughter in law; •hi^i = sister 

in law; JIM = wife of brother in law; *TM = mother; 

= in this way; = in many ways; = is 

differentiated; = essentially; T = not. 

A woman can be differentiated with reference to a relative 
as, wife, daughter-in-law, sister-in-law, wife of a brother-in-law, 
mother etc, in many ways, but essentially she cannot be differentiated 
(she being one). (23) 

43 = a doubt is raised; jiMifa = the knowledges of 

the woman being a wife etc; = may they be different; 

3TMTC: = the shape difference; 3 = indeed; T = not; 

= are seen to be different; q'lfad, =13^ = in 

the woman’s body; ftf&T: = created by jiva; aifrRTT: 

= additional specifications; ? = not; £2: = are seen. 

A doubt is raised. Let there be differences in the knowledge 
about woman (such as wife, mother etc) but one is not able 
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to see any additional and specific difference created in the body 
of the woman, by the jiva. (24) 

Nanu jhanani bhidyatam akarastu na bhidyate: Now, 
one can agree that with reference to one and the same 
individual the understanding can be different. Nevertheless, 
one does not see any differnce in the woman, whether 
she is a mother, or mother-in-law, or wife etc. 

Yosit vapusi jiva nirmitah attiayah na drstah: in the 
body of the woman, the many-ness that has been created 
by the jiva cannot be seen as something special. There 
are no distinctive features to distinguish whether she is 
a mother, daughter, etc., at any particular time! 

This doubt is cleared in the next iloka - 

ftract ft JRfazft IRmi 

Maivarii marhsa-mayi yosit kacid anya mano mayi 
Mamsa mayya abhede ’pi bhidyate hi mano mayi (25) 

= like this; *TT = don’t conclude; hwh4) = made 

of muscles; = woman’s body; = something; 

= is different; = the mental understanding 

of mother etc; hwh«4I: = from the muscular; 31^ = not 

different; = although; H-iln-Jl = the mental figure; 

= is different; % = indeed. 

The answer is - don’t conclude like this. The woman’s body 
made of muscles etc is different and the mental understanding 
of the woman as mother, wife etc is different. Although, the 
gross muscular body may not be different, but the mental perception 
of that woman (as mother etc) is certainly different. (25) 

Ma eva: It is not so. Do not say that there is no 

difference or special characteristic created in the woman 
which can demarcate the livara srsti from jiva srsti. 

Marhsa-mayi yosit kacit: The woman made of flesh 
and bones which is the Lord’s creation is one thing mano-mayi 
anya: the woman seen as mother, sister etc is something 
else. It is different and more subtle, more in the mind 
than what you apparently see as the physical body. 

Mamsamyyah abhede api mano mayi bhidyate hi: Although 
the physical body made of flesh & bones remains the same, 
the differences lie in how she sees herself and other see 
her role in their mutual relationship and respective points 
of reference. These relationships are established only in 
the mind in the form of mental images. This type of differnces 
in the same object exists only in jiva srsti and never in 
hvara srsti (where the concept of ’’mind” has no existence). 

A further doubt is raised on another aspect of the same 

example - 

iferesr * ll^ll 
BhrSnti svapna manorajya smrtis vastu mano mayam 
Jagran manena meyasya na mano maya teti cet (26) 

yTfcT = delusion; = dream; = imagination; 

= in the memory etc; iRtWJ = mental thought 

only; = may be accepted; 5fT5WT^T = with reference 

to the waking experience; fclR = of the direct object of 

perception; hhIh^cii = mental thought only; T = not; s[fd 

= if argued in this way? 

The mentation can be acceptable with reference to delusion, 
dream, imagination, memory etc. However, with reference to the 
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direct object during the experience of the waking world, how 
can one accept the mental thought to be real? (26) 

Bhrand svapna manorajya smrtisu astu manomayam: 
In delusion, dreaming, imagining and fantasising, and memory, 
the objects can be accepted as being caused by the mind; 
but the doubt is - 

Jagrat manena meyasya na mano mayata id cet: In 
the waking state (when all the faculties are alert) when 
one is seeing the woman directly in flesh and blood, is 
it possible that she is only imagination, (manomayi)l 

The teacher replies to this question in the next few iloka-s. 

TO JTT^ ^ I 

3^ftcT: IRV9II 

Badham mane tu meyena yogat syad visaya krtih 
Bhasya vartika karabhyam ayam artha udiritah (27) 

^ = yes it is true that object is real in waking 

state; = in the thought of knowledge; = the 

shape of the thought; g = certainly; = by the objects 

of knowledge; = in relation to; FTTcf = is; SPTJJ = 

this; = meaning; VM = by the bhaysyakara 

bhahkaracarya and suretvaracarya ; dcflRn: = is declared. 

Certainly one can. The thought of an object in the mind 
results when the object of the thought comes in contact with 
the mind. This is declared to be so by both, SankarScSrya and 
Sure&varScSrya (27) 

Badham: Yes! doubtless there is truth in what you 
say! 

Mane visaya-krtih tu meyena yogat syat: In the waking 

state, knowledge about any object is gained by the mind 
going and touching that object and assuming the shape of 
that object. 

Ayam arthah bhasya vartika karabhyam udiritah: This 
is the meaning given by Bhagavan Sankaracarya, the great 
bhasyakara, and Bhagavan SureSvaracarya, the well known 
vatikakara, what they have stated is that the knowledge 
of an object takes place only in the mind, not directly. 
The whole world, therefore, exists only in the mind. Thus, 
in deep sleep, when the mind is totally folded up, it cannot 
go and come into contact with the gross waking world, 
including one’s own gross body. It cannot take the shape 
of any object and hence there is no knowledge. 

Continuing to cite the above mentioned AcSryS-s - 

crfsHT fror \R6\\ 

Musa siktam yatha tamrarh tannibham jayate tatha 
Rupadin vyipnuva ccittam tannibham diiyate dhruvam (28) 

*TOT = as; fTTCPJ = the copper; = poured in 

the mould; = of that shape; = takes the shape; 

rWT = similarly; = to forms etc; = objectifying; 

= mind; = indeed; = of that type 

of object; £7^ = is seen to acquire. 

As copper poured in a mould takes the shape of that mould, 
similarly, the mind objectifying different objects like forms etc. 
also takes the thought of that object. (28) 

. 

Is this 61oka the teacher quotes Adi Sankara from his 
Upade&a Sahasri 14.3 & 4: 

Yatha musasiktam tamrarh tannibham jayate: when molten 
copper is poured into the mould of an object, it takes 
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the shape of that mould or pattern, tatha rupadin vyapnuvat 
cittam tannibham dysyate dhruvam: in the same way, the 
mind is able to take the form of everything in this world, 
not only relating to color and form, but also to Sabda, 
sparSa, rasa and gandha The mind or cittam is thus able 
to comprehend all the five types of objects, by taking the 
shape according to the object of knowledge. 

In this way, the manomayl akrti, and gross akrti are 
able to exist only because there is gross shape or akara 
outside. That shape is accepted by the mind when it comes 
in contact with the object. No speciality can be seen in 
the object in a gross way, because the speciality (the special 
’’shape”) is happening at the level of the manomayi akrti 
In this way, jiva srsti is manomayi and Isa srsti'xs safikalpamayi 

The quotation from Upadesa Sahasri continues with an 
illustration to prove the same point - 

IRSII 

Vyanjako va yatha”Ioko vyamgyasy-akarata-miyat 
Sarvartha-vya-fijakatvad-dhih arthakara pradrsyate (29) 

STOT 3T = or like; 3TTefta>: = the light illuminating 

the object; = of the object; = shape; 

= is taken; tft: = the thought; irafsf = all the objects 

of knowledge; = being the illuminator; 

= of the shape of the object; = is seen. 

Or, as the light illuminating as object takes the shape of 
that object, so also the thought being an illuminator of all objects 
of knowledge, is seen to take the shape of these objects. (29) 

Yatha va vyafjakah alokah vyahgyasya akaratam iyat: 
Or just as light by itself has no shape, but when the light 

rays reach an object they take its shape, whatever it may 
be. 

Dhih sarvartha vyahjakatvat arthakara pradrsyate: The 
mind, being able to know everything - whether it is a 
gross object in terms of form, colour, sound, smell, touch 
or taste; or the object is in the form of an emotion, such 
as love, greed, passion, anger etc., or it is a concept at 
the level of intellection - the mind takes the shape of that 
particular object or artha 

Therefore, the conclusion reached by the examples given 
in these two Sloka-s 28 and 29, is that every object has 
these two aspects: 
(a) creation of the ISvara; and 
(b) creation of the jiva, wherein there is a sense of enjoyership 

or a sense of experience associated with that object. 

Now another authority, namely of SurekvarScirya is given. 

SureSvarScirya is accepted with great reverence and esteem by 

those who follow SaAkarS Sampradaya very strictly. He is held 

to have interpreted Adi SaAkards teachings most accurately. 

rm^rfrr ^ i 

rfaTfWTct TORt ||$o|| 

Matur manabhi nispattih nispannam meyam-eti tat 
Meyabhi sahgatam tac-ca meyabhatvam prapadyate (30) 

= from the knower (according 61oka 11); RHlfafn^frl: 

= the means of knowledge called thought; = 

bom; = that thought; ^4. = to the object of knowledge; 

itfrT = goes; ^ = and that thought; 

= having come in contact with the object of knowledge; 

tamctin = the shape of the object of knowledge; yneir) 

= attains. 
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A thought (i.e. mind) from the knower is bom and comes 
in contact with the object. Having come in contact with the object 
of knowlede, the knowledge of the object takes place. (30) 

How knowledge takes place is explained in this floka 

Matuh: The knower, the jfva which was referred to 
in 6Ioka 11 ante, as being made compositely of 
(a) the substratum or Pure Consciousness, the Paramatma; 
(b) the conditioning called the lihga ianra or subtle body, 

and 
(c) the expression of the Absolute through the limitation 

called cit-chaya. This jfva is referred to as matuh 

From this jfva or the knower, the mind [mana is the 
pramana) is born. (The Pure Consciousness for no reason 
or logic) because of its own nature and potentiality appears 
as if to separate into two aspects the knower and the 
known, the former being jhana pradhana and the latter 
being astitva pradhana. This is called the mind or antahkarana). 

Nispannam tat meyam eti: Once the mind is bom it 
goes towards the object of knowledge. Then, tacca meySbhi 
samgatam meyabhatvam prapadyate: when the mind comes 
in contact with the object, it takes the shape of that object 
(like water assuming the shape of the container). The mind 
flowing through the channels of the sense organs comes 
in contact with the sense objects and takes the respective 
shape. (This is called vrtti vyapti). This is the way objects 
are cognized. 

If the gross object is understood by the mind, who understands 

the mental creation? This is explained - 
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||^|| 

Saty evam visayau dvau sto ghatau mrnmaya dhlmayau 
Mmmayo manameyah syat saksi bhasyas tu dhlmayah (31) 

= this being so; f^pfr = objects; iff = two; 

= are; = the mud pot; tfrPT: = the thought 

pot; vtl = pots; IJWR: = the mud pot; hRipT: = is known 

by the means of knowledge (i.e. eyes, mind etc.); 

= is; tfhw: = the thought pot; § = indeed; HT^nTlFT: 

= is illumined by witness. 

This being so, the object, ‘pot’, is of two kind, (i) made 
up of mud and (ii) made up of thought. The mud pot is known 
by the means of knowledge (i.e. eyes etc and mind). The “pot 
thought” is illumined by witness. (31) 

Evam sati visayau dvau stah mrnmaya dhlmayau ghatau: 
This being so, every object has these two aspects, associated 
with it. In other words, the pot is made of two things - the 
mud and the mind. 

Mmmayah manameyah syat: the pot is made out of 
mud, and it is known in the mind. 

The pot which is in the mind, who knows that? 

Dhfmayah tu saksi bhasyah: the witness or the saksi 
is the knower of the thought of the pot in the mind. 

The whole world is illumined and known by the mind. 
When it is known by the mind it enters one’s territory 
with the potential to make one happy or unhappy. The 
freedom of choice is one’s own, whether to allow that 
potentiality to express itself in the form of giving value 
to the world and seeking happiness in it, or devalue it 



totally and remain unborn as an individual. Then one cannot 
be made a sukhi or duhkhi by anything in the world. When 
one stands apart and watches the mind and its content 
play out this drama with every object in the external world, 
gradually the mind loses its potency to make one dance 
to its tune. The external level is God’s creation and holds 
no problem, it is when jivis creation is introduced, that 

problems begin. 

What is indicated by this analysis is, that man’s creation 

is dvaitam, duality, which causes bondage. This is explained - 

? II33II 

Anvaya vyadreka bhyam dhimayo jlva bandhakrt 
Satya smin sukha duhkhestah tasmin nasati na dvayam (32) 

= by the process of inclusion and exclusion; 

= the thought object; sfa = is the cause 

of bondage for jlva; tlfd = when the jiva’s creation 

is considered to be real; = the joy and sorrows; 

= are; ctf^f-srafcr = when the jlva’s creation is 

not present; = the two; ^ = are not. 

By the process of enquiry consisting of “inclusion and exclusion”, 
(it is seen) that the ‘thought-object’ is the cause of bondage 
for jlva When ‘thought-object’ is taken to be real, both joys 
and sorrows result, while in their absence, both joy and sorrows 
exist not. (32) 

Anvaya vyatireka bhyam dhlmayah jlva bandhakrt: by 
this technique of association and dis-association, it can be 
concluded that the jlva comes under bondage of this world, 
not because of God’s creation, but because of the mental 
images that he forms in himself about God’s creation. 
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Asmin sad sukha duhkhe stah: furthermore, so long 
as this mental projection about the Lord’s creation exists 
in an individual, he enjoys or suffers; 

Tasmin asad dvayam na: on the other hand, when 
the mind does not accept anything in this world, there 
is neither joy nor sorrow. The bondage that man suffers 
from is because of the jiva srsti manasa prapahca, the 
mental projection of the world created by the jlva, therefore, 
it is "jiva bandha krta”. When mental creation ceases, all 
binding chains are snapped, and one rises above the limitations 
of relative existence. 

Is the anvayavyadreka technique applicable with reference 

to external objects? This topic is discussed now - 

^ whi4) I 

II33II 
Asat-yapi ca bahyarthe svapn-adau baddhyate narah 
Samadfu-supd-murcchasu satyapya smin-na baddhyate (33) 

whi^I = in the dream etc; = although 

the external objects are not available; BT: = man; 

= is affected by (joy and sorrows); STffTfa gfR 

= in samadhi, deep sleep and while under sedation; 

^ - and; frfrf = although the outer objects 

are available; 1 = not; 4«s,nrl = is not affected (to be happy 

or not). 

In dream etc man is affected by joys and sorrows, although 
the external objects are not available. Contrary to this, when 
the external objects are available, they are not able to affect 
a person in samadhi, deep sleep or under sedation. (33) 

Svapnadau bahyarthe asad api narah baddhyate: in the 
dream state, or in the memory, there are no external objects, 
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actually present. Yet the individual experiences the joys 

and sorrows, although the objects are only at the level 

of the mind. This is one kind of perception. 

Samadhi supti murchasu bahyartha sad api narah na 
baddhyate. there is second kind of perception, which is 

quite the opposite - when an individual is in samadhi or 

in deep sleep plane of Consciousness, or when he has 

fainted or is un-conscious under medication, although all 

the external objects are present, the individual is not aware 

of them and is not influenced by their presence or absence. 

The essence of the thought is that the jTvas bondage 

is created not by God but by the jlva alone. Therefore, 

the effort to release oneself from this bondage should begin 

from one’s own end, not from the world’s, nor the God’s. 

’’The mind in itself makes a heaven out of hell and a 

hell out of heaven”. In correcting this hallucination and 

changing the vision lies the release. This path was indicated 

by Lord Krsna when he said ’’Even if the most sinful 

man worships me and no other, he must be regarded as 

righteous, for he has decided firmly to change himself (Ch. 

IX.30). 

To emphasize the anvaya - vyadreka technique two 

examples are given. 

^TT rfc ^ *f)e|c^c|ra <#TcTT I 

fWWA JJcT yflftfcf II3VII 

Dura de&am gate putre jivatye vatra tat pita 
Vipra lam bhaka vikyena mrtam matva prarodid (34) 

= to a distant place; ^ = when the son 

has gone; 41=1 Id ^ = although alive; = in his home; 

rTIf fam = his father; = a liar; 414^4 = by 

the statement; JJrTJJ = dead; Hr4l = considering; iitlRfd = 

grieves and weeps. 

Although the son is alive in a distant land, his father (deluded) 
by a statement of a liar grieves and weeps imagining his son 
to be dead. (34) 

Dura deiam gate putre jlvad eva vipralam bhaka vakyena: 

A son has gone to a distant place, although he is alive 

and well, because of the information given by a liar, atra 
tat pita mrtam matva prarodid the boy’s father believed 

his son to be dead, and mourns his loss. Because of the 

false news, the living son is considered dead, and a dead 

son is bom in the mind of the father. This is called vyadreka 

A second example follows - 

^ dfcfcT 

3TcT: W&Q II3MI 

Mrte-’pi tasmin vartayam airutayam na rodid 
Atah sarvasya jfvasya bandha krn manasam jagat (35) 

flk+t-1, ^ = although dead; 3T^rH4i^ = having 

not heard about the death news; ^ = not; Trf^fcT = weeps; 

3TrT: = therefore (according to this method of inclusion 

and exclusion); = for all the jiva-s; 

= mental; 'jFTcf = duality and world; = is cause 

of bondage. 

(In another case). Although really dead, but having not known 
about1 the death of a son, the father weeps not. Therefore, (it 
is concluded that) the jTvadvaita, which is mental projection, is 
the cause of bondage. (35) 

Mrte api tasmin vartayam asrutayam na rodid: Although 

the son is dead (in a distant place), not having heard that 
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news, the father does not grieve. The mind is holding on 

only to the image of the living son. 

These two examples show:- 

Atah sarvasya jivasya bandha-krt manasam jagat: 
Therefore, it can be concluded that the bondage of all 

jiva-s is only at the level of the mind and is the creation 

of the mind alone. Good, bad, friend, enemy such judgments 

of the world are only mental projections, according to the 

status of the mind at a particular moment. 

A doubt is raised, that if it is said that external objects 

carry no significance for joys and sorrows and that all experiences 

are in the mind only, will not this line of thinking lead to 

the vijfi&nav&da of the Bouddhi-tf 

This is now refuted - 

Vijfiana vado bahya rthavaiyarthyat-syad iheti-cet 
Na hrdya-kara-madhatum bahyasy-apeksit-tvatah (36) 

= the outer objects being not of any 

consequences; = in this line of thinking; = 

the vijfianvada of buddhists; = is the conclusion; 5frf 

^ = if considered to be so; T = no; = in 

the mind; 3ll=bl<H = shape; = for getting; 

= of the external objects; = is expected 

to be present. 

If one concluded from the above discussions, that the external 
objects being of no consequence one is talking about Vijfiavada 
of BouddhS’s, it is a wrong conclusion. Because, for the erruption 
of thought in the mind an external object is essential. (36) 
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Bahyartha vaiyyarthyat vijfiana vadah iha syat, id cefl: 
The vijfiana vadi-s say that all the experiences are at the 

level of the mind and therefore the gross world is mithya 
(unreal). It is of no consequence. 

Now if you also say that everything is only a mental 

projection, and is the root cause of the jlvis bondage, 

is this not like to end up in the same vijfiana vadal If 

this is your doubt - 

Na hrdi akaram adhatum bahyasya apeHitatvatah: The 

teacher denies this, it is not so, because for the formation 

of the mental image, the presence of the external object 

is essential. 

The mental projections have their basis on the external 

gross world created by God. This is not vijfiSnavada which 

denies the external world as mithyS, as null and void. This 

is not accepted in the vedSnta &stra, because, without the 

external objects, the internal image cannot be formed. 

The same objection can be answered in yet another way - 

1 c(Rfi| I 

=T HHl4Ud ft f^rfcT: ||?V»|| 

Vaiyarthya mastu va bahyam na varayitu ml&mahe 
Prayojana mapeksante na mananid hi sthidh (37) 

°TT = or; = the outer objects may be unimportant; 

= may be so; = the outer objects; cmfagq, 

* ,to deny; T = not; = are able; hmiIh = means 

of knowledge; Jflfaqn = purpose; T = not; = expect. 

Or, let the external objects (i.e. God’s creation) be not important 
at all, however, we can do nothing about their presence. The 
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means of knowledge (senses, mind etc), do not expect any purpose 
in knowing an object. (37) 

Vaiyarthyam va astu: or, if one accepts your (the student’s) 

argument that external objects are not required for the 

formation of mental images, that without the presence of 

the external world (God’s creation) one can still become 

miserable, because it is all only mental, bahyam varayitum 
na timahe: nothing can be done about God’s creation, 

only the mind is at one’s own disposal. 

Manani prayojanam na apeksante: furthermore, by 

themselves, the means of knowledge viz, the mind and 

the sense organs, have no purpose to see or not to see 

etc. Only what is seen, heard etc in the external world 
can be experienced by the mind. 

The sincere seeker leaves God’s creation alone to take 

care of itself and focuses his attention on his mind which 

is creating the problem. Hence the upanisad says: “The 

path is so narrow that there will be no crowds on this 
path!’’ 

Now a doubt is raised: If the mind is the sole culprit 

who creates so much havoc, by creating dvaitam, why not control 
the mind? - 

tcf crf?R^T ^II^mIcI I 

9^1 tin % ^ ii^^n 

Bandba ice/? manasam dvaitam tanni rodhena Samyati 
Abhya sed yoga mevato brahma jhanena kirn vada (38) 

= mental; tchf = duality or world; 3^1: = bondage; 

= if considered; = that (mental world and duality); 

= by absorption of the mind; $11^4 fa = is removed; 

= therefore; ^fpT: = the yoga of mind absorption; 

^ = alone; = should be practiced; 

= what is the need of knowledge of Brahman; ^ 

= say what is achieved? 

If mental world, is cause for bondage, then it can be removed 
by absorption of mind. Therefore, one should practice the Yoga 
of absorption of mind. What is the need of knowing BrahmaiP. (38) 

Manasam dvaitam band hah cet: The question: If the 

mind is responsible for creating the bondage on account 

of duality, then tat nirodhena famyati: the manasic dvaita 
can be removed by controlling the mind? 

PStanjali yoga iSstra: states says, “when the vrtti in 

the mind is suspended, this ability is called yoga” when 

the thoughts are suspended, mental creation cannot take 

place and the bondage, because of the mind ceases to 
exist. 

Atah yogam eva abhyaset brahma jhanena kim vada 7: 

Therefore, only yoga needs to be practised. Why should 

we talk about Brahma jhSnanP. PrSnayamam, pratyahEram 
and citta vrtti nirodham, should be able to eliminate the 
mSnasic bondage! 

This expression of frustation is answered by the teacher: 

^ wifafci ii^ii 

Tatka lika dvaita iantau apyagami jani ksayah 
Brahma jhanarii vina na syad iti vedanta dindimah (39) 

flic'bifci'ti = for the time being; |rT = world of duality; 

?TRfl = although negated; ^ I111 fa = the future; 

= absence of birth; = knowledge of Brahman; 
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f«RT = without; =T = not; PTTcf = is possible; = 

thus; = is the declaration of Vedanta. 

(By the Yoga of absorption of mind), although there is a 
negation of mental world of duality, the freedom from future 
birth (and death) is not possible without the knowledge of Brahman, 
thus declare the vedSnta iSstra. (39) 

Tat kalika dvaita Santau api: it is true that by PranSySmam 
and other forms of yoga, the frequency of thoughts in the 

mind can be reduced [Ramana Maharsi also says this in 

Upade&a Saram 14). The mind can be made to quieten 

down. But the effect is only temporary. The moment the 

force of Praniyamam is withdrawn, Sgimi janiksayah na: 
the thoughts rise again, the duality manifests again, all the 

limitations that were buried under by the force of yoga 
sadhanS and which had remained in hybernation in seed 

form, the samskara associated with one can come out, and 

it is back to the old cycle of births and deaths. 

Release from manasic dvaita’s bondage cannot be achieved 

through such struggle and forced effort, but only by totally 

erasing all impressions from the mind. 

Brahmajdanam vina na syat iti vedanta dindimah: without 

knowing one’s own essential nature, it is not possible to 

get out of the cycle of repeated births and deaths, so proclaim 

the kuti-s, the vedanta Sastra. 

The yoga fastra can only deal with the path, the vehicle 

of bondage, but the vedanta 6astra deals with the very 

core of one’s own essential nature. When manasic bondage 

is mentioned and discussed, it does not mean that one 

should only focus on the mind and its control. The ultimate 

goal of sadhana is to go beyond the mind and come to 

discover one’s own Self. Once the source is reached, the 
mind will cease to be a tyranny. Let the world - God’s 

creation, be as it is. The Uvara srsti is not the obstacle 
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for knowing the Truth. It is the jlva srsti that has to be 

negated and conquered. 

What is the approach to gain this Brahma jiianaml - 

tcT cTFT I 

^ ||vo|| 

Anivrtte- ’pi£a srste dvaite tasya mrsa tmatam 
Buddhva brahma dvayarh boddhum sakyarh vastvaikya vadinah (40) 

3tf^rT = without disappearance of the duality 

and world created by the Uvara; = although; dW = 

of that world; ^IrBcfTif = the illusory nature; = having 

ascertained; = of vedantinaccepting the non-dual 

Brahman ', = non-dual; = Brahman; 5T^T: 

= can be known. 

It is possible for the follower fo the Advaita vedanta, to 
know Brahman, even without the disappearance of the world of 
duality, having once ascertained its illusory nature. (40) 

Vastu aikya vadinah: Those who emphasise the scriptural 

statement (ekam eva advitiyam) and live up to it, say that 

advayam brahma boddhum iakyarh it is possible to know 

the advaita tattva. Isa srsteh dvaite anivrtte api: even when 

the dvaita created by Uvara is not removed, it is left as 

it is; There is no need to meddle with the creation of 

the Uvara, to know one’s own essential nature. 

All that is needed to be done is tasya mrsatmatam 
buddhva: to understand the mithya aspect of Uvara srsti 
The mithyatva lies in the differences that are perceived. 

The reality is that substratum, which supports all the 

differences. The dualism, the dvandva is the mithya. They 

cancel each other out. It is no use fretting about what 

cannot be changed, what has been going on since time 
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immemorial (anadi kala). It is wise to accept it all as 

Bvara Hla, and concentrate the attention on removing the 

dvaita in oneself. The negation of the duality created by 

the Lord is not spiritual advancement. 

Then what should be done? By the study of the scriptures, 

by the upadefa of the Guru, by knowing one’s own essential 

nature, one should transcends the jiva dvaita. This is stated 

in the next iloka - 

Pralaye tan nivrttau tu guru iastrady abhavatah 
Virodhi dvaita bhave ’pi na Sakyarii boddhum advayam (41) 

Mel*) = during dissolution; cTcf ftcfrf = when the duality 

is fully absent; g = indeed; = opposite; |cT = duality; 

= absence; = also; = the teacher; 7W 

= the scriptures; SOIMcT: = in the absence; = 

the non-dual Brahman; =T ?T^I: = is not possible to 

be known. 

In total dissolution, although there is complete absence of 
the world of duality however, due to the absence of the scriptures 
and teacher, one is not able to realise the non-dual Brahman. (41) 

Pralaye tat nivrttau tu, virodha dvaita abhave api: At 

the time of the pralaya or final dissolution, although Bvara 
srsti is negated, and thereafter, there is no dvaita. Guru 
6astra adi abhavatah: yet there is no possibility in the state 

of the oblivion in pralaya, to study the scriptures or to 

receive the upadeta from the guru and therefore advayam 
boddhum na 6akyarh there is no opportunity for gaining 
advaya jnanam 

For example, in deep sleep which is a form of temporary 

daily pralaya, no dvaita operates, but once the individual 

- comes out of that plane of Consciousness into the waking 

state, the dvaita is bom again. So also in the cosmic cycle, 

all the dvaita images lie dormant only to well up again 

in the next cycle. Therefore, any effort to negate Bvara 
dvaita is futile and serves no purpose for the seeker’s spiritual 

evolution. 

On the contrary, the Zfrara-created dvaita is in actuality 

a boon for the seeker, not an obstacle. This is now stated: 

%o2TTFcTt JcT: IIY^II 

Abadhakarh sadhakam ca dvaita mUrvara nirmitam 
Apanetum atakyam ceti astarh tad dvisyate kutah (42) 

fsTC ItFI = the world" created by the Bvara; 

= is not an obstacle of non-dual knowledge; 

^ = but; = is an asset for this knowledge; 

= worthy of removing; = is impossible; 

^ = and; ffcT = therefore; 3dwlH, = let this duality 

remain; ofcT: = why for; = that (duality created by the 

Lord); Pg^cl = hate. 

The Lord’s creation is never an obstacle for knowing the 
non-dual Brahman nay, it an assect to gain Brahman jfi&na Further, 
it is impossible to negate. Therefore, let it remain as it is. Why 
should one hate it? (42) 

Bvara nirmitam dvaitam abadhakam: God’s creation, 

- the duality created by Him is not an obstacle. Once the 

h correct picture of Bvara srsti is got, namely, 

a) that the world of plurality has been created out of joy 

and abundance; 

b) that the Lord’s creation is beyond the realm of cause 

and effect; 
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c) that ’good’ and ’bad’ in the Lord’s creation is only 

in our mind; 

There will be no more problems perceived in His creation. 

Everything that happens or exists is according to a grand 

design, which He alone knows. 

Therefore, God’s creation is not an obstacle in knowing 

one’s own essential nature. The presence of the waves is 

no obstacle for the ocean to know that it is water alone. 

The Paramatma can be easily understood through His 
manifestations. 

Not only that IS vara dvaitam is not an obstacle but 

sadhakam ca it is an assest. How? 

a) Birth and death are Uvara srsti. Rebirth (punar jarnna) 

is an assest because it offers yet another chance. 

b) The coming of Saints and Sages in one’s life is entirely 

in the realm of Uvara srsti The meeting of the Guru 
and the sisya is according to His plan. 

Apanetum afakyam: Besides ^va/a-created dvaitam 
cannot be changed, cannot be removed. It cannot be challenged 
or destroyed. 

Taking all the three aspects into account namely 

(a) that Uvara dvaita is not an obstacle, 
(b) but it is an assest, and 

(c) it cannot be changed, removed, or challenged. Astam 
tat let Uvara dvaita be, the way it is. 

Kutah dvisyate: why do you resist it so much and 

fret about it? Stop fighting with the Lord’s creation. On 

the other hand, one should learn to thank Him for the 

worst experiences as for the best, the good and the bad 
being His manifestation alone! 

Now the author proceeds to the jiva dvaita which is to 

be rejected- 

statsi g fsw i 
11*311 

Jiva dvaitam tu Sastriyam -aSastriyam -id dvidha 
Upadadita Sastriyam atattvasya vabodhanat (43) 

'jfW£ci4, * the mental world of duality created by jlva\ 

g = certainly; = sanctioned by scriptures; 

= not sanctioned by scriptures; ?frr = in this way; 

fgfrT = is of two kinds; = scripturaly accepted; 

atmrw = uptill the realisation of the Truth; 

= should be practiced. 

The world created by jiva is of two types - (i) sanctioned 
by the scriptures and (ii) not acceptable to scriptures. One must 
practice the former till the realisation of Truth. (43) 

J/va dvaitam tu dvidha id: the dvaita created by the 

jiva is of the following two types: 

Sastriyam aSastriyam: one is as per sanction of the 

scriptures; the other is that which is not sanctioned in the 

scriptures. 

Sastriyam upadadita: The dvaitam created by the jiva 
at the mental level, according to the scriptures, is to be 

practised, not neglected. For example, Saiikaracarya says 

that with the Guru and Uvara one should not behave in 

an Advaita way. 

How long should this jiva created Sastriya dvaitam be 

practised? 
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Atattvasya avabodhanat: till one is established in one’s 
own essential nature. 

When jiva-s like Ramana Maharsi or An and a MayT Ma 
are bom, they have already transcended the Sastriya dvaitam 
in their previous births and do not require a Guru or study 
of the scriptures etc. 

How is this practise of Sastriya dvaitam done? - 

3TlcHsJ*lRwKI<e*i I 

3^ ^ ^ ^rfifcT IIWII 

Atma-brahma-vicarakhyarh Sastriyam manasarh jagat 
Buddhe tattve tacca heyam iti irutyanu iasanam (44) 

3TTr*T = about Atma and Brahman; feWKIfeqn = 

known enquiry about them; mfUiq = is according to scriptures; 

= mental; = world of duality; cTr% «£& = 

when the Truth is revealed; = that (mental duality); 

^ = indeed; = is worthy of rejection; $fcT = 

thus; = is the command of the scriptures. 

The mental world sanctioned by the scriptures viz - The enquiry 
about the AtmS and the Brahman, is also worthy of renunciation, 
after the Truth is realised. This is the commandament of the 
Vedai (44) 

/ 

Sastrlya manasam jagat atma brahma vicarakhyam: The 
dvaita created by the jlva which is according to the scriptures, 
is that line of thinking which establishes the one-ness between 
the Atma and Brahman, between the jlva and ParamatmS. 
Such manasik srsti, is contemplative thinking. 

In such a practise, the mind should not entertain any 
modifications such as desire or the temptations of the world, 
even for half a moment. This practise should be maintained 

till one-enters deep sleep or till one leaves this body till 
the last moment. 

Dadyannavasaram kincit kamadinam managapi i 
Ssupte ramrteh kalam nayet vedanta cintaya. n 

When this habit of contemplative thought becomes one’s 
second nature, the external objects and events become blurred 
in one’s perception, and the mind becomes calm, quiet 
but very alert. 

In due course Buddhe tattve tat ca / heyam iti §ruti 
anufasanam: even this contemplation of Sastriya dvaita is 
to be rejected, when one comes to discover one’s own 
essential nature (the tattvam). This is what the scriptures 
state. Once ones one is established in the Self, the Sastriya 
dvaita practise drops away automatically. 

To support this statement, the irutts are quoted in the 

next three Uoka-s- 

jnwartta Wf ^ JT: JT: I 

M<H fc(3lM IMII 

Sastranya dhitya medhavf abhyasya ca pun ah pun ah 
Paramarh brahma vijhaya ulkavat tanya thot srjet (45) 

= the wise one; Suolfri = scriptures; = 

having studied; g^: g^: = again and again; = and; Wf 

= by practising; Whf 9R.T = the Supreme Brahman; 

= having realised; 3W = thereafter; iTTft = these 

scriptural study and duality; = like a burning wood; 

= renounce. 

A wise man should renounce the scriptures and their study 
after having studied again and again, having practiced the knowledge 
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and after having realised the Supreme Brahman, like one discards 
a burning coal (on the palm). (45) 

This is a citation from Amrtanada upanisad 1. 

Medhavi iastrani adhitya: The adhikari, one who is 
qualified to study, should study the scriptures relating to 
Sastriya jiva dvaita, and Abhyasya ca punah punah: should 
practise what he studies in his life again and again. 

Param brahma vijdaya atha tani ulkavat utsrjet: having 
ultimately discovered one’s own essential nature to be Brahma 
svarupa, thereafter all those practises should be renounced, 
just as one throws off a piece of burning charcoal in the 
hand. After long study and practice, a stage is reached 
when the ladder by which one climbed this far is kicked 
off! 

Second quotation from Amrta-bindu upanisad follows - 

McrllcnfHcf ^TRTT^ff IIV^II 

Grantha mabhyasya medhavi jfiana vijnana tatparah 
Palalam iva dhanyarthi tyajed grantham aiesatah (46) 

= the wise one; = scriptures; = 

having studied; = indirect (paroksa jfanam)-, f%R = 

direct immediate (aparoksa jiiSnam); cTr^TT: = having attained 

firm abidance; JRPJ = the scriptures; STCtarT: = exclusively 

and totally; = should renounce; tJRITsff = the desirer 

of the grains; = husk; ¥* = like. 

A wise man should renounce the scriptural books exclusively 
and totally, after having gained the indirect and direct knowledge 
about the Self and after having attained firm abidance in the 
Self; as a farmer discards the husk after taking the grains. (46) 

Medhivi grantham abhyasya jftana vijnana tatparah: The 
qualified student or seeker, having studied, through that 
study first he gets paroksa jtianam Then by reflection and 
contemplation, this knowledge becomes his own, not of 
the book or someone else. That is aparoksa jianam or 
vijMnam. 

Dhanyarthipalala iva grantham aiesatah tyajet: Thereafter, 
like the grain is separated from the husk, he should drop 
all books (and the book knowledge) without exception and 
just remain one with his own essential nature. 

Study of scriptures is useful only upto a point, but 
it is not an end in itself. It is only a means for preparing 
oneself for the ultimate transformation and the flight into 
the Infinite. Books and studies have no role in that realm. 

One more iruti (Brhadaranyaka upanisad) is cited - 

cite m i 

ftwft ft cTc[ IIWsll 

Tam-eva dhino vijdaya praj dam kurvita brahmanah 
Nanu dhyayad bahun chabdan vaco vigiapanam hi tat (47) 

tfk: = the wise; sll$ul: = the one wanting to know 

the Truth; cTtf = that Brahman', = alone; f^TFT = having 

known; 5R1TJJ = meditation; = should practice; ang 

= many; = other, worldly readings; ^ = not; 

= should contemplate; % = indeed; rfiil = (because) 

that; 31^1 = by the speech; feWFFI = is tiring and wasteful. 
v 

A wise seeker, after having known the Truth (Brahman ) should 
practice meditation. He should desist from indulgence in the worldly 
themes, because it is indeed tiring and wasteful expenditure of 
speech. (47) 
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Dhirah brahmanah: he who has Sraddha and patience 
and who is a seeker of the Truth, the Paramatma, tameva 
vijdaya prajham kurvfta He should fix his attention only 
on the Paramatma and nothing else, and he should again 
and again practise dhyanabhyasa. This life of every seeker 
should have maryada or niyamam, so as to maintain vigilance 
and alertness. By such constant practice, the worldly thoughts 
get roasted and lose their ’’germination” value. 

Bahtin 6abdan na anudhydyat: while this abhyasa is 
being done, one need not read too many books. One needs 
only one mirror to see one’s rejection. Even if one upanisad 
is studied in depth relfected upon and is put into practice, 
it can lead one to the goal. 

Vacah viglapanam hi tat: in addition one should not 
waste time and energy in speaking too much. Unnecessary 
involvement in unwanted themes takes one away from the 
main path (anya vaco vimuiicatha - - - Mundak. n.2.5) 

Now one more quotation is given from Mupdakopanifad 

and Kafhopanifad 

crtfe (ct'3ll4)*T c||fc|t£3%r I 

m f^TT: ^eTC: iiv^ii 

Tam evaikam vijanltha hyanya vaco vim uh at ha 
Yacched van manasl prajha ityadyah frutayah sphutah -(48) 

dtf = to that Brahman, ^ = only; = one; f^TFfol 

= should you know; % = and; 3PIT = other; 3R: 

= words; = reject; STTqT: = the wise; = 

speech; = in the mind; 4-®^ = should absorb; 

= etc; ?JcFI: = scriptural statements; = are clear 

(about). 

One'should know the Brahman alone. All other subjects should 
be rejected totally. A wise person should absorb his speech in 
mind. Such scriptural statements are evidently clear about it. (48) 

Tam ekam evam vijanltha anya vaca vimufcatha: This 
is the only thing that is worthy of knowing and should 
be known. All other subjects and discussions should be 
rejected from one’s cognition. Getting involved in worldly 
affairs of no direct concern is to give importance to dvaitam. 
Yacchct vahg manasi prajhah: let the speech be absorbed 
in the mind, let the mind be absorbed in the individual 
intellect, let the individual intellect be surrendered to the 
total intellect and the let the total intellect be merged into 

the Absolute! (K.U. 1.3.13) 

Ityadya Srutayah sphutah: This is clearly stated in such 
upanisadic statements. By keeping a distance from the world, 
the world will not enter our bosom, although we function 
in this world. This is called open-eyed meditation. This 
is practised by the totality being respected more than the 
individuality even to the point of surrendering the individuality. 
The total world will drop away and one comes to the 
level of the object, from there to the level of the sense 
organs, the mind, the intellect and to the saksi bhava. From 
that point it is the Lord’s Grace which lifts one beyond 
this stage to the realm where efforts die. In the birth of 
effortless existence is Amrtanubhava. 

Now the a&striya dvaita, that dvaita which is not accepted 

by the scriptures is dealt with 

WIKgfcfflft let eft# fSSTT I 

»cfrWsfifaTf##' eft# eT#eTCej; Ihftll 

Aiastrfya mapi dvaitam tivram mandamiti dvidha 
Kama krodha dikaiii tivram mano rajyam tathe tarat (49) 

31511^0^^ = not supported by scriptures; = duality; 
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= also; rflstq. = intense; = not intense; 5ft 

= thus; fgtJT = is of two kinds; 3>HT sFta = 

the desire, anger etc; cffaij = is intense type; ?TOT = and; 

= habit of mental projection; frRcf = the other. 

The a&Sstrlya davitam i.e. the one unacceptable to scriptures, 
is also of two types viz (i) intense and (ii) mild. The intense 
type includes the desire, anger etc, while the mild type includes 
the habit of mental projections and habitual thinking. (49) 

A&astrlyam dvaitam api tlvram mandam iti dvidha: the 
atastriya dvaitam also is of two types: Intense and ‘not-intense’. 
The intense aSSstriya dvaitam is that which generates the 
six modifications (sad vikara) such as kSma, krodha, lobha, 
moha, mada and matsarya. 

Tatha mano rajyam itarat: the manda (non-intense) type 
of dvaitam is in the form of fantasising, imagining and 
day-dreaming. 

So what should the seeker do about these two types of 
aidstriya dvaita) - 

ciTci«fitiirtiiI54oii4 i 

*T*T; tWifeflcci ^ gcf W: imo|| 

Ubhayam tattva bodhat prak nivaryam bodha siddhaye 
Samah samahitatvam ca sadhanesu Jrutam yatah (50) 

= of both kinds duality; = before 

the knowledge of Truth; Breft = for getting the Self 

Knowledge; = is worthy of discarding; = because; 

5TtT: = control of mind; = single pointedness 

of mind; = among the means of realisation; 

= are heard. 
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These both types of a&strlya dvaitam should be rejected 
before the knowledge of the Truth for getting Self-knowledge. 
Because control of mind and single-pointedness are known to 
be the means of Self-realisation. (50) 

Ubhayam nivarya : Both these types of dvaita should 
be rejected. When? 

Tattva bodhtat prahg: before launching on the study 
of the nature of Brahman, it is essential to give up both. 

Bodha siddhaye: if one wants to know the Truth, one 
must have the determination to reject the two dvaita-s. 
While carrying out one’s activities correctly and whole-hea¬ 
rtedly, every moment should be lived with joy, without 
a trace of boredom. 

Yatah 6amah samahita tvam; This abastnya dvaita should 
be totally dropped because only that mind which is not 
agitated and which is single-pointed is capable of complete 
involvement or total withdrawal. 

Sddhanesu irutam: The 6ruti-s consider such a mind, 
composed and with full concentration, as best qualified for 
spiritual unfoldment. These two qualities 6ama (absence of 
desire etc) and samahita (absence of imagination) are essential 
pre-requisites. 

This essential requirement for a seeker is further emphasized. 

* ft limn 
Bodhad urdhvam ca tadheyam jivan muktiprasiddhaye 
Kamadi kleSa bandhena yuktasya na hi muktata (51) 

= after Self knowledge; ^ = also; 

= the state of jivanmukti; = for getting; 
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= these two types of duality; = is worthy of 

discarding; «wh 3TTf?< = desire etc; = obstacles; 

= by bondage; grFFT = of the one associated with; 

{Jdidi = jlvanmukti; =T = not; % = indeed. 

Even after the Self-realisation, these two are worthy of rejection 
for getting firm abidance in jlvamukti state. A person under the 
influence of the bondage of miseries bom out of desires etc 
is not meant for jlvamukti, indeed! (51) 

Bodhat urdvam ca jlvanmukti prasiddhaye: Even after 
attaining tattva jhana for being forever established in that 
state of oneness with Brahman, i.e. for being a jivanmukta 
purusah, tad heyam: these two types of dvaita deserve 
to be rejected, because kamadi kleia bandhena yuktasya 
muktata na hi: wanting, seeking, planning, undertaking, 
multifarious projects which are only playground of kama, 
krodha and similar passions, these are not for him who 
wants to remain stablised in jlva mukta Ananda. There is 
no place for the relative stand point for the jivan mukta 
even if he is functioning through the relative equipment. 
He cannot compromise even in the tinest degree in eschewing 
scrupulously kama, krodha etc, manorajyam, samkalpa etc. 

A question can be raised: Never mind if one is not liberated 
in this life, so long as one does not have to be born again? 

crff ^-hiIh wj; \M\\ 

Jivan mukti riyam ma bhut janma bhave tvaharh krti 
Tarhai janmapi te-’stveva svarga-matrat-krti bhavan (52) 

= this; gfo: = the liberation while living; 

ITT = not; = attain; 3TFJ = I; 3 = indeed; 5RT 

= in the absence of rebirth; frft = fulfilled; 

^ = in that case; ^ = your; ^FtT = birth; = 
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also; = may it happen; ^ = certainly; 'Hi-J, = your 

good self; = by attaining heaven only; fifcT = may 

find fulfilment. 

If I say that, “I am fulfilled indeed if I do not get the 
rebirth again, although I may not get jlvamukti In that case, 
our reply, is you are certainly to be rebomed, for you can attain 
fulfilment even by going to heavens. (52) 

lyam jivanmuktih mS bhut: The student asks, if jivan 
mukkticannot be attained here in this life, so be it. 

Aham tu janma abhave krti: Once Self-realisation takes 
place one will surely get liberation from rebirth, after the 
body is dropped i.e. one will get videha mukti ? So long 
one is not keen on getting mukti in this life itself, it is 
not necessary to reject kama, krodha, manorajyam etc! 

Tarhi te janma api asti eva: To this question, the teacher 
responds: Then (i.e. if you want to continue indulging in 
the a&striya dvaita, i.e. kama, krodha etc), you will have 
to have rebirths. You cannot hope to have the one and 

not the other. 

Svarga-matrat krti bhavan: (At the most) you can expect 
to go to heaven. Once the reward for the good deeds 
done in this life is enjoyed, all the dormant desires and 
samkalpa-s carried with the jlva will propel you back to 
another birth. It will not be the final emancipation (mukti) 
that is being discussed and which is the goal for the true 

spiritual seeker. 

The limitations of the joys in heaven are stated - 

^ cf^T I 

FTC WTTfc: IMII 
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Ksaya ti&aya dosena svargo heyo yada tada 
Svayam dosataym atmayam kamadih kim na hiyate (53) 

^ = when; = being perishable; 3lfrW4 = specific; 

= by these limitations; = the heaven; &T: 

= is worthy of discarding; cT^T = in that case; 

= oneself; sHohichi = an abode of blemish; = 

this; 3TTf^ = the desires etc; f^( =T = why not; 

= is rejected. 

If the heavens are worthy of discarding on account of their 
association with specific limitation of being perishable, the abode 
of all blemish viz desire etc., why one should not reject them? (53) 

Yada svargah heyah: If the heaven is not really worth 
desiring, because it has these two shortcomings: 

KSaya ati&aya dosena: These two defects are: 
(a) that heaven is not eternal, it is also only a relative 

plane; and 

(b) that there, one enjoys bhoga to the full, but there 
is really no freedom from karma. And because of the 
extreme enjoyment, the punya (merit) is exhausted sooner 
or later, and thereafter the jiva has to return to mrtyu 
loka i.e. mortal’s life. 

Tada svayam dosatamatma: The nature of the desires 
etc is blemish, so they are worthy of rejection. The heaven 
also deserves to be rejected because its joy being not stable. 
ayam kamadih kim na hiyate: Therefore, why do you not 
discard all these aSastnya dvaita, instead of rejecting the 
jlvan muktP. 

The situation of one who even after knowing the Truth 

conducts himself without restraint, is described in the next three 
iloka-s 
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m- i ^ ^ i 

cT cMhlKHlfddfiH: imvil 

Tattvam buddhvapi kamadln niMesam na jahasi cet 
Yathesta caranarh te syat karma-sastra tilahghinah (54) 

= the Truth; «[^T = having realised; Sffa = although; 

= desire etc; = totally; ^ = not; 

= give up; = then; Slitf = you 

will be disobeying the scriptures, and the behaviour, (to 

be like an animal); ^ = your; = uncontrolled 

behaviour; = will result. 

If you do not discard the desires etc, fully even after 
Self-realisation, you will end up in disregarding the scriptural 
injunction and your behaviour will be an uncontrolled one. (54) 

Tattvam buddhva api kamadln nihtesam na jahSsi cet: 
If, even after having known the Truth, you do not want 
to drop totally, the aSastriya dvaita such as kama, krodha, 
manorajyam etc, then 

Yathesta caranam syat: you will slide back into licentious 
behaviour. Maryada i.e. guarded freedom is very essential 
in spiritual life. There has to be a very strict discipline 
imposed on oneself, otherwise a little freedom might easily 
develop into licentiousness. 

Karma Sastra atilahghinah: That is called “insulting the 
scriptures”. They trangress the discipline laid down in the 
scriptures. 

v 

In his naifkarmya siddhi, Suresvar&carya expresses in no 

uncertain terms, the status of those who claim to be self-realised, 

but whose conduct (kcarana) is not according to the scriptural 

injunctions (i.e. not iSstra sammat) - 
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cf-rdf^ii ^ sft immi 

Buddha dvaita sva tattvasya yathest acaranam yadi 
Sunarii tattva driam caiva ko bhedo-’&uci-bhaksane (55) 

3rtrT = non dual; worsts = of ones ownself; ^ = 

he who has known; = if; qft? 37RWJ = an uncontrolled 

behaviour; Wjfa = impure; 'Wt = eating; = of the 

dogs; cir^un = of the man of realisation; = and; 

= certainly; = what; ft?: = is the difference? 

After the discovery of the non-dual Self to be one’s own 
nature, if one has uncivilized and uncontrolled behaviour such 
as eating impure things, what is the difference between the dog 
and a man of wisdom! (55) 

Buddha advaita sva tattvasya: If he who has discovered 
his own essential nature, his advaita svarupa, yadi yathesta 
acaranam if he behaves in anyway he wants, aiuci bhakiane 
iunarh tattva driarii ca eva kah bhedah and therefore eating 
unclean food etc, (as an example of licentious living) then 
what is the difference between a dog and a man of realisation 
(who also eats unclean food)? In the spiritual path, there 
can be not a moment’s relaxation from absolute self-discipline 
strictly self-enforced, without exception, on oneself. 

Continuing the thought - 

ft sfoiftwj; II^II 

Bodhat pura mano dosa matrat klitna syatha dhuna 
A6esa loka ninda ceti aho te bodha vaibhavam (56) 
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3W = ''-and; 3T^J=TT = now after Self-realisation; 

fft^T = the censure done by all; ^ = and; |fft 

= thus; 3Ttft = Oh’ great one; ft = your; ftwf 

= the glory of your Self-realisation! 

You suffered due to the defects of mind before Self-realisation, 
and now after Self-realisation you are being censured by the 
world (because of uncontrolled behaviour etc). Oh Great one! 

what a glory of your Self-realisation. (56) 

Bodhat pura mano dosa matrat kli&nasi: Before 
self-realisation, before knowing your own essential nature, 
you were suffering because of kama, krodha, lobha, moha 

etc 

Atha adhuna a$esa loka ninda ca: but now you also 
suffer from the censure and condemnation of the world. 

So your suffering has only doubled. 

Not only do you suffer from the consequences of your 
uncontrolled desires etc, you have also lost the esteem and 
respect of the society. Aho te bodha vaibhavam: What 
a great self-realisation, indeed! 

By this technique of pratipaksa bhavana, the negative 
points of an argument are shown in such a way that one 
drops it out of disgust. Again and again by focussing attention 
on the drawbacks and shortcomings, one develops dosa 
drsti towards that object. 

If, therefore, one has to overcome the mental projections 

of dvaita created by the jiva, what should be the life-style 

and what is meant by spiritual unfoldment? 

This thought is taken up - 

“TtaTU; gff = before Self realisation; = 

on account of defects of mind; f$5Mlfa = you suffered; 
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ITT | 

imv»|| 
Vid-varaha ditulya tvarn ma kamksT stattva vidbhavan 
Sarva dhl dosa saw tyagat lokaih pujyasva dcvavat (57) 

= Self realised; = Oh’ great one; farf 

3W = similarity of the lowest swine; RT = 

don’t; = desire; ?T^ tft = all the defects of the 

mind; = by renouncing all fully; #%: = by the 

people; = like god; = become venerable. 

Oh Great one, who wants to realise the Self! Don’t desire 
a life similar to that of lowest swine after Self-realisation. On 
the contrary, renouncing all the defects of mind (desire etc), 
become worthy of worship like God by the world! (57) 

Very often spirituality is misunderstood to be a 
mortification of the flesh and therefore, there is an inclination 
to subject the body to various forms of hardships such 
as exposure to cold, heat, hunger etc. limitation of what 
is the unconscious and spontaneous expression of the total 
absence of body-sense is only a caricature of spirituality. 

Therefore, tattvavit bhavan: Oh! you who want be 
self-realised! 

Vid-varahadi tulya tvarn ma karikfr: Do not imagine that 
living like a pig, in dirtiness and filth is spirituality. 

Importance is given to such physical aspects because 
one is still at the level of the conditioning called the body. 

Therefore, the tapasya in the spiritual practice need 
not be matter-oriented. Whatever the circumstances we are 
placed in, to take physical discomforts and shortcomings 

in the stride constitutes the tapasya, — i.e. austerities, to 
remove excessive attention to matter. 

Moreover, it is not living in total uncontrolled freedom 
like a dog (Sloka 55) that is spiritual unfoldment. Only 
he who keeps himself under the bondage of discipline, can 
be freed from all bondages. Then how should spiritual 
realisation be understood? 

Sarva dhl dosa samtyagat: Let all the short comings 
of the mind be totally and exhaustively rejected. The dhl 
dosa-s are kama, krodha, manorajyam etc, the a-6astrlya 
jiva -created dvaita 

He who has thus ruthlessly thrown all these dosa-s 
out of his mind; he acquires a great stature, and 
thereafter - lokaih pujyasva dcvavat he becomes worthy of 
worship by the whole world. 

Those who want from the world are not respected; 
but those who want nothing from the world are respected 
and worshipped. 

In such a realised individual’s presence, no one is agitated, 
nor is he agitated in their presence. In him there is no 
excess of happiness, or presence of intolerance, or fear. 
(AGXn-15). 

This is goal of spiritual unfoldment. 

This thought is now concluded with a blessing - 

Sfog't clHpcT^ \M\ 

Kawyadi-dosa-dfstaya dyah kamadi tyaga hetavah 
Prasiddho moksa fastresu tan anvisya sukhl bhava (58) 
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= the vision of defects in the desire 

etc; 3Tlf^ = are the means of rejecting desires; 

iltSiT 9TT^ = in the scriptures of liberation; = 

are known; cTTT = to those; = having discovered; 

= happy; ^ = may you be. 

The vision of finding defects in the desire of worldly objects 
etc, is considered as the means of rejecting desires etc. by the 
scriptures of liberation. Discovering these techniques may you become 
happy. (58) 

Kamyadi dosa drstyadyah: If one can develop the art 
of seeing the fallacy, the weakness in every emotion like 
kama, krodha etc that rise in the mind, if one can learn 
a lesson from every experience, the kama, krodha etc will 
drop away. Every experience should leave a light of wisdom 
rather than a dent of anger and frustration. Niciketa had 
developed a dosa drsti to such a high degree that Yama 
Raja could offer him nothing and was not able to even 
slightly excite the young boy. [K.U 1.1.26,27). K&mSdi tySga 
hetavah: By such self-education through vigilant analysis, 
alone, will it be possible to reject the jiva kaJpita dvaita, 
i.e. the duality created by jiva. 

Moksa Jastresu prasiddhah: This is very distinctly 
emphasized in the moksa Jastra, viz the B.G. (XVI.21) where 
in it is clearly stated that kama, krodha and lobhah are 
the gateways to hell. Hell is, being bored, feeling lonely, 
wanting appreciation, and willingness to purchase that 
appreciation by any means. Tan anvisya sukhibhava: Discover 
this truth in your own life, and be happy. It is the only 
way to true happiness. 

In this way, no logic can support the jiva-krta dvaita 
(the duality created by jiva). They must be rooted out 
mercilessly at the right time. 

A doubt is expressed: That kama, krodha etc should be 

rejected, is accepted. But as regards the second atestriya jiva 

dvaita, namely manorijya ie imaginations and fantacies. Why 

cannot one indulge in it? It is harmless and helps to pass 
the time pleasantly? 

<^ciiAc( 5 cfrr \ 

|imi| 

Tyajyatam-eva kamadih-mamorajye tu ka ksatih 
Afesa-dosa-bijatvat ksatir bhagavate rita (59) 

e*,IH|fc; = the desires etc; = should be discarded; 

^ = certainly; m'ki'xi) = in the mental castle building; 

3 = indeed; = what; a^frf: = is the defect?; 

= being the seed of all the other defects; 

SirftT: = are harmful; =- by Lord Krsna; ffaTT 

= is said. 

The (defects of mind such as), desires etc should be discarded, 
we agree. However, what is wrong in mental projections and 
imagination i.e. ManorSjytf (To this question the reply is). ManorSjya, 
being the seed for all other defects, is harmful, so declared Lord 
Krsn{in GitS). (59) 

Kamadhi tyajyatam eva: It is agreed that kama, krodha, 
lobha etc should be rejected certainly. 

Mano rajye tu ka ksatih: What is wrong with manorajyal 
Manorajyam is a big obstacle on the path of the spiritual 
seeker. Manorajyam is the inablity to stay in the present. 
The mind goes constantly into the future. This monster 
of habitual, biased thinking is so assiduously nurtured by 
us diroughout our lives, not realising that it is a killer-disease. 
It is not such a harmless thing as it seems. One must 
be able to say to the mind ‘enough is enough* and 
stop it. 
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So the teacher says -Aiesa dosa bijatvat ksatih: It is 
the final seed of all the miseries in life. It is from this 
seed alone that the big jungle of dosa grows up in life 
and it leads to self destruction. 

Bhagavata frit a: This is most emphatically stated by 

Lord Krsna in the Bhagavad Gita. 

The Bhagavad Gita (0-62,63) is now cited in the next 

two sloka-s. - 

Dhyayato visayan -purhsah samgas-tesupa-jayate 
Samgat-samjayate kamah kamat-krodho’bhijayate (60) 

fsiWrf = of the sense objects; = contemplating; 

= person; ^ = toward them; tFT: = attachment; 

3Wlft = is born; IFTTIf = from the attachment; WOT: 

= desire; HOTOTf = is born; WOTicf = from desire; sFfa: 

= anger; = is born. 

A person contemplating about the sense objects develop 
attachment towards them. From this attachment is bom desire 
for that object. From the desire comes the anger. (60) 

s£fah*c|[d Uujteic^tcT foPT: I 

wmfc w^m 
Krodhad-bha vati sammohah sammohat-smrti vibhramah 
Smrti-bhraihsat buddhi-nak) buddhi-nasat pranasyati (60A) 

shield, = from anger; MWfd = comes; IWtf: = delusion; 

iwtfld = from delusion; ^T^fcT fwWT: = loss of memory; 

FjfcT V^llcf = from loss of memory; *1171: = destruction 

of discrimination; = from the destruction of 

discrimination; Mui^fd = (he) perishes. 

From the anger comes delusion, the delusion leads to loss 
of memory, and from the loss of memory there is destruction 
of discrimination. Finally, from the destruction of discrimination, 
one perishes in life. (60 A) 

Visayan dhyayatah purhsah tesu sarhgah upajayate: An 
individual when he goes on building manorajya about an 
object, he begins to give value to that object in his mind. 
Then begins the chain of events that lead to one’s downfall - 

Sarhgat samjayate kamah: Anything that has been invested 
with value (it is all only mental) evokes desire, one runs 
towards the object which has acquired value in the mind; 
and when that value is negative, one runs away from the 
object. The ’’desiring” causes bias. One must protect oneself 
agains both. 

Kamat kfodhah abhijayate: When the desire cannot 
be fulfilled, the resulting anger is in direct proportion to 
the intensity of disappointment. When one likes everything 
”as is where is” there is neither anger nor frustration. 
This should become our second nature. 

When the desire is fulfilled also, there is trouble, because 
the mind wants to repeat and multiply that experience. This 
generates greed or lobha and when greed is not satisfied, 
one becomes angry. In this way starting from a small desire 
one ends up in krodha, either directly or via greed. 

Krodhat bhavati sammohah: An angry individual loses 
discrimination, and is not open to wisdom. Sammohat smrti 
vibhramah From lack of discrimination results in loss of 
balance and loss of memory, as to where one is and what 
one does and says. Sahkaracarya says that moha can take 
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an individual to such a position where even a disciple dares 
to insult the Guru. Such is the fall. 

Smrti bhramsat buddhi naSah: From the loss of memory, 
follows the loss of understanding and wisdom. Buddhi naSat 
pranaSyati: With the loss of wisdom, he is totally destroyed. 

Thus the total disintegration of the personality is the 
end of the downfall which commenced from manorajyam. 
Therefore, this manorajyam is not to be taken lightly as 
a small weakness of no consequence but as a terrible curse, 
to be mercilessly rejected. 

A method of rectifying manorajyam is recommended 
by Ramana Maharsi, that is of tracing the path taken by 
manorajya thought back to its source. By constant practise, 
one will be able to abori the journey of the thought into 
the future and withdraw it back to one’s position. 

How to arrest and eliminate manorSjya is now explained - 

sMIrtitefi- HfeeqwfiHT 115*11 

Sakyam jet urn manorajyam nirvaikalpa-samadhitah 
Susarhpadah kramat-so’pi savikalpa samadhina (61) 

hhUmh = the habitual thinking; = without any 

thoughts; *FTlfsRT: = through samadhi; ^ = conquer; 

= is possible; *T: = that samadhi; 3^fr = also; mfa'hcM 

= with thought; fPRTf^RT = by samadhi; sFFTrf = in 

stages; = is attained properly. 

Manorajyam i.e. habitual thinking can be conquered by the 
practice of nirvikalpa samadhi This nirvikalpa samadhi can be 
properly attained in stages through savikalpa samadhi (61) 

Manorajyam nirvikalpa samadhitah jeturh Sakyam; It is 
possible to control manorajyam by nirvikalpa samadhi, where 
thought is suspended without entering into deep sleep. Thus 
habitual thinking can be controlled by citta vrtti nirodha. 

Sah api savikalpa samadhina kramat susarhpadah: The 
nirvikalpa samadhi can be gained in gradual stages by the 
method of savikalpa samadhi 

In savikalpa samadhi, importance is given to the thoughts 
that come in the mind and the trio of the meditator, mediation 
and meditated upon is existent. It is from the matter point 
of view i.e. the thought process. 

In nirvikalpa samadhi importance is given to the individual 
in whose mind the thoughts are appearing. This is from 
the point of view of the Spirit. In this method, the body 
is kept still. Gradually the respiration become low and shallow, 
as if it is moving within the nostrils (B.G. V.27). As a 
result, the mind which is supported by power of respiration 
attains relative quietness. 

At this point one must guard against dropping off into 
deep sleep. This quietened mind is a stepping stone for 
getting out of the matter aspect of meditation to the Spirit 
aspect. Upto this point is savikalpa samadhi. 

To this quiet mind, T the observer give the order 
to chant the Lord’s name three times, keep quiet. Observe 
the mind. If thoughts rise again, chant again, stop and watch. 
By constant Abhyasa one can come to the understanding 
of the meaning of ‘witness’ observing the mind, the subject 
observing the object. 

t 

It is at this point that manorajyam becomes a problem, 
the mind playing tyrant and running to distant lands, far 
into the remote future! So again we trace it back to the 
zero point. By this technique of cutting down the thought 
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frequency, in due course (kramat) nirvikalpa samadhi is 

possible. 

On replacing habitual thinking by the hobby of thinking 
i.e. contemplation on Self, by discovering the divine principle 
in every experience, by devotion, the seeker rises in ever 
expanding, all-enveloping love. He slowly overcomes 

manorajyam. 

Thus through savikalpa samadhi, dhyata-dhyeya-dhyana 
trio is dissolved, when this matures, one gets absorbed 
in Nirvikalpa samadhi Such a mind loses its capacity to 
create new manorajyam. Just as a long unused organ atrophies, 
so also the mind long exposed to the state of thoughtlessness 
of Nirvilakpa samadhi, loses its habit of unwanted thinking. 

This is one method of controlling manorSjyam. The second 

method is now explained. - 

The second method is for the student of Vedinta who has 

studied and reflected on (a) the position of the jagat, (b) the 

position of the jlva, and (c) the position of Bvara, to help 

him in conquering manorkjyam. 

JRfcFHT ll^ll 

Buddha-tattvena dhl-dosa funye naikanta vasina 
Dirgham pranava muccarya manorajyam vijiyate (62) 

sp* rTr^T = by the man of Self knowledge; 

= the defects of the mind; = devoid of; 

= by he who is living in solitude; = long; 

5FR = Om; = chanting; = the habit 

of thinking; = can be conquered. 

The habitual thinking can be conquered by a man of 
Self-knowledge, who is devoid of other defects of mind (such 
as desire etc) and who is living in solitude, by prolonged chanting 
of Omkar! (62) 

Buddha tattvena: He who has thus discovered that this 
total world of names and forms, the world of duality and 
dualism is supported by T the Supreme, that He is the 
substratum of the whole world by him who has got rid 
the abnormality of thinking and has gained clear understanding; 
Dhl dosa Sonyena: he who is no more under the influence 
of worldly desires and passions; when these two qualities 
have been firmly established in him; Ekanta vasina: he 
starts living all by himself in absolute solitude without a 
feeling of loneliness. This enjoins the strict adherence to 
the discipline laid down in the scriptures for each stage 
of life - Brahmacarya, grhasta, vanaprastha and sannyasa. 

We come alone into this world, and go out all alone. 
No one hold’s one’s hand. With this knowledge, one should 
educate the mind again and again to be itself. Alone-ness 
is the dignity of human existence. Ekanta vasi is one who 
does not get too much involved in activities, gatherings, 
discussions which result only in the excitement of the mind. 

Eka-anta-vasi also means the one who lives only in 
That ONE, the supreme Lord. For him, other than the 
Lord, nothing else is the Reality. He alone is ever with 
us in the very core of our personality. He who invokes 
the Lord, who is the very nature of Bliss, he is the ekanta 
vasi 

To such an individual, control of manorajya is possible 
instahtaneously. How? 

Dirgham prana vam uccarya manorajyam vijiyate: By the 
technique of chanting a long ’OM’, by maintaining the thought 
on the same theme of the pranava for increasing lengths 
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of time, the frequency of thought is reduced, agitations 
are also reduced. The content remain the same, just one - OM. 

In this way habitual thinking dies away * a natural death. 
One conquers manorajya. The hobby of thinking takes over 
and that also culminates in no thinking. 

In this state of mind, man-created duality is erased. 

From this point onwards the stage reached through savikalpa 
samadhi and OM chanting, what is the next step? 

mfwgfcT I 

w ii^ii 

Jite tasmin- vrtti-funyam manasds-thad mukavat 
Etat-padam vasisthena ramaya bahudhe ritam (63) 

= when the habit of thinking is won over; 

*R: = the mind; = a dumb; = 

devoid of thoughts; fcHjfcT = stays; = this; = state; 

= by the sage Vasistha; <ihn = to Rama; ^TT 

= in many ways; fRd^ = is declared. 

When the habitual thinking is won over, the mind becomes 
devoid of thoughts, like a dumb person. This state of mind was 
explained to Lord Rama by Sage Vasistha in many ways. (63) 

Tasmin jite vrtd funyam manah muka vat tisthati: When 
the manorajyam is conquered, when thoughts are stilled, 
the mind stays like a dumb person. A dumb does have 
experiences, only he cannot speak about them. So also 
the mind which has conquered manorajyam, does experience 
the world, but does not react. Such a mind is a Divine 
Mind. It is like a mirror which reflects every object that 
comes before it, but retains no image. When the mind 

. does not react, the tongue also does not speak such a 
divine mind is the one that is soaked in love. 

Etat padam Vasisthena Ramaya bahudha Iritam: This 
state of the Divine Presence without any reaction was explained 
in many different ways by Vasistha muni to Sri Ramacandra 
(in Yoga Vasistha). 

Quotations from Yoga VSsiffha follows in the next two 
Sloka-s. 

TOftfcT sfcfr JTtoY I 

W ftc(Wfa<p: IIRVII 

Dr&yam nastlti bodhena manaso driya marjanam 
Sampannarh cet tadut panna para nivarna nivrrdh (64) 

= the objective world; dlftcl = is nothing but 

Brahman; $fcT = in this way; = by this knowledge; 

= from the mind; = removal of the 

objective thoughts; = if achieved; = then; 

= the supreme blissful; fn^fci: = state of liberation; 

dcMm = is attained. 

“Other than Pure Brahman, there is nothing like objective 
world of plurality”, by this knowledge the objective thoughts are 
removed from the mind. When this state of supreme Bliss is 
achieved, it is called as liberation. (64) 

Driyam na asti id bodhena: There is nothing like objective 
. perception, there is no duality. Having reached this advaita 
knowledge. (ekam eva advitlyam nehanana asti kihcana). 
Rejecting all sense of my, mine and otherness, Manasah 
driya marjanam -. the mind will be totally emptied of its 
contents. 
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In the mind, there can be thought only of other than 
oneself. One who has total identity with the total creation, 
only he can have desireless existence. Only he can have 
an empty mind, which is non-sleeping, but thought-free. 

Sampannam cet tat para nirvana nirvrtih utpanna: If 
one is able to attain this particular state, then such an 
individual will attain a state of Supreme Bliss, where existence 
carries no purpose, where it has no cause and effect, gain 
or loss. This state of Absolute Being is Para nirvana nirvrtL 
The discovery of this joy of being is in tune with the 
Reality, the Supreme Bliss, the Supreme Love, the Love 
that is quiet and does not have any expression. That Love 
happens, as a force of existence, as the sun shines helplessly. 

The quotation from Yoga VSsiftha continues - 

q^[ iiVaII 

Vicaritam alarh Sastram dram udgra hitarii mithah 
Sarhtyakta vasanan maunad rte nastyu ttamarh padam (65) 

= the advaita vedanta; = enough; 

= reflected; = discussion with teacher and saints; 

= for a long period; = thus accepted 

without doubt; = having rejected all desires; 

= by silence; = without; = 

Supreme Truth; =T = not; = be achieved. 

The supreme state is not achieved without the sufficient study 
of vedanta sastra, reflection on them, discussion (with the teacher 
and saints) for a required period of time, thus accepting the 
knowledge without doubt and (finally) getting established in 

silence. (65) 
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How is one to realise this Nirvana nirvrtti, this excessively 
independent absolute existence called AnandtP. 

Vasistha Maharsi explains the step by step sadhana to 
Ramacandraji 

/ 

(i) Sastram alarh vicaritam: Sufficient reflection on what 
one has studied. The purpose of reflection or mananam 
is to transfer the knowledge from the book to the brain. 
Reflection is a process by which all possible doubts 
are removed by examining the matter from every angle. 
Truth is examined from the point of view of the jfva, 
the jagat, hvara, and advaita tattva Unless the thinking 
is flawless, meditation cannot happen. 

(ii) Mithah-. This reflection is done by the interaction with 
the teacher in order to get the doubts cleared. 

(iii) Ciram udgrahitam: Discussion with fellow seekers in 
respect of those aspects where there appears to be 
conflicting statements in the scriptures. 

(iv) Sarhtyakta vasanat: Giving up all interest in any subject 
other than Paramatma tattva; that is rejecting once and 
for all, all those thoughts which will precipitate the 
individuality and which will take one away from the 
divine core of one’s personality. 

Maunat rte na asti uttamam padam; There is nothing 
more to be achieved after attaining the quietude of mind 
bom out of deep relfection on the one hand, and eschewing 
of all un-atmic thoughts and samkalpa-s, desires, manorajya 

- etc. 
V 

This state where the mind is maintained in shapeless-ness 
where individuality has been totally dissolved, where nothing 
is allowed to agitate the mind, is the one where all the 
thought knowledge has become thoughtless Kknowledge. That 



280 PaficadasI Dvaita viveka Ch. IV 281 

Knowledge which comes from within is the expression of 
the Infinite. It is the highest expression of Paramatma which 
is beyond relative expression of seer and seen. 

However, even such a contemplative person can sometimes 
get disturbed again by desire. What should he do in that case? - 

JT: W ll^ll 

Viksipyate kadacid-dhlh karmana bhoga-dSyinS 
Punab samahita sa syat tadaivS-bhySsa-pStavSt (66) 

cJlfiRT = by those experiences (of giving joy and 

sorrow); ^TT = by karma; = the inteUect; 

= at times; = disturbed and unstable; FT = 

that intellect; 3WRT Mldd'Rf = by the strength of practice; 

<KT = then and there; ^ = certainly; 3=T: * again; 

*1 Hi fed I = single pointed; FTTrf = can be. 

If the intellect gets disturbed and agitated due to our own 
actions, leading to different experiences, at times, it can be again 
pulled together to be single pointed by the strength of practice, 
whenever we discover the disturbences in our mind. (66) 

Bhoga dayina karmana dhlh kadacit viksipyate: Although 
one has been doing spiritual sadhana for very long and 
regularly, yet because of the earlier dormant karma, a particular 
karma provokes a new disturbance in the mind. This may 
cause a fall in the individual in spite of his sadhanS and 
may even cause loss of faith and confidence in himself. 
Such a fall indicates that consciously or unconsciously, 
arrogance born out of hardening individuality has raised 
its ugly head again. And the fall is a reminder to correct 
oneself that even the smallest progress in the spiritual path 
is by the grace of the Guru and the Lord. This Divine 
Grace is equivalent to the strength of the sraddha at the 

feet of the Guru What is Sraddha inside (the disciple) 
is called Divine Grace outside (in Guru and God). 

Sa punah samahita syat: If such a fall happens, that 
buddhican be withdrawn and can again be made single-pointed 
in contemplation; Tads eva abhyasa pStavSt: by practising 
again and again, never forgetting for a moment that every 
step forward is by His Guiding Hand and not by our 
effort, one can regain this poise. 

AbbySsa must go hand in hand with vairagya 

The importance of steadfast mind is stressed - 

Viksepo yasya nSsty-asya brahma-vittvam na manyate 
Brahmai vSyam id prihuh munayah para darSianah (67) 

2R3! = he whose (wise man); = disturbance and 

projection; F = not; 3Tf*fT = is; 3TFT = to him; 

= the knower of Brahman -, F = not; H^o = is considered; 

= he; ^ * Brahman-, t^ = indeed; ffff = in 

this way; = the wise Vedandn-s-, = contemplative 

ones; SITg: = say. 

A wise man who does not have any disturbances and projections 
in his mind is not considered to be mearly a knower of Brahman, 
but is considered to be Brahman indeed, by contemplative seers 
of vedSnta. (67) 

Yasya vikSepo na asti: He whose mind is not entertaining 
any viksepa, asya brahma vittvam na manyate: He is not 
called just a Brahmavit, as the knower of Brahman. He 
is Brahman himself! ('Brahmavit Brahmaiva bhavad’, M.U.). 
In subjective knowledge, the subject-object duality vanishes. 



282 PaftcadasI Dvaita viveka Ch. IV 283 

When the seeker wants “to know himself, the Paramitma 

tattva”, he becomes one with it. 

Ay am paradar&inah munayah brahma eva pr&huh: 
Therefore, the sages who are able to discover Absence 
in the Presence, say that such an individual is not merely 
a Brahmavit but Brahman itself. 

This was also said Vasistha Rsito Lord Rama (in Mk.U. )- 

* g gg? vs * null 
DarSana darcane hitva svayam kevala rupatah 
Yas tisthati sa tu brahman brahma na brahma vit svayam (68) 

= he (wiseman) who; = “I know or 

I do not know” in this way; = renouncing; 

= himself; = in his essential Pure Self; fdsfrl 

= is established; ?T = he; = indeed; * Oh’ 

great one!; = himself Brahman; ^ = not; WtvTfeff 

= knower of Brahman. 

He who has renounced the language like “I know Brahman 
or I don’t know Brahmari’, and is established in his essential 
Pure Nature, he is indeed. Oh! Great one, not (mearly) a knower 
of Brahman but is Brahman himself! (68) 

Yah darfana adarsane hitva: He neither says ’I have 
seen Brahman’, nor does he say ”1 have not seen”. Thus, 
svayam kevala rupatah tisthati: he who remains in the kevala 
rupa: that is in which all three types of differences or 
bheda-s (vijatlya, sajatlya and svagata bheda) are absent. 
Brahman is one in which differences on account of planes 
of Consciousness; experience-experienced-experiencer trio; 
and differences of the same experiencer with reference to 
objects, are absent. 

Brahmari sa tu svayam Brahman na brahmavit: Oh! 
Great one! he is Brahman, he is not the knower of Brahman, 
as if it is an objective knowledge. It is Brahman itself. 

It is ‘Being’. 

In this way, the Dvaita Viveka Prakaraoa concludes - 

ll^ll 

Jivan-mukteh para kastha jiva-dvaita-vivarjanat 
Labhyate-’savato-’tre dam Isadvaitad vivecitam (69) 

31# = this; = of the jivan-mukta; 

= acme; t«T = duality created by jiva; 

= rejecting fully; cTfiF# = is gained; 3TcT: = therefore; 

= the duality; = in the chapter; f?T-|dld, = 

from the duality created by Bvara; = enquired 

and analysed. 

This final abode of jlvamukta is gained by rejecting the duality 
created by the jiva Therefore, this jiva dvaita is enquired and 
discriminated from the I&a dvaita, (in this chapter). (69) 

Asau jlvanmuktih parakastha: This is called the acme, 
the pinnacle of jlvan mukhti - living in Freedom. 

Jiva dvaita vivarjanat labhyate: It is attained by the 
renunciation of the dvaita created by the jiva. Since nothing 
can be done about Bvara srsti, any change is possible for 
the jiva in what the he himself has created. So the jiva 
has .to renounce the likes and dislikes, friends-foes etc which 
are all his own mental creations. Then the Supreme jlvan 
mukti is attained. 

Atah atra idam ha dvaitat vivecitam: Therefore in this 
chapter called Dvaita viveka Prakaranam, these two dvaita-s 
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created by Uvara and jlva have been exhaustively analysed 
and discussed. 

Happiness and misery begin from the jlva. It is one’s 
own choice whether to be happy or unhappy. The path 
to happiness, here and now, always has been indicated 
in the scriptures. Essentially it is a matter of changing the 
vision and understanding the jiva-jagat-Uvara relationship 
in correct perspective. “In that clear vision, there is an 
end of all sorrow, there is only serenity, only prasSda buddhJ’ 
(B.G. D.65). • 

Once everything that happens to one is accepted as 
prasada from the Lord there is nothing but joy in His 
Grace. One is always prasanna, as the Lord Himself is. 
This is the Supreme state of joyful existence. 

OM TAT SAT 
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>> Summary 

Verse No. Subject matter covered Page 

Introduction 202 

1 Topic of Uvara and jlva dvaita 
introduced and purpose of study. 

204 

2 - 10 Scriptural authority quoted about 
Uvara’s creation and jlva’s creation. 

206 

11 - 13 Uvara's creation continued, jlva 
defined and the delusion due to may! 

215 

14 - 16 Jlva’s creation. 219 

17 - 23 World is combination Uvara’s and 
jlva’s creation; their discrimination. 

222 

24 - 25 A doubt about jiva’s creation 
raised and replied. 

229 

26 - 30 Yet another doubt about jlva srsti 

and its reply. 

231 

31 Who knows the Uvara’s and jlva’s 

creation? 

237 

32 - 35 Bondage is due to jlva's creation 
- analysis and discrimination. 

238 

36 - 37 Are we talking about Vijnanavada 
of Buddhists? - Replied. 

242 

38 - 39 Need for Brahmajhana doubted 
and replied. 

244 

m 
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40 - 42 _ Approach to Brahma jhana, the 247 
hvara’s creation is helpful and not 
a hinderance in Self knowledge. 

43 - 48 Jlva’s creation that is acceptable 251 
to scripture. Its application in discrimi¬ 
nation and limit of practice of sSdhani 

49 - 58 Jlva’s creation that is unacceptable 257 
to scriptures and how to conquer it. 
Need for overcomming it:- doubted 
and replied. 

59 - 66 Importance of conquering the habit 269 
of mental projection, the cause for 
this habit and the technique to achieve 
it. 

67 - 68 The knower of Truth glorified. 281 

69 Phala truti (result) of the study 283 
of this chapter. 
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xViveka or discrimination means analysis with synthesis 
in such a way that no doubt is left in the understanding. 
For e.g. when it is said that smoke appears if there is 
fire, it does not follow that where there is fire there should 
be smoke. So fire is independent of the smoke, but the 
smoke is dependent on the fire. In this way, in these two 
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variables, fire is the reality and not the smoke. The thought 
put together makes viveka. 

Two aspects need to be taken into consideration in 
discrimination or viveka : vyatireka, and anvaya. Independence 
of cause from the effect is vyatireka, and the presence 
of the cause in the effect is anvaya. The two together 
make a complete analysis a viveka. 

Vakya : A Vakya or sentence is made up of certain 
words, and the words have different meanings. The relationship 
between the words and their meanings gives rise to knowledge 
which indicates something. Words without meaning is only 
noise. Therefore, one should be able to put words together 
into a coherent sentence or vSkya to make knowledge out 
of it. 

In the process of transfer of knowledge it is very essential 
to understand the meaning of the padaox word, the relationship 
of the words among themselves and the final conculsion 
indicated by the words in the vakya. 

Types of Vakyas : Different types of vakyas are used 
in the scriptures. 
(a) Secondary sentence or gauna vakya. These are sentences 

which lay down the do’s and don’ts for living an ideal 
life and the consequences if they are not followed 
(vidhinisedha). E.g. if you do not do sandhyavandana, 
you will suffer the sin of omission (pratyavaya dosah). 

(b) Sentences that demand action: 
These are of two categories: 
(i) those that delineate the obligatory duties of individuals 

adhikari nirnaya). Eg if you are Brahmin, Ksatriya etc 
these are your duties. Such statements demand action 
in the form of karma as in karma kanda vidhi 

(ii) the second category of sentences are those that demand 
action in the form of upasana. e.g. if you do so much 
japa you will go to heaven. 

(c) The third type of sentence is the statement of facts, 
e.g. this is a temple. What is already there is revealed. 
Nothing is created. These are called Primary Statements 
which declare the truth. 

Thus the first two types of sentences, bind one with 
their limitations, e.g. when it says that a Brahmin should 
do this and this, it also implies that he cannot do those 
actions which are the prescribed duties of other varna-s. 
Therefore, these sentences or statements have the result 
of throwing the individual into a vortex of do’s and don’ts 
and the whole Karma Kanda begins. 

Mahavakya-s are those statements of facts which tell 
us what our essential nature is; having known which, nothing 
remains to be known or done. They constitute Brahmatmaikya 

bodhah 

Atma is “I”, whatever one considers this “I" to be. 
In reality, Atma is not a limited being, it is of universal 
nature^ without limitation. But although everyone accepts 
that Atma is “I”, the defination of Atma varies according 
to one’s choice and conviction. To some Atma means the 
gross body, to others the near and dear ones, to still other, 

wealth etc. 

On the other hand if one takes the meaning of Atma 
to be Brahma svarup, then it leads to a reassessment and 
revaluation of the real meaning of Atma. Then the right 
enquiry begins, such an enquiry will lead to the conclusion 
that “I” is not limited by any limitation. This discovery 
of the absence of limitations on T the Real One, is called 

Brahmatmaikya Bodha. 
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All those sentences which reveal the identity of the 
individuality with the totality are called Mahavkya-s There 
are several Mahavakya-s spread throughout the Upanisad-s. 
Out of these, the great Masters have selected four Mahavakya-s, 
one from each of the four veda-s 

This chapter of Pahcada&i discusses these four 
Mahavakya-s in depth. 

The study of the Mahavakyas leads one on the spiritual 
path. They are not to be understood objectively and 
intellecutally, and conceived of as concepts. By gaining this 
knowledge, there is no material gain. Therefore, the study 
should be carried out as an interaction with the thoughts, 
without any individality 

There may seem some repetition of thought in the four 
Veda-s This kind of repetition is called Abhyasa and is 
intended to enable the student to remind himself again and 
again about the Truth, from different angles, and different 
approaches. 

Spirituality is not performance oriented. It is to be lived 
as naturally as we breathe. 

ypMi fayfcr 52jich<ifd tt i 

femfd 11*11 
Yeneksate .imo-tldarh jighrad vyakarod ca 
Svadva svadu vijanad tat prajhanam udTritam (1) 

= that by which; = this world and objects; 

= sees; $Jui'lfrl = hears; f^yfd = smells; 

= speaks; = tasty and tasteless; fcMHifci 

= knows; = and; = that; STIR = Consciousness; 

<a«{lRd*i = is called. 

That By which one sees; hears, smells this world of objects, 
and that by which one speaks, tastes the good and bad tastes, 
is called as PrajhSnam[i.e. Consciousness) in this mah&v&kya. (1) 

The first two Moka-s deal with the mahavakya Prajhanam 
Brahma from the Aitareya Upanisad in the Rg Veda. In 
this fust iloka the meaning of the word Prajhanam is defined. 

Tat Prajhanam in tarn That is called Prajhanam, yena 
by which Idam iksate this is seen; (idam) 6mod this is 
heard; [idam) jighrad this is smelt; vyakarod this or that 
is spoken; svadu asvadu vijanad taste or absence of taste 
is known. 

In vedanta iastra, the word idam does not mean just 
“this”, but refers to all that is known as objects of knowledge 
(including the relative oneself) through the five sense 
perceptions of tabda, sparta, rupa; rasa, and gandha. 

Yena idam iksate That by which colours and forms 
are seen. 

For knowledge in the form of objective perception to 
take place, colours and forms should be present; they should 
be bathing in external light because they are not self-illumined; 
the senses (the eyes) should be operating and the mind 
should also be bathing in the light of Consciousness. When 
the Consciousness is withdrawn as in deep sleep, the gross 
world is not percetible. Therefore, Consciousness is the 
reality which is supporting all the colours and forms. If 
undue importance is given to the names, colours and forms, 
that which is expressing through them is lost sight of. 

If' on the other hand, when we look at the world, 
the perception of the Consciousness in everything that we 
see; even if the eyes are open, we look within. This is 
called Prajhanam 
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Jnanam is that which comes and goes, which is located 
at the level of the thought, and therefore, likely to be 
lost. Prajnanam is that knowledge which makes every 
knowledge possible and yet which, in the presence or absence 
of knowledge, in the memory or absence of memory, is 
never lost. This “un-lose-able” Knowledge is Prajnanam. 

Similarly ( Yena idarh) irnoti :This is the experience of 
sound. In silence, the mind is not attracted to any specific 
sound. Consciousness is manifest without agitation, without 
specificity. It is present in the sound, as also in the silence, 
but is beyond the sound and the silence. 

Knowledge of sound is jnanam in which the trio of 
hearer-heard-hearing exists. But that knowledge which is 
present in all these three factors as well as when the three 
are absent is PrajMnam 

( Yena idam) jighrati: That which is present in every 
smell—good and bad; vyakaroti: That which expresses as 
speech; and svadu asvadu that through which experience 
of good and bad taste is possible. 

Vijanati (vi&esena janati) that “general" knowledge or 
Consciousness by which this objective world of names, forms, 
sound, smell, speech, taste etc are known with "specificity” 
(specific knowledge) Tat prajnanam udiritam, that is called 
prajnanam. 

What has been stated in this 6Ioka is a guideline to 
what a spiritual seeker’s vision of the world should be; 
see and yet not see, hear and yet not hear...Be like a 
mirror that reflects everything, but react to nothing. Instead 
of paying attention to what is seen, heard etc, focus attention 
on how the seeing, hearing etc happen. This leads to one’s 
own essential being, and to that extent one becomes 
contemplative. 

Experience comes and goes, but Consciousness neither 
comes nor goes. Consciousness is the one because of which 
every experience is possible. That Pure Consciousness is 
Prajnanam 

5fiHTcT: Sr$TR \tt\\ 

Catur-mukJiendra -devesu manusya -&va -ga vadisu 
Caitanya mekarii brahma tah pra jnanam brahma mayyapi (2) 

= in the Brahmaji, Indra and gods; 

= in the human beings, horses, cows 

etc; = one; = Consciousness; = Brahma; 

= therefore; = in me; = also; 

= Consciousness; 51?= Brahma. 

There is but one Consciousness in BrahmSji, Indra, Gods, 
human beings, horses, cows etc, therefore it is called Brahma 
in this mahSvSkya In me also the same Consciousness alone 
is. Hence I am also Brahma (2) 

The first iloka discussed the meaning of the word 
PrajMnam in the mahavakya Prajnanam Brahma The second 
word Brahma is defined in the second iloka 

Brahma: (Brhatvat Brahma) That which is bigger than 
the biggest. (anoranlyan mahato mahlyan: K.U.) that which 
is subtler that the subtlest can alone be bigger than the 
biggest. Just as the space is so small that it can go inside 
the eye of the needle, and the same space contains the 

- total cosmos. So depending on the subtlety of the intellect, 
one perceives the world. 

That PrajMnam which was explained in Sloka 1, is 
of the nature of Brahman. The two are not separate. In 
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the sentence Prajnanam Brahma, the verb asti, 'is’ is 
understood, meaning, that there is identity between the two. 

When Consciousness arises, in the light of this 
Consciousness, there is knowingness. This knowingness comes 
and goes. There is another aspect of Consciousness called 
sentiency or life, which does not come and go. 

With “knowing-ness”, the individuality is bom. There 
is no “knowing-ness” involved in the functioning of the 
different cells in the body. The differentiation of functions 
is the natural manifestation called life, and is not done 
by the knowledge of an individual. This is one part of 
Consciousness or Suddha Cetana. The other is the 
“knowingness” which differentiates between “I know” and 
“I do not know”. 

True knowedge consists in discovering that “I am this 
life which manifests” sometimes as knowingness when the 
waking state is born, and at others, it is able to “suck 
in” this knowingness, and what remains then is Pure life 
which is everywhere. 

Chaturmukha, Indra, devesu, manusya, aiva, gau, adisu. 
The life in Brahma, and other lower forms of creations---human 
beings, animals etc is the same. Another way of interpreting 
this line is: The life which is in everyone, at the individual 
level and also at the level of the Antahkarana catustaya, 
all the differences because of the mind (manah)\ all the 
faculties through which we function (devesu); and all the 
varieties of expression that come to us, it is the same 
single principle. 

In the initial stage of spiritual sadhana one tries to 
be the Suddha saksi or witness, one is still holding on 
to the knowingness aspect of Consciousness, although this 
is a necessary first step, one has to grow out of it. 
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One sees the world, but does not participate in it, 
and thus one develops drasta bhava Gradually one acts 
as if one is with everybody, but in truth one is with nobody. 
When there is Asakti or attachment, there is love for only 
one, everyone else is excluded. When love is not for only 
one, that love includes everyone plus one. It is not the 
friend that I love, but it is the friendship that manifests 
in me. As Bhagavan Krsna says (B.G. XII-13) the devotee 
is not the friend of a friend, but one who is friendly with 
everyone. This friendliness is called expansion or Brahmatva 
Therefore, the first step to understand prajnanam is to 
participate is the world in such a way that one does not 
go too near to or run away from anyone, so that one 

is not a slave of the world. 

The second step is to watch the thoughts come and 
go, and develop saksi bhava or^witness-hood, until gradually 
the turbulance in the thoughts dies-down. This is the 
knowing-ness aspect of Consciousness. 

Gradually when the mind is emptied of every thought, 
i.e. every theme of the relative world, a stage is reached 
when even the watching of the traffic of thoughts on the 
road called the mind dies away. A stage of thought-less, 
object-less, content-less awareness is reached. Slowly, one 
is able to be, without becoming. There is no otherness 
left. “I alone am”; when this T is discovered, the knower 
and the known (the thought) have merged. This merger 
is called sentiency. Knowingness has been absorbed into 
“Being” Consciousness. This is ONE. This is the Caitanya 

ekam 

, Athah Prajnanam Brahma-. Therefore this Caitanya is 
called Brahma, ONE without a second. Mayyapi Brahma: 

I am not excluded. 

There are two types of ONE-s in vedantic thought; 
One is that ONE which is followed by two; the other is 
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the ONE which is never followed by two. The first ONE 
can be divided by two; the second ONE cannot be. The 
second ONE is called Infinite; the first is called imagined 
finitude in the infinite 

Therefore, all mathematical formulae fail in Infinity. Thus, 
athah Brahma: means that Brahma where there is no touch 
of second-ness, no possibility of otherness, where there 
is nothing other than T the Absolute, and that alone I 
am. 

To be natural is to be without action, without desire, 
without ignorance. This actionless, Conscious, Blissful 
Existence I am. This is the meaning of all the mahSv&kya-s 
put together. 

Mahavakya is that which establishes the identity of the 
part with the whole jivatma-Paramatma aikya bodha. When 
the student listens with faith to the mahavakya from 
Guru-mukha, by the very listening, knowledge takes place, 
and this knowledge does not require any follow up action. 

fe|facHR|u| | 

3^: tfTfiiTOT f^Ic^T II3II 

Paripurnah paratma-smin-dehe vidya-dhikarini 
Buddheh saksi-taya sthitva sphuran-naha mitlr yate (3) 

= not limited by time space objects; 'TCTrm = 

Supreme Self; = in this mahavakya; = 

fit for getting Self knowledge; & = in the body; = 

of the intellect; = as witness; = staying; 

= manifests; 3^ = aham; # = thus; = is called. 

The Supreme infinite Self not limited by time, space and 
object etc; staying in the human body, that is fit for Self-realisation, 
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as the witnessing Consciousness is called “Aham” in the “Aham 
Brahma asmi” mahSv&kya. 

Asmin dehe Paratma Paripurnah: In this body, the 
Paramatma is supremely complete ie no possibility of limitations 
or conditionings imposing on the Paramatma. 

Limitations are of several types: 
(a) those caused by time, space and object (kalatah, defatah 

and vastutah). These manifest aj “I am this body” 
thought which gets rooted so strongly that it results 
in paricchinnata, or acceptance of these three types of 
limitations as real. 

(b) those caused by the trio (triputi) of karta-karma-karmapha- 
la \ jnata-jfieya-jnanam ; bhokta-bhogya-bhogyam etc. 

(c) those caused by the concern for Yoga (to get something) 
and ksema (to protect something that already is!). Those 
who are overwhelmed by these two concerns follow 
the preyas marga referred to in the Kathopanisad, and 
fall in the category of avidya. They fall victims of the 
limitations of doership, of knowership (considering oneself 
incomplete in knowledge) and of wanting to struggle 
for happiness, enjoyership. 

(d) those caused by jlva-jagat-Isvara bheda. Uvara is the 
creator and controller of the world and jiva; he presides 
over the law of Karma (Karmadhyaksa) and awards 
karma-phala; Jiva is the one who has come into this 
world to enjoy or to suffer according to his Karma; 
and jagat is the field where the jiva expresses himself. 
Isvara is different from jagat, and jagat is different 
from jiva and so on, one from the other. Thus there 
are five types of differences between them, limiting 
each other. 
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(e) those caused by fear\ fear of death and extinction; 
fear of deception, and fear of unhappiness. These 
limitations lead to the pursuit of Self-preservation. The 
opposite of these three fears are Sat, Cit and Ananda. 

In the Paramatma all these limitations mentioned above 
and their ramifications are totally absent. He is, therefore, 
Paripurna, without paricchinata 

Where is this Paramatmil 

Asmin dehe: In this very body, in this human birth. 
It is only in the human birth that mahavakya UpadeJa is 
possible. 

Vidya adhikarini: we are bom in this human body for 
only one thing, for knowing the Truth—-nothing else and 
nothing short of this is the purpose for this human existence. 
The paripurna paramatma is abundantly available to us in 
this very body, where we can discover our own essential 
nature. 

Thus Paramatma has been defined as being without 
paricchinata (any limitations), and Paroksata (otherness). 

Now the word Aham is being defined. Paramatma was 
explained as being complete and available in this very body. 
Where in this body? 

Buddheh saksitaya sthitvaParamatma is the witness 
of all the thought modifications in the mind. Sphuram Aham 
itiryate - In the mahavakya “Aham Brahmasmi', the meaning 
of Aham is this Saksi Caitanya which is illuminating every 
thought but not coming under the influence of any thought. 
'Aham' does not refer to T as man, woman etc, but the 
T who is Anasnan, untouched and unswayed by the events 
around, happy or otherwise. 

The total world exists in the dynamic equilibrium of 
self-cancelling pairs of opposites and the mind per se supports 
this relative dvandva, but itself is neither good or bad. 
It is totally untouched, uncontaminated (asangah). 

As Bhagavan Krsna says (B.G. V) he who is able to 
stand apart and not come under the influence of kama 
and krodha, he is already liberated. 

Thus this ‘ Aham is the witness of all the turmoil of 
thoughts in the mind, yet is never influenced by them. 
This Aham is not relative, qualified entity, changing from 
time to time, but it is suddha Aham not created by effort 
or by the result of action. When this puny little relative 
T dies, the real T shines forth in all its fullness -paripurna 
sat (ref: Upadeta Saram - 20). 

From the above it follows' that one on the spiritual 
path has to be very disciplined in his contact with the 
world, avoiding every trace of desire and attachment. Love 
without attachment is divinity. 

nvn 
Svatah purnah paratma’tra brahma-tabdena varnitah 
Asm/ tyaikya paramar&as tena brahma bhava myaham (4) 

^cT: = Infinite Self independent of anything; HticHi 

= the Supreme Self; = in this mahavakya; 

= by the word Brahma; = is described; 

- Slf^r ffrT = and by word asmi; = oneness; 

= is established; = therefore; 3^ = I; = 

Brahman; V4lfH = am. 

The Supreme infinite Self is referred in the mahavakya “ Aham 
Brahma Asmi' by the word Brahma The word asmi establishes 
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the identity between them. Therefore, I am Brahman is the 
knowledge. (4). 

Having defined 4 Ahairi in tloka 3, the remaining two 
words in the mahavakya “Aham Brahma asm/', viz Brahma 
and asmi are defined in this Sloka. 

In the sentence 'Aham Brahma Asmi’, the word ‘Brahma’ 
is not the adjective of Aham, it does not “qualify” Aham, 
but it establishes the identity between the two i.e. Aham 
is Brahman. The two words are in the same case i.e. 
Samanadikarana and are defined in terms of the same Vibhakti 
pratyaya or case. 

In the last kloka Aham was said to be paripurnah and 
paratma. Here it is said: s vat ah piirnah paratma atra Brahma 
Sabdena varnitah - That which is complete in itself, and 
is the Supreme Atma, is described as Brahma. 

The words used to describe Aham in the previous verse 
and Brahma in this verse are almost identical, indicating 
that the object to which bo»h words point is the same. 
When this knowledge takes place Aham Brahmasmi, anubhud 
results. 

Svatah Piirnah means that complete-ness to which nothing 
can be added and from which nothing can be subtracted, 
where there is no dependence on any object or person 
or circumstance to experience fulfilment. And if Paramatma 
is puma the world that is seen is also Puma, because 
Pumat Purnam Udacyate 

That which is absolutely complete is Paratma. Atma 
is T, Paratma is the supreme T. That means there are 
two Atma-s; one the limited which suffers, enjoys, and 
the other which is untouched by any of these experiences. 
This Paratmais indicated by the word Brahma in this mahavakya 
in this way, the evaluation of the description of the two 
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words Aham and Brahma, established that they are one 
and same. The one-ness in the two is indicated by the 
third word Asmi 

This word asmi is not equivalent to Asti in the “the 
book is on the table” where the table and the book are 
two different things. Asmi indicated self-asserted existence, 
independent of everything. Asmi id aikya paramarfah when 
the two words Aham and Brahma are analysed as to their 
state of being, the conclusion is reached that the two words 
establish only one name. 

Tena Brahma Bhavami Aham: Asmi indicates that “I 
AM”, whether I accept it, recognise it or not. It is an 
“AM-ness" that has no logic. The Truth is so simple, only 
we are not available to the Truth. Hence, the need for 
enquiry, for contemplation. 

So, when one contemplates on the mahavakya, it does 
not mean that we become Brahman, as the use of the 
verb might lead one to think. Brahman is already existing 
as our essential nature, only it is now revealed to us for 
cognition. That which was lost because of ignorance was 
never lost, and that which is gained through knowledge 
is not a real gain because I cannot lose myself (Aheyam) 
nor can I gain myself (Anupadeyam ). 

T alone is the important factor. T is the most dear 
to me (Atmanastu kamaya sarvam priyam bhavad). It is 
because of T that the world exists. That which supports 
this world is this T and this I is Brahma Svarupa The 
biggest and most important thing in this world is Brahman 
and this most important thing is T and therefore, Aham 
Brahma Bhavami 

Who can do this kind enquiry? He who is not unduly 
concerned about worldly things, who can drop the world 
as dirt. Only then can Aham Brahmasmi Vrtd can take 
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place. Thereafter, the subsequent development is taken care 
of by the Lord. 

cTT|^ cTfcfcScT INI 

Ekemeva advitlyam san nama rupa vivarjitam 
Srsteh pura-dhuna 'py asya tadrk tvarn tad itlryate (5) 

^ gu = before creation; = one; 

= without a second; = devoid of name 

and forms; = the pure existence which is referred in 

scriptures; W2! = of that sat; SHjpT = after creation 

also; = the same nature; <Tc[ = tat in the tat 

tvam asi sentence; f# = is called. 

That one pure Existence which is devoid of all types of 
differences was before the creation. The pure Existence in without 
change in its nature even after creation. This pure Existence is 
referred as ‘ Tat in ‘ Tat tvam asi mahSvSkya. (5) 

The third mahavakya “ Tat tvam asi’ is taken from 
the Sama Veda(Chandogya Upanisad). 

t 

Svetaketu spends twelve years in the Gurukul and comes 
back very arrogant and stands before his father with total 
absence of bhaya-bhakti. ( Vidya vinayena fobhate: Knowledge 
shines in humility). The father asks the son “what did 
you study”. The boy replies proudly “Everything”. The 
father asks “Did you learn that by which everything becomes 
known? No, perhaps my teacher did not know it. The 
father says, “Then you know nothing”. Svetaketu’s pride 
receives a jolt and duly humbled, he requests his father 
to teach him that knowledge. The upadefa Vakya which 
the Father- Guru gives the disciple is “ Tat Tvam As/'. 

Srsteh pura: Before the creaion Ekam eva advitlyam 
sat - there was one Truth without a second. Nama rupa 
vivarjitam: and this Truth had neither name nor form. Adhuna 
api: even after the world was created and inspite of it, 
Asya tadrktvam, the Truth has not undergone any change. 

Tat itlryate: This Truth which is immune to change, 
is referred to as “ Tat' in the mahavakya “ Tat Tvam As/’. 

A doubt can be raised: If Sat was before creation, 
does that mean there was creation at a certain point in 
time? No, it is like saying in the classic example of the 
rope and the snake, that before the snake, the rope was. 
There never was a snake, but it appeared through our 
wrong perception and therefore, we are made aware of 
the substratum, the rope. The rope alone is, the snake 
“appeared” as an illusion for the time being. The world 
is an illusion, a pratlti Every illusion must have a substratum, 
the reality and every illusion must have an appearance. 
Therefore, if the world is an illusion, there must be a 
substratum on which it is superimposed and which is “other” 
than the illusion. If the illusion, the world consists of name 
and forms, then the substratum is nama rupa vivarjitam 

Thus there are two types of visions of the world, one 
from the point of the substratum and the other form the 
point of view of what is superimposed on it. A balanced 
understanding of the two view points gives the meaning 
of Sadvastu 

From the point of view of the ocean, the names and 
forms that are the waves, are constantly changing and are 
an illusion. But the wave per se with its contents called 
the ocean is not an illusion. Nevertheless, the birth, existence 
and death of the wave do not cause disturbance in the 
mind because one knows the ocean is the substratum or 
the Sat, is Sad-buddhi 
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Therefore, in creation there is no creation of new matter 
or energy. There is only conversion or transformation. That 
Sat which never changes but which supports all changes 
and in which creation and destruction cancel each other 
is ekam, ONE, and it is one without a second. To perceive 
this Truth, this substratum or Sat, is to transcend, the limitations 
of the names and the forms. This Sat is Tat in the mahavakya 

“ Tat tvam as/’. 

c'WRdH. I 
II^H 

Srotur-dehe indriya-titam vastv atra tvam pade ritam 
Ekata grShyate- ’siti tad aikya manu bhuyatam (6) 

= of the seeker listening to vedanta; 5^4 

3{cftdq, = that which beyond and of different nature 

than body senses etc; = the thing; = in this mahivikya; 

= by the word tvam; = is meant; 3tRt 

= and the word asi; tJ.+dl = oneness; Hi® cl = 

is established; = this oneness of tvam and tad; 

= the seeker should experience. 

That which is other than and unlike the body senses etc 
of the seeker, That witness is referred by the word Tvam and 
the word asi established the oneness of tvam and tad The seeker 
of Truth should experience this oneness. (6) 

In this 6/oka, the remaining two words of the mahavakya 
“ Tat tvam as/’, namely, tvam and asi are explained. Srotuh 
the one who is listening. How we hear and what we understand 
out of that hearing depends on the ability of the individual. 
The type of listener referred to here to whom the upadeia 
of the mahavakya will have meaning is he who is qualified 
by the nature of his Sraddha and tapsya, he who has withdrawn 
from the world to know the Truth and has approached 
the teacher with a calm mind, having burnt all concerns 

about '"worldly matters. (M.U. 1-2-12). To such a Srotuh 
the meaning of tvam pada will be perceptible. 

What does tvam pada mean? 

Deha indriya atltam vastu atra tvam pada iritam. Tvam 
pada: indicated that which is beyond the gross body and 
the subtle body. Deha atita vastu signifies that which is 
beyond the whole waking state which begins with the 
identification of the waker with the gross body. 

To understand this atita-vastu, the scriptures suggest 
several techniques. One is for T as the waker, an individual 
to withdraw from the world of the waking state to such 
an extent that the waking experience does not sway me 
one way or the other. Only then will it be possible to 
drop the wakerhood in me and be awakened to that to 
which everyone else is sleeping."!B.G. 11-69). 

Taken from another angle, when the Consciousness gets 
indentified with the gross body, the whole waking world 
is created with its three components of the waker, the 
waking experience and the waking world existing simultaneou¬ 
sly and being mutually dependent. That which is beyond 
the system of mutually dependent variables, be it the waking 
state, dream state or deep sleep state, that entity is indicated 
by the “tvam' pada. (Deham refers to the gross world 
of the waking state, and indriya refers to the subtle body 
which predominantly operates in the dream state.). 

This enquiry into the contemplation on the correct meaning 
of ‘ tvam pada is called tvam pada Sodhanam 

— / 

How is the enquiry to be done? Adi Sankara advises: 
contemplate on "you are not the deham; you are not the 
indriya-s; you are not the prana; manas or buddhi'. 
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That means That you are dissociated from the pahca 
kosas Why? Because all of them have three qualities: they 
are subject to modifications (vikari), to destruction (vinS&i), 
and they are the objects of knowledge (drfyatvit). Therefore, 
the “ tvam”, the real T cannot be the pahca ko6as which 
are three upadhis of the Subject. 

This self analysis and self awareness should be maintained 
by the spiritual seeker all the time, in every department 
of his involvment. In that sense he is always “awake” 

Now the third word "As/' in the mahavakya is dealt 
with: (ref B.Go. 8) Ekata grahyata asi id: The word "as/' 
indicates the oneness between the two words tat and tvam 
this is the meaning of Asi pada. That is you. That and 
Thou are not two. One should contemplate on this Tat 
tvam (tat + tvam) to realise that the two words mean 
one and the same thing. 

Tat aikyam anubhuyatam: May you realise this identity 
between tat and tvam 

What is the meaning of this identity? What is the SadhanSl 

The Sadhana for the tvam pada iodhanam is vedanta 
sadhana, that for the tat pada Sodhanam is Bhakti Sadhana. 

Once the sense of “otherness” is removed, love manifests. 
Removing the conditioning of otherness and of limitation 
leads to the establishment of one-ness between these two 
words which together constitute tat tvam 

This oneness needs to be experienced in spite of the 
many-ness. This Abhyasa consists in constant discovery of 
the common denominator of Life, initially in the three states 
of Consciousness and gradually extending in ever widening 
circles to include all the beings (cara) and things (acara). 

/ 

This safvatmyabhava was experienced by Suka Brahma Rsi 
and by many great Masters. 

Once the parichinnata i.e. sense of being limited and 
paroksata i.e. sense of otherness are overcome, and the 
seeker’s attention is focussed on the Life Principle, then 
the ekata or oneness is established. 

3rt^RT5^WI6l^llrftfd if&ft INI 

Svaprakasa paroksa tvam ayami tyukd to matam 
Aharh kara ’di dehantat pratyag atmeti giyate (7) 

3P7T = the word ayam; iRbd: = by this word; 

*<ty<**m = self effulgent; = direct and immediate; 

= is meant; 3TTfc v starting from ego; 

= upto gross body; = is nearer and witness 

of all these; 3TTc*TT ffcf = Atma; = is called. 

The word Ayam in the mahavakya “Ayam Atma Brahman" 
is said to mean self effulgent and immediate self; while the word 
Atm5 is used to declare that self to be nearer than everything 
starting from ego upto gross body. (7) 

This Mahavakya Ayam Atma Brahma is from the Atharva 
veda from Mandukya Upanisad 

"Prajhanam Brahma' is the definition of the Truth; 
this is followed by the upadeia vakya "Tat tvam as/'. 
Having heard (Sravanam) this upadeia, the student does 
mananam and nididhyasan and comes to realise the Truth, 
"Ah'am Brahma Asm/’ (that is he has internalised Tat tvam 
asi). As a result of this realisation he goes to the teacher 
and says "Ayam Atma Brahma" The Brahmatmaikya bodha 
- the identity between the Jivatmaand Paramatmais established. 
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Sva-prakasa aparoksatvam ayam id ukdtah matam: This 
word ayam refers to that which is sva-prakasa and aparoksalva. 
Three words state that the Alma is self-existent: Svayambhu 
meaning that which is without cause (Karya Karana rahita 
vastu). This refers to the 5a?-existence aspect of atma; 
when the cit or the caitanya aspect of Atm a is referred 
to, it is expressed as sva-praka&a svarupatvat - one’s own 
conscious being, aparoksatvam; that Jnanam which does 
not require the need of any sense organs. Paroksa jnanam 
is what has been heard from someone else in whom we 
have faith (aptavakya). Pratyaksa jninam is what has been 
experienced directly with one’s own sense organs. Aparoksa 
jnanam is that which is direct experience without the help 
of any medium. 

The Suddha Caitanya or Paramatma is very much in 
our bosom - THAT I AM, for that I AM, no third entity 
is required to know that I AM. Therefore, the two qualities 
of sva prakata and aparoksatva put together leaves no doubt 
that ayam refers to the closest thing to us - this is called 
Atma \ Brahman). 

The second word is the mahavakya is Atma. This is 
most misunderstood word because each one understands 
it according to his own buddhi: to some it is the body, 
to others it is wealth, to others it is name, fame, popularity 
and still others it is how much one has studied etc. 

In this mahavakya, however, the correct meaning is 
given in the words Ahamkaradi dehantat pratyag atma id 
gTyate: That which is closer than the closest. As one starts 
from space and approaches oneself nearer and nearer, through 
one Kosa after another, a stage comes when one can go 
no more closer. After having rejected everything, that which 
cannot be rejected and therefore, cannot be gained is being 
said to be Atma 

ii^n 

Dr&ya manasya sarvasya jagatas tattva miry ate 
Brahma tabdena tadbrahma svaprakaia-tma-rupakam (8) 

= that appears; ^THcT: = of the whole 

world; = substratum; 3^1 = by the word Brahma; 

= is said; = that Brahma; 

= is of the nature of self-effulgent Self. 

By the word Brahma, the substratum (which is Conscious 
Existence) of the appearance of the Whole world is meant. That 
Brahman is of the nature of Self-effulgent Pure Self (8). 

The third word in the mahavakya “Ayam Atma Brahma’’ 
is Brahma. Upto this point, one’s efforts can help, beyond 
this point efforts cannot help for the reason that the individuality 
disappears. Disappearance of the individuality is the realisation 
of “Aham Brahmasmi' or “Ayam Atma Brahma' mahavakya. 

The word Brahma is used in different ways with different 
contexts. In this mahavakya, it means what has been defined 
in Drg drtya viveka as there are five things assocaited with 
every thing in this world. Asd existence, bhadConsciousness, 
priyam liking, nama name and rupam form. Of these five, 
the first three refer to the Brahma or Substratum, and the 
last two to the jagat or the world. 

In the example of the ocean and the wave, asd-bhad-priya 
is the essence of the ocean; and the nama-rupa characterize 
the waves, as each wave is born, grows, and dies away. 
Asd-bhad-priya never is born, nor does it grow; nor die 
likewise. 

Drsyamanasya sarvasya jagatah tattvam: All that is 
perceived, known, experienced, in this world, the essence 
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that is supporting the totality of the names and forms. Brahma 
snbdena Tryate: is referred to by the word Brahma, tat 
Brahma svaprakasa atma rupakam that Brahma is the 
self-illumined Atma svarupam 

Conclusion 

There are two aspects to adhyatma sadhana: tvam pada 
bodhanam and tat pada iodhanam. 

Taking the pafica koSa viveka, that which, “I am not”, 
is rejected. The gross body, the indriya-s, prana, mind etc 
are rejected because they, I am not; they are asat and 
jada. By themselves they have no existence. And they are 
many; but Aham T is one and it is Sat (ref: Ramana 
Maharsi’s Upadeta Saram 22). 

By the technique of Jaya or absorption all that is more 
than one is rejected and the seeker slowly migrates from 
many to the one. And by dhyana sadhana, the upadhi-s 
are absorbed into one’s being. This is only upto the level 
of the prakrti. One is not yet the Purusa or the Atmi 
After the mind has become quiet and single pointed (but 
awake), such a mind is made to contemplate on ONE. 
When this is done, the mind disappears and one comes 
to one’s own source - Pratyagatmeti giyatc. 

Along with this tvam pada Sodhan one should 
simultaneously do the tat pada Sodhan. This is Asi We 
refuse to see the plurality. In everything and being, we 
do the bhavana of My Lord Krsn, he alone is, we invoke 
His presence in every moment of our lives, and in that 
one thought all other thoughts and problems are dissolved. 
This constant abhyasa of keeping the Lord’s presence on 
our right side is called bhakti sadhana. 

alone "is the Atma revealed to him in all its glory; and 
from Bhakti Sadhana point of view it is total surrender 
to the Lord’s will to reveal this glory to the seeker, when 
He wills. 

Paramatma has no desire, but all the strength; and we 
have all the desire, but no strength. So let us surrender 
all the desire at His feet and let us take His strength. 

Once this knowledge of the mahavakya-s takes place 
in the seeker, life becomes lighter and a joyful experience. 

OM TAT SAT. 

i 

Thus are the two sadhana practised: when the seeker 
wants nothing other than his own essential nature, then 
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