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TRANSLITERATION GUIDE FOR SAMSKgTA WORDS 

a as o. in son 31* r as r in Krsna 

a as a in master 3*T(T> s as sh in shut 

b as b in book 5 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 u as oo in boot "ST ( J* 

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

h as h in oh! • 
• y as y in yak 

i as i in if *(f > ai as yin my r 

i as ee in feel iO> au as ow in now sft )* 

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

k as k in kite ch as chh in catch him 

1 as / in Lord *'dh as theh in breathe 

m as m in man dh as dh in godhood \ 

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

n as n in nose jh as dgeh in hedgehog ^ 

n 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 3^(>> th as th in ant-hill 

p as pin put \ ' as unwritten 'a' sound 5 

r as r in run " as - do- 'aa' sound 55 

Also letters | and r represent 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 ^5. 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. 



With his blessings we continue. 

DEDICATED TO 
THE EVER SHINING PRESENCE OF 

PUJYA GURUDEVA 



Chinmaya Mission® 

Swami Tejomayananda 

San Jose 
Sept. 29, 1993 

a&> 

Ashirvachan 

“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. 

With Love 



INTRODUCTION 

Pahcadasi is a book of categories dealing with the 
different aspects of Vedantik 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 student of Vedantik philosophy is incomplete 
in his studies without a thorough study of Pahcadasi. 

There are many commentaries in different languages 
on this text. However, the commentary of Sri Ramakrishna 
is considered to be most authentic and to the point. 
Sri Ramakrishna was a direct disciple of the two authors 
of Pahcadasi, namely Sri Vidyaranya Svami and his guru 

Sri Bharati Tirtha. 

The scheme of the thought presentation is divided under 

three types namely: 

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 ‘Ananda ’ aspects 

of the Truth. 

1 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. 



It is believed by the- different commentators that the 
first six chapters were written by Sri Vidyaranya SvamI 
and were presented to his guru, Sri Bharati Tlrtha 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 Chinmaya style of commentaries wherein the original 
sloka or verse is followed by transliteration, word-to-word 
meaning, running translation of the sarhskrta sloka and a 
short commentary on different words and thoughts. We have 
used the international transliteration symbols for writing the 
sarhskrta words in Roman script. However, the splitting of 
the transliteration is strictly on the basis of the phonetic 
sounds rather than the breaking of sarhskrta words as per 
the grammar rules. This was done to facilitate students, 
who are not able to read devanagari script is able to join 
the chorus chanting along with other students who are chanting 
the original text in a Vedantik class-room. This has been 
the tradition of imparting knowledge in our Chinmaya style 
wherein every verse is chanted by the teacher first, followed 
by the students chanting of the same verse in chorus. 

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 Yajha 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 many difficulties. 
The lectures were recorded, transcribed, edited and finally 
given the 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 DoraisvamI and Mrs. Gayatri 
Balasubramaniam and Ms. Sarita Ohri affectionately called 
‘Dolly’. The students who were instrumental in encouraging 

me to take up this text need and deserve my foremost 
appreciation. 

The computer composition of the entire text was done 
by Mrs. Uma Kumar (Delhi), Sri Gopalkrishnan (Bombay) 
and staff of CCMT. The proof-reading was rendered by 
Sri Vishwamitra Puri with meticulous care. I record my 
appreciation for his valuable suggestions for simplification 
of expressions to enable even a casual reader to understand 
the vedantik concepts. To speed up the publication of this 
volume, he ably assisted Sri Anil Chaudhary of CCMT in 
carrying out corrections as well as page formating on computer. 
The beautiful get up of this volume is the result of their, 
full dedication and devotion. 

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 ' sarhkalpa' for 
the completion of this book. I have no words to express 
my gratitude for His encouraging suggestions and guidance. 

This commentary was designed to be brought out in 
three volumes. The first volumfe includes the first five chapters 
of PancadasI. To avoid bulkiness of each volume, chapters 
VI and VII have formed separate volumes II and HI respectively, 
volume IV will comprise of chapters VIE to X, while the 
last chapters from XI to XV will form volume V. Thus 
the total commentary of the text will, now, run into five 
volumes. 

Swami Anubhavananda 

(formerly Br. Sudhanshu Chaitanya) 

Sandlpany Sadhanalaya 

Bombay 400 072. 

Krishna Janmashtami Day 
Bombay, 

August 29th 1994. 



Abbrevation used in this volume 

Ait.A Aitareya Aranyaka 

Anu.G. Anu Gita 

Apb. Aparoksanubhuti 

B.G. Bhagavad Gita 

Bj.G. Bhaja Govindam 

B.G.B. Sankara’s Bhagavad Gita Bhasya 

B.S. Brahma Sutra 

B.U. Brhadaranyaka Upanisad 

C.U. Chandogya Upanisad 

G.D.S. Gautama Dharma Sutra 

I.U.B. Sankaracarya’s Isavasya Upanisad Bhasya 

Jal.U. Jabala Upanisad 

KU. Katha Upanisad 

Kai. U. Kaivalya Upanisad 

Ke.U. Kena Upanisad 

Manu. Manu Smrti 

M.B. Mahabharata 

M.U. Mundaka Upanisad 

Mk.U. Muktikopanisad 

Nar.Pari.U. Narada Parivrajaka Upanisad 

Nrpt.U. Narsimha-purvatapani Upanisad 

P.U. Prasna Upanisad 

R.V. Rg Veda 
Santi Santiparva 
S.U. Svetasvatara Upanisad 
Sk. Skandha 
T.A. Taittirlya Aranyaka 
T.B. Taittirlya Upanisad Bhasya of Sankara 
T.S. Taittirlya Sariihita 
T.U. Taittirlya Upanisad 
Vana Vanaparva 
v.p. Visnu Purana 
V.C. Vivekcudamani 



Chapter VI 

CITRADiPA 
or 

THE LAMP OF THE PICTURE 

The technique of transfer of knowledge employed 
in vedanta sastra is unique. Technically it is known as 
“ Adhyaropa Apavada ”. Adhyaropameans superimposition. 
Superimposition of non-existing name and form, utility, 
purpose, relationships etc., on the substratum, wherein 
all these are essentially absent. The popular example of 
superimposition of ‘snake’ on the rope is used to illustrate 
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this point. The other examples in our daily life are, again 
of two types viz.; 

(a) Sastrlya i.e. acceptable to scriptural dictum. They 
are helpful to the seeker to ultimately come out 
of the shackles of this superimposition. They include 
legal relationship of mother, father, wife, children 
etc., We superimpose these relationships on some 
human beings and it helps us to keep ourselves 
in a dignified human status during our life-time. 
These relationships give us guarded freedom in 
our life and one can thereafter employ these in 
spiritual pursuits. 

(b) Asastrlya i.e. not acceptable to scriptural dictum. 
They include our relationship with others as friend, 
foe, good, bad, important, unimportant etc., While 
dealing with this world, we come across many 
things and beings. For no obvious reason we give 
labels of friend or foe etc., to some persons 
and important or otherwise to some things etc., 
This valuation of the worldly things on the basis 
of our own likes and dislikes, is not acceptable 
to scriptures, because this valuation of worldly 
things brings wrong perception of reality. The 
substratum is veiled under our superimposition. 

So long we are taking the superimposed to be reality 
due to our excessive preoccupation with the projection, 
we miss the substratum, which is the reality. The total 
superimposition on the substratum of Reality-—the 
Brahman --can be summarized in following categories 
of differences; 

(a) jlva, jagat, Is vara; 
(b) Waking, dream and deep sleep planes of 

Consciousness; 
(c) the trio of experiencer, experienced and experience; 
(d) the seeker, sought and seeking etc. 

Apavada means de-superimposition. This 
de-superimposition has to be achieved by the one who 
has done superimposition. We cannot de-superimpose for 
others; nor can anyone de-superimpose for us. The 
de-superimposition is achieved by the following steps: 

(a) Parampara Sadhana: This includes the traditional 
values, life-style and reverence for the places of 
worship, our spiritual institutions, holy books, the 
saints, sages and their teachings. This helps a 
seeker to live a life of harmony with the world 
around. Thus creating non-revolting attitude towards 
religion or spiritual life. 

(b) Bahirahga Sadhana: This includes Astahga yoga 
sadhana wherein all attempts are directed towards 
gaining overall control on oneself at senses and 
mind level. 

(c) Antarahga Sadhana: This mainly includes study 
of scriptures, reflection upon them and 
contemplation, so that the mahavakya upadesaleads 
to Brahmakara vrttih. 

This third aspect of de-superimposition is dealt with 

in details in this chapter. 

Superimposition of the world on the Supreme Self, which 

is the substratum, is illustrated through an example of a 

painting— 

q^i#f feW m\ 
Yatha citra pate drstam avasthanam catustayam 
Para matmani vijheyarh tatha'vastha catustayam (1) 

TOT = as; = in a canvas of painting; 

= of the stages; = the four type; <pF[ = 

is seen; cWT = in the same way; '-KHicnfa = in the Supreme 
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Self; = four stages; = is worthy 

of knowing. 

As we can see four stages in case of painting on a canvas, 
so also four stages are worth knowing (that are superimposed) 
on Paramatma (1). 

Yatha avasthanam catustayam citrapate drstam: While 
painting a picture on a canvas four stages of modifications 
are observed. The picture does not just appear out of 
nothing. But colours are spread and figures are drawn, 
so that on the substratum of the canvas, the picture is 
superimposed, which was not there earlier. 

Tatha avastha catustayam paramatamani vijneyam: 
Similarly, the world of plurality is superimposed on the 
substratum of Paramatma through four stages. 

Which arc these four stages on canvas and Paramatma — 

2T2TT sfteft Mfgcl£T dlR$dl TC: I 

^Tc*TT 1191! 

Yatha dhauto ghatti tasca lahehito rahjitah patah 
Cidantar yami sutratma virat catma tather yate (2) 

2TSTT = as, (on a canvas); tftcT: = clean (canvas); 

siftcT: = stiffened (by application of starch); cllf^id: 

= with the sketchy outlines of the pictures; ^ = 

and; if^d: = coloured; 1?: = the canvas (is with four 

stages); d*TT = in the same way; 3TTcFT = the Pure Self; 

feef = Pure Consciousness; SRPlftt = the embodied 

Self; = Consciousness that includes the total subtle 

bodies i.e. Hiranyagarbha; ^ = and; = the one 

identified with all the gross bodies; = is known. 

Just as, the canvas undergoes four stages of superimposition 
viz. (i) dhauta, (ii) ghatdta, (iii) lanchita and (iv) ranjita, 

so too,, the Alma supports the four superimpostion (before 
the world appears) viz., (i) cit, (ii) antaryaml, (iii) sutratma 
and (iv) virat. (2) 

Yatha patah dhauto ghattitah Iahchitah rahjitah: For 
appearance of a painting on a canvas, the steps of 
superimposition are —on a clean canvas, that is stiffened 
by application of starch etc., sketches of figures are drawn, 
which are finally coloured. This final picture superimposes 
so much on the canvas, that we lose sight of the support. 

Tatha atma cit antaryaml sutratma virat Iryate: Similarly, 
the Atma which is pure existence — the Sat Vastu —the 
four superimposed stages are viz. pure Consciousness, 
the inner controller i.e. Is vara controlling totality from 
within; Hiranyagarbha i.e. Consciousness identified with 
total subtle bodies and Virat i.e. consciousness identified 
with total gross world. 

The pure Self which is absolute existence, is referred 
as Consciousness, with reference to its inherent potentiality 
called Ananda. When the potentiality is unmanifest in 
the pure Consciousness, it is referred as Uvara or antaryaml. 
This consciousness identified with the total subtle bodies 
i.e. manifest potentiality, is called Hiranyagarbha; and 
finally, when the potentiality manifests fully in the form 
of gross world, the Consciousness associated with it, is 
called Virat. 

The stages through which a canvas goes to complete 

the superimposition of a painting are— 

^ cMi^un^ ||3|| 

Svatah hibhro’tra dhautah syat ghattito’nna vile panat 
Masya karair Iahchitah syat rahjito varna puranat (3) 
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3^ = among these four stages; = the canvas 

itself; «flcT: = pure clean; = is; = 

by the application of starch; *rf|cT: = is stiffened; 

= by the ink; diPtfci: = sketches are formed; 

^TTcj; = the colouring of different figures etc.,; *%cT: 

= is coloured. 

In case of a painting, the dhauta is essentially clean pure 
canvas. After application of starch to make it stiff, it is called 
ghattita. With the sketches and figure outlines, it is called 
WScbitah. And when all the colours are painted in different 
sketches, it is known as rad jit ah (3). 

Atra svatah Subhrah dhauta syat: The canvas in this 
example is clean and pure without any superimposition 
of different treatments. This is compared to Paramatma 
in the next Moka . 

Ghatdto anna vilepanat: The same pure canvas is 
called ghattita because of the treatment of starch application, 
so that a picture can be drawn on a stiff surface. 

Masyakarair lahchitah syat: After the canvas is ready, 
drawing sketches, figure outlines, is the next step in a 
painting. Such an uncoloured sketch of the painting is 
called lahchitah. 

Varna puranat rahjitah: The last stage of a painting 
is to colour the different sketches, figures etc., to give 
a final coating of colours or treatment to the original 
pure clean canvas. Under this painting, is hidden the 
substratum—-the canvas. 

This example of a painting is now compared with 
Paramatma, the substratum and the world, the superimposed-—. 

^TfiTT q*: IIVII 

S vat as cidantar yami tu mayavi suksma srsdlah 
Sutratma sthula srstyaiva viradi tyucyate parah (4) 

q*: = the Supreme Self; ^T: = itself being pure; 

f^[ = is Pure Consciousness; g = he himself; Hi4l4) 

= becomes the yielder of maya; SRTOfift = is inner 

controller; = with reference to total subtle bodies; 

g^TrtTT = is called liiranyagarbha : = with 

reference to total gross world; = he himself; f=KI< 

= Virat; = thus; 3^ = is called. 

The Supreme Self free from the conditionings of maya 
and its effects is called cit. When associated with the conditioning 
of mSya called mSySvf, is controller of the maya and referred 
as Antaryami. The same Self with reference to nascent or 
unmanifest effect of mSyS, is called Sutratma or Hiranyagarbha. 
And finally the Self associated^ with the effect of grossified 
prakrti is referred as Virat (4).- 

Parah svatah cit: The Supreme Self is essentially pure 
and not contaminated by any reference. It is called cit. 

Mayavi tu antaryami: The same Self associated with 
the limitation of maya, keeping the maya and its effects 
under its control, is called antaryami. By this word what 
is indicated, is that the Supreme Self is the substratum 
of maya and not influenced by the superimposed maya 
conditioning. Maya is a limitation which is supported by 
the infinite. He is the inner controller. 

Suksma srstitah sutratma: The first subtle unmanifest 
effect of maya is the second limitation or conditioning. 
The supreme functioning through this conditioning, as if 
conditioned by the total subtle bodies, is called Sutratma 
or Hiranyagarbha. The world is in an unmanifest state, 

upto this point of creation. 

Sthula srstya eva virat id ucyate: The last stage in 
the completion of the superimposition of world picture 
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on the substratum of pure Self, is grossification of the 
unmanifest world in the form of world of names and 
forms. This association of the Self, with effects of grossified 
manifest world is called virat. 

A comparison of the superimposition of a painting on 

canvas and that of the world on Supreme Self is— 

mm: I 
|imi 

Brahmadyah stamba paryantah pranino'tra jada api 
Uttama dhama bhavena vartante pata citra vat (5) 

3T? = in the pure Self; = beginning from 

BrahmajT \ = upto the smallest insect; yifaw: 

= the living beings; = the inert things; 

= also; 3tT*T = superior most; 3TOF = lower most; 

= in this way; 'TZ = as in picture on 

the canvas; = exist. 

As the painting is existing on the canvas, the world of 
things and beings, starting from BrahmajT upto the smallest 
insect and all the insentient objects are existing in the Supreme 
Self, as higher and lower creation. (5) 

Vartante pata citra vat: The painting is supported 
by the canvas. In this painting, there may be higher or 
lower beings, such as Gods or animals. However, both 
are equally supported by the same canvas. 

Atra Brahmadyah stamba paryantah praninah jada api: 
So also we see the higher and lower creation, such as 
Gods like BrahmajT and lowest of sentient creation, such 
as insects, are supported by the same pure Self. Not 
only that, like the canvas supports the drawing indicating 
living beings as well as inert objects like stones mountains 
etc., here in case of the creation, the substratum of the 

world is common to both sentient beings and inert objects. 
The sentiency and inertness does not have different supports. 

The variation in picture and creation is further compared — 

fefRd^luii WM: I 

femrfar pr ii^ii 

Citrarpita manusyanam vastra bhasah prthak prthak 
Citra dharena vastrena sadrsa iva kalpitah (6) 

= painted in the pictures; = of 

the persons; = by the support of the picture 

i.e. canvas; = the cloth; ?Tf?TT = just like; Wf. qsjof 

= separately; SIWWT: = the pictures of different 

cloths; = are imagined; = as in this example. 

As the different types of clothes painted in the picture 
and worn by the different persons are merely an illusion of 
clothes and not real clothes, all of them are supported by 
the same canvas, so also the sentient and inert beings and 
things are supported by the same Supreme Self. (6) 

Citra-arpita manusyanam vastra-abhasah prthak prthak 
kalpitah iva: The differences of clothes worn by the different 
people are merely illusions i.e. there are no different 
clothes but only the same cloth in different colour 
combinations. In the same way, differences of sentient 
and inert are to be understood. 

Citradharena vastrena sadrsa: Further, the different 
clothes are not only illusions of cloth i.e. they cannot 
protect from cold, heat etc.; but all of them are supported 
by one and the same substratum called canvas. Similarly, 
the differences of sentient and inert are not only illusions, 
but are supported by the same substratum called the 
Supreme Self. 

The differences in jiva etc., are due to — 
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chc^% ^ficiHmi^r 5[§qT INI 

Prthak prthak cida bhasah caitanya dhyasta dehinam 
Kalpyante jiva namano bahudha sartisa rantyami (7) 

= of the superimposed embodiments 

in the Pure Consciousness; TPTR: = called jlvah; 

= separate; = the reflected 

consciousness; = are superimposed; - these 

jlvah; ^JT = in many ways (i.e. in different forms); 

WrcfcT: = transmigrate. 

In the different bodies, superimposed on the Supreme Self, 
there are different reflections of Consciousness. They are called 
jjvi-s. These jivS-s are of varied kinds and are subject to 
transmigration. (7) 

Caitanya adhyasta dehinam cidabhasah prthak prthak 
kalpyante: On the pure Consciousness are superimposed 
many bodies of different forms. The manifestation of 
Consciousness in these bodies is different from each other. 

Ami jivanamanah bahudha samsaranti: These 
reflections of Consciousness called jiva are subject to 
the impact of repeated birth and death cycle. 

The pure Self, which is the substratum of these jiva-s 

is not subject to transmigration. 

Not knowing this fact, that the substratum is not influenced 

by the superimposed and their modifications etc., what these 

ignorant people think is — 

cK^rfcmr stercwit few ini 

Vastra bhasa sthitan vaman yadvada dhara vastra gin 
Vadantya jhastatha jiva saihsaram cit gataih viduh (8) 

33?TT: = the ignorant persons; 3TTOTCT = 

painted as the cloth of the men in the pictures; 

= the many colours (are considered as real 

cloth); 3ITOTC = as real as the substratum canvas; 

= say; fWT = in the same way; sffa 

= the lot of transmigration of the jiva; TcTR 

= is considered to be that of the substratum Pure 

Consciousness; = know. 

Just as the ignorant people consider various colours of 
the painted clothes as belonging to their substratum, the pure 
and clean canvas; so also the transmigration of jiva-s from 
one life to another is superimposed on their substratum. Pure 
Consciousness. (8) 

Ajhah yadvat vastrabhasa sthitan varnan adhara 
vastragan vadanti: Those who are unable to discriminate 
properly, say that various colours of the clothes painted 
in the picture belong to the canvas, the substratum of 
the whole picture. In fact the canvas has nothing to do 
with the painted clothes and who wears them. It is unattached 

and untouched by that. 

Tatha jiva samsaram cit gatam viduh: In the same 
way, the ignorant superimpose the tragedy of transmigration, 
which is essentially a lot of the jiva, on to the 
substratum---the pure Consciousness. 

The concepts of jivatva is not required for inert thing 
like mountains etc. — 

r % \\%\\ 
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Citrastha parvata dlnarh vastra bhaso na likhyate 
Srstistha mrttika dlnam cida bhasas tatha na hi (9) 

ftsRST = for the figures of the mountain 

etc., in the painting; 3TTOW: = the imagined clothings; 

T fd<2^ = are not drawn; rf^IT = in the same way; 

hfrWd^HIH, = for the clay etc., seen in the 

world; fadlVItf: = the reflected consciousness; T f? = 

is not imagined. 

There is no need to superimpose an imagination of cloth 
on to the hills etc., therefore, they are not painted. Similarly, 
the jTvatva is not superimposed onto the inert objects like 
earth etc., hence, the jTvatva is not considered in their case. (9) 

Citrastha parvata adinam vastra abhasah na likhyate: 
As there is no need, painting of clothes for hills etc., 
is not seen in the picture. We don’t ever think, that 
there could be a dress put on by a hillock etc., 

Tatha srstistha mrttikadinam cidabhasah na hi: In the 
same manner there being no need, the projection of jTvatva 
is not superimposed on the inert objects like mountains, 
rivers etc., in the world. 

Thus, the differences between the sentient and inert 
objects, is due to the expression of pure Consciousness 
and it has nothing to do with the pure Consciousness, 
which is the substratum for the whole world. 

How the jivatma gets caught up in this samsara and 

how to get rid of it?— 

ffcr wfcrcfen fe# nun 
Samsarah paramartho'yam samlagnah svatma vastuni 
Iti bhrantira vidya syat vidyayaisa nivar tate (10) 

-fRTR: = this world; 9OT2J: = is the reality; 

*3icH<^fn = in the Self; tfcTTT: = is associated/dependent; 

?frT = in this way; ^iPd: = the delusion; SffesiT 

= is called ignorance; ^ = this (delusion); feet-mi 

= by Self knowledge; = is removed. 

‘This world of change associated with oneself is real’, this 
delusion is called ignorance. This delusion is negated by 
Self-knowledge. (10) 

Svatma vastuni samlagnah ay am samsarah paramarthah: 
All the experiences of a jiva in this world constitute 
samsara. These experiences which are temporary and 
unreal are considered to be real due to delusion. 

Iti bhrantih a vidya syat: This delusion is called ignorance 
of the Self —the substratum which is the common 
denominator for all good and bad experiences. In our 
delusion, we draw the reality .aspect from substratum and 
mix it with the experience of change like joy and sorrows, 
and mistake that, the joys and sorrows are real! 

Esa vidyaya nivartate: This ignorance is negated by 
the knowledge of the substratum. 

What is the nature of the knowledge that can remove 
ignorance and how do we gain it?: 

3TTc^THW^ I 

# sffat ^fejl fbMKU||^ nun 

Atm a bhasasya jlvasya sarhsaro natma vastunah 
Iti bodho bhavet vidya labhyate’sau vicaranat (11) 

= this world of transmigration and the experience 

of pleasure and pain; 3H?h = belong to the 

jfva-the reflected consciousness; T = and not; 3ticHet^n: 

= of the pure Consciousness; ?frT = this understanding; 
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foRU = is called as knowledge; 3Tflt = this knowledge; 

foMKuIR£ = by enquiry; = is gained. 

The samsara of change belongs to jlva and does notiinfluence 
the pure Self. This understanding is called knowledge. It is 

gained by proper enquiry and discrimination. (11) 

Samsarah atmabhasasya jivasya na atma vastunah: 
The changes are supported by the changeless substratum. 
This change, therefore, does not affect the substratum. 
Therefore, the biography of jlva of repeated transmigration 
called as samsara cannot affect the pure Consciousness, 

supporting the Jlvatva. 

Id bodhah vidya bhavet: A clear understanding of 
this fact is called knowledge. When one comes to this 
conclusion, one may function through limitations, but will 
not suffer due to limitations. This Knowledge alone can 
help us come out of the miseries of samsara. 

Asau vicaranat labhyate: This knowledge with clear 
understanding of the substratum--the pure Consciousness 
and the superimposed i.e. the jlvatva, cannot be gained 
by any method other than proper enquiry and discrimination. 
This enquiry falls in the category of antarahga sadhana 
referred to in the introduction to this chapter. 

One can understand the importance and need to know 

the Self which is the substratum. What is .the need to know 

the jiva i.e. superimposition? — 

4)cTHIc(^J|^|c| mb ^Tlcfe filWT HUH 

Sada vicarayet tasmat jagat jlva parat manah 
Jlva bhava jagat bhava badhe svatmaiva tisyate (12) 

(Pin = therefore; = the world; = the 

jlva; TUriR: = of the Supreme Self; = always; 

= one should enquire; 'TR = the notion of jivahood; 

= the notion of the world; ^ = having 

removed; wichi = one’s own essential Self; = alone; 

= is revealed. 

Therefore, one must always enquire and contemplate on 
the nature of jlva, jagat and Paramatma. When the jivahood 
and jagat is negated (through proper enquiry) one’s own essential 
Pure Self is revealed! (12) 

Tasmat sada jlva jagat Paramatmanah vicarayet: 
Therefore, one must enquire and contemplate on the essential 
nature of jlva, jagat and Paramatma. The enquiry about 
the former two will help in discarding the jivatma bhava 
and about the latter will help in discovering identity with 
the Supreme Self. 

Jiva bhava jagat bhava badhe svatma eva sisyate: 
There are two aspects involved-while dealing with a situation 
of superimposition and substratum. We have to first of 
all ascertain the validity and reality about the perceptible 
illusion. While this enquiry is carried out in proper and 
systematic manner, we come to discover that the perceived 
objects (jlva and jagat in this case) were never existent 
apart from the substratum. The second aspect of enquiry 
is about the nature of the substratum. This will lead 
to firmness in knowledge. 

What is the meaning of badhah i.e. negation of jiva, 
jagat i.e. world of duality? — 

Hiycflldw4kfa: I 

^ ll^ll 

Napratid stayor badhah kintu mithyatva niscayah 
No cet susupd murcchadau mucyeta yatnato janah (13) 

3T9cftfrr: = the non-perception of duality; cPfr: = of 

the jlva and the world; ^T: = absence; T = is not (the 



328 PancadasT Citradlpa Ch. VI 329 

meaning); = but; = the conviction 

(about the status of jiva and jagat) to be illusory; 3 

3 = if we don’t accept this way; *R: = a 

man; SlT^t = in the deep sleep, while 

unconscious/during fainting etc; 3R^T: = without efforts 

of gaining knowledge; = is considered to be liberated. 

Negation of jiva and jagat does not mean their disappearance 
from perception, but firm conviction that they are mere illusions 
or else a person will get liberated without effort in a state 
of deep sleep or when one has become unconscious. (13) 

Badhah tayoh apratitih na kintu mithyatva niscayah: 
This is one of the most misunderstood points in vedanta 
sastra . One often imagines that when the illusion is negated, 
the appearance disappears. Had it been so, a realised 
person will become useless even to himself. What is meant 
by negation of jiva and jagat is a firm conviction about 
their illusory nature. Once this happens, it will never 
bother us. Do we ever bother about our reflection in 
a mirror, be it good or distorted? 

No cet janah ayatnatah susupti murcchadau mucyeta : 
If we don’t accept the above meaning of negation, and 
think that disappearance of jagat is negation, then every 
one will get liberated without any effort, in deep sleep 
or unconscious state, when duality is not perceived! 

Not only disappearance of world is not meant by negation, 

but even the experience of duality is seen to continue, even 

after Self-realisation. How ? — 

qWenfetfefn I 
n n*fe[ ikvii 

Paramatma vaseso 'pi tat satyatva viniscayah 
Na jagat vismrtir no ceh jivan muktima sarhbhavet (14) 

HVticMr = the Supreme Self; = alone exists; 

= also; = this alone is the reality; 

fciPi;M4: = such a firm conviction; f=R^frT: = 

non-perception of the world; 3 = is not; 3 3 = otherwise; 

= the liberation while alive; 3 = 

will not be possible. 

Although, after negation of jiva and jagat only Supreme 
Self is revealed and firm conviction about the reality of the 
Self is, Self-realisation; this does not mean that the world should 
be forgotten or not experienced. Otherwise there will not be 
any possibility of liberation while living. (14) 

Paramatma avaseso’pi tat satyatva viniscayah: When 
we negate the jiva and jagat duality and lead to the 
substratum--the Supreme Self, we come to a firm 
conviction about the Self to be the reality behind jiva-jagat. 

Na jagat vismrtih no cet jivan muktir na sarhbhavet: 
However, the world is neither forgotten nor lost from 
one’s experience after Self-realisation. If we don’t accept 
this, one can never have the bliss of jivanmukta, so 
much glorified in our scriptures. 

How long should one enquire and contemplate about 

Self? 

qftSTT fen fem*n i 
cmfer^femft ferfen mmi 

Paroksa caparo kseti vidya dvedha vicaraja 
Tatra paroksa vidyaptau vicaro’yam samapyate (15) 

= bom out of enquiry; f%SIT = knowledge; 

t^8rfT = is indirect; ^1 = and; = direct; sffcT 

= in this way; = is of two kinds; = there; 

SITCtaiT = direct immediate; IcRIT = knowledge; 3Tnf) 
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= having gained; 3^ = this; = the enquiry 

about jiva, jagat etc; = culminates and concludes. 

The Knowledge bom out of enquiry and contemplation 
is of two kinds viz (i) indirect and (ii) direct. After the direct 
knowledge is gained, the enquiry concludes. US) 

Vicaraja vidya paroksa aparoksa ca iti dvedha: The 
enquiry about the Self leads first to indirect knowledge, 
where it is only as an information. The next step is 
the direct knowledge, when the information is converted 
into personal direct experience. Thus, the Knowledge takes 
place in two steps. 

Tatra aparoksa vidyaptau ayam vicarah samapyate: 
When one has come to experience the reality of one’s 
own being, the aparoksa jhanam has taken place. Here 
ends all the enquiry or contemplation, because, the 
jiva --seeker who was enquiring has discovered his 
substratum — the Self. Thereafter, there is neither any 
need nor any possibility to know anything more. 

The nature of Paroksa and Aparoksa jhanam is: 

^rfcT 3^ ll^ll 

Asti brahmeti ced veda paroksa jhana meva tat 
Aham brahmeti ced veda saksatkarah sa ucyate (16) 

3Tfw = the Brahman is; fief = in this way; 

^ = if; cfc = one knows; = that; 

^ = is essentially indirect knowledge; 3}^ Wt? = 

“I am Brahman”; ?fcT = in this way; ^ = if; ^ = 

one knows; = that; FfBtnr^K: = the direct immediate 

knowledge; 3x*tc) = is called. 

The Paroksa jhanam is that when one comes to know 
that the 'Brahman Is’. However, when a person comes to 

experience that ‘I am Brahman ’, this is called Aparoksa 
jhanam. (16) 

Asti Brahmeti ced veda paroksa jhana meva tat: Paroksa 
Jhana is that knowledge which we have gathered after 
the study of scriptures. It is at the level of information. 
Such a student knows that “the Brahman is”. However, 
it is not yet realised as one’s own nature. The existence 
of Brahman is accepted on the strength of his faith in 
the scriptures, teacher and the Lord. 

Aham Brahmeti ced veda saksatkarah sa ucyate: The 
aparoksa jhanam is that direct experience, based on paroksa 
jhanam, which is experienced as one’s own being. In 
paroksa jhanam it is only knowing. In aparoksa jhanam 
it is being. Therefore, when knowing and being becomes 
one, we have transcended paroksa jhanam and have 
aparoksa anubhuti i.e. direct experience of one’s being 
Brahman. Hence, the Mundakopanisad declares that 
Brahmavit Brahmaiva Bhavati: the knower of Brahman 
is Brahman. 

To come to this Self-realisation, hereafter enquiry about 

Self begins — 

^TRT h4hHKIoH£J ^ ||^|| 

Tat saksatkara siddhyartham atmatattvam vivicyate 
Yenayam sarva samsarat sadya eva vim ucyate (17) 

= by this direct experience; 3TO*f = this seeker; 

turnip = from the limited life of transmigration; 

= that very moment; = certainly; = 

is liberated; = that; = experience of the Self; 

= for attainment; 3TTcTT clr^4= the essential 

nature of pure Self; f^fa-oqrl = is enquired and discriminated. 
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For the attainment of Self-realisation, an enquiry and 
discrimination about the essence of pure Self is being expounded. 
By this, a qualified seeker is freed from the world of change 

instantaneously. (17) 

Tat saksat kara siddhyartham atma tattvam vivicyatc: 
The first hand knowledge that we get from the study 
of scriptures is just an information. This is not yet a 
doubt-free knowledge. To convert this information, one 
has to look at the Self from all angles and also from 
very close quarters. This is called mananam. The reflection 
(mananam) helps to remove any doubt about the Truth. 
The present enquiry about pure Self is to attain this 

Self-realisation. 

Yena ayatii sarva samsarat sadya eva vimucyate: By 
this knowledge what is the gain? This usual question 
in the minds of the seekers prompts the teacher to tell 
the purpose of this Self-realisation. Hence, it is declared 
that by this knowledge, the seeker transcends all the miseries 

of life. 

The enquiry that will lead to Self-realisation begins from 

the following stoka — 

w nun 
Kutastho brahma jives a u ityevam cit catur vidha 
Ghatakasa mahakasau jalakasa bhrakhe yatha (18) 

= the one pure Consciousness; = the immutable 

support of gross and subtle body; sfi?T = substratum of 

total world; = the jiva i.e. individual self; = 

the total self; wfcT = in this way; = alone; 

= is mentioned four ways; = just as (the space 

is mentioned as); = the pot space; M^l=bl5fi: = 

the all inclusive space; = space reflected by 

water; = the space conditioned by clouds. 

The consciousness is of four kinds viz: (i) Kutastha (ii) 
Brahma (iii) jiva and (iv) Isa. Just as the space is of four 
kinds such as (i) pot space, (ii) total space, (iii) space reflected 
in water and (iv) cloud space. (18) 

Kutastho Brahma jiva Isa evam iti cit caturvidha: 
The statement that the consciousness is of four kinds 
in Kutastha, Brahma, jiva, and Isa, does not mean that 
there are four kinds of consciousness. The Consciousness 
is referred to in four different ways. The meaning of 
each of the terms such Kutastha will be explained in 
the following verses. 

Yatha ghata-kasa maha-kasau jala-kasa abhrakhe: As 
space is referred in four different ways Ghatakasa is space 
contained within the pot or in other words space conditioned 
by walls of the pot. Mahakasa is the total space, well 
known to all. 

The meaning of jalakasa and meghakasa is explained 
in the next two sloka-s — 

^ yfdfoMcl: I 

mnm 3^ nun 
Ghata vacchinna khe niram yat tatra prati bimbatah 
Sabhra naksatra akaso jalakasa udiryate (19) 

= in the space conditioned by the pot; 

^ = that water in that space; = in that; 

Sfnfsi^ci: = reflected; BTCI = along with clouds, 

stars etc.; 3Tf^T?T: = space; = space reflected 

in water; = is called. 

Jalakasa means, the reflection of space along with clouds, 
stars etc., in the water contained within the pot space. (19) 
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Ghata vacchinna khe riiram --- udlryate: The jalakasa 
is possible under a set of three factors. Therefore, these 
three factors together is the nature of jalakasa. These 
three factors are: 

(a) pot space which is limited by the pot walls; 
(b) water contained in the pot space; and 
(c) reflection of general space ^long with the clouds, 

sun, moon etc., in water. 

The meghakasa is — 

ilMIcbraft ^ f^TrT: IR°I 

Mahakasasya madhyeyat megha mandala miksyate 
Prati bimba taya talra meghakaso jale sthitah (20) 

H6ichw^ to) = in the total space; ^ = that; to 

= the group of clouds; = is seen; 

= in that; ^ = water of the clouds; yfdftHd-Ml 

ftocl: = existing as reflected space in that water; 

toi=bm: = is called space conditioned by clouds. 

Meghakasa is the reflection of the general space in water 
contained in the clouds that are suspended in the space. (20) 

Mahakasasya madhye yat megha mandalam iksate tatra 
jale pratibimbataya sthitah meghakasah: As we have seen 
the existence of jalakasa is possible under certain conditions, 
so is true of meghakasah. The factors that govern the 
meghakasah are: 

(a) total space; 

(b) clouds along with water droplets therein; and 

(c) reflection of general space in the droplets of water 
contained in those clouds. 

In short, both jalakasah and meghakasah are' 

* conditioned expressions of the pure space and all of them 
exist in this space alone. 

We can hardly see the droplets in the clouds. Therefore, 

to know the reflected space in those droplets is almost impossible. 

This doubt is explained — 

^ ir^ii 

Megham sarupa mudakam tusara kara samsthitam 
Tatra kha prati bimbo'yam niratvat anumiyate (21) 

toiWUJ = the minute water particles in the 

clouds; cjNKiohR = existing as the minute (droplets); 

= in those droplets; igr ilfdfaH: = this reflection 

of space in them; = the- (reflecting medium) water 

being there; = is inferred. 

The water in the clouds is nothing but a part of cloud. 
In the clouds the water is existing in the form of fine droplets. 
This reflection of space in these droplets can be inferred, the 
droplets being water. (21) 

Meghamsarupa mudakam tusarakara samsthitam: The 
cloud is nothing but water. In fact water is an aspect 
of cloud. The water exists there in the form of very 
fine droplets. In fact clouds and water are not two things. 

Tatra ayarh kha-pratibimba niratvat anumiyate: This 
being so, in that water the reflection of space can be 
inferred, obviously. 

Iq fact there is but one difference in the jalakasah 

and meghakasah. The container, of jalakasah is pot while 

that of meghakasah is a cloud. The similarity, is that 

both are possible under similar set of factors. 

In this way, although space is one, it is referred in 
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four different ways, depending upon conditionings. This is 

simulated with consciousness. — 

3TfM8HcRTT I 

<fedc|fcEfchiW f^lcT: 3^ IRRII 

Adhisthana taya deha dvaya vacchinna cetanah 
Kuta vannir vikarena sthitah kutastha ucyate (22) 

STfVHHtWT = in the form of substratum (for the gross 

and the subtle body); = conditioned by 

these bodies; ^rR: = the consciousness; = like the 

anvil; = without undergoing any change; t^RT: 

= it exists; = Kutastha; = is called. 

The pure Consciousness, being the substratum for both 
(gross and subtle) bodies and thereby conditioned by them, 
exists without undergoing any modification, like the anvil, is 
called Kutastha Caitanya. (22) 

Deha dvaya vacchinna cetanah: The pure Consciousness 
which is conditioned by gross body and subtle body is 
called as deha-dvaya-vacchinna. Does it mean that the 
consciousness is getting conditioned because of the bodies? 
The reply is given in the second line of this Sloka. 

Adhisthana taya kutavat nirvikarena sthitah kutastha 
ucyate: The Consciousness is essentially a substratum 
for the gross and subtle bodies, which are effects of 
grossified and nascent five great elements. Both the bodies 
are superimposed on the substratum. The Consciousness 
being substratum, is not affected by the modifications 
of the superimposed, although it supports all the 
modifications. This is just like an anvil supporting all 
the changes that take place on it, yet itself does not 
undergo any change. This anvil is called Kuta. Therefore, 
the consciousness with reference to both gross body and 
subtle body is referred as Kutastha Caitanya. 

Kuta also means fictions or imagined or false. With 
this meaning it will include both conditionings of gross 
and subtle bodies and the cidabhasa i.e. conditioned 
consciousness. Because, if the conditionings are not real, 
how can the conditioned consciousness be real? Therefore, 
Kutastha means that which is substratum of the 

superimposed. 

This being so, is there any need to introduce the concept 

of jival If yes, then how?— 

yiufRi ilKuihsjftcT; TwM H II33II 

Kutasthe kalpita buddhih tatra cit prati bimbakah 
Prananam dharanat jlvah samsarena sa yujyate (23) 

cftf^TT = that which is superimposed on Kutastha; 

= the mind i.e. aritahkarana; IR = in that; 

the reflection of consciousness i.e. 

cidabhasa; yi«IHlH = being the support of pranah 

i.e. life; = is called jtva; B: = that jlva; 

= by the transmigratory existence of pleasure and 

pain; = is associated with. 

The intellect superimposed on the Kutastha Caitanya , reflects 
the consciousness. This reflected consciousness, when beholds 
prana sakti, it is called as jfva. This jTva is subjected to 

transmigration. (23) 

In this sloka the concept of jlva is described in steps. 

Then it is concluded that it is essential to have this 

jlva concept, for justifying the experiences, good or bad 

that are seen to affect us. These experiences don’t ever 

affect the pure Consciousness or the conditioned 

consciousness. However, when the reflected consciousness 
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is associated with prana sakti, an entity called jlva is 

created. These steps are explained here.- 

(a) Kutasthe buddhih kalpita: The intellect, which has 
the capacity to reflect consciousness, is projected 
or superimposed on Kutastha Caitanya. 

(b) Tatra cit pratibimbakah: The reflection of 
consciousness in that intellect is called 
cidabhasa. 

(c) Prananam dharanat jivah: When the cidabhasa 
beholds the prana sakti, the cidabhasa itself takes 
the status of jlva. 

(d) Sah samsarena yujyate: This jlva is the one who 
is experiencing the pangs of transmigration and 
sufferings. 

The jiva is unable to discover the Kutastha Caitanya 
due to mutual superimposition — 

MdicMifll mj flcffwilfed: I 

erm |R*|| 

Jala vyomna ghatakaSo yatha sarvas tirohitah 
Tatha jlvena kutasthah so’nyo nyadhyasa ucyate (24) 

= just as; '31ci°41hi = by the space reflected 

in water; = all; Mii'bisfi: = the pot space; fcRti%rT: 

= is veiled; cf^TT = in the same way; = by 

the jiva ; = the Kutastha is veiled; = this (veiling 

of Kutastha by jlva ); SRtter 37WR: = mutual 

super-imposition; = is called. 

As ghatakasah (pot space) is hidden under the jalakasah 
(the space reflected in water in that pot), so also the Kutastha 
Caitanya gets covered by the jlva. This is called as mutual 
superimposition. (24) 

The process of mutual superimposition is explained 
through an analogy Yatha jala vyomna sarvah ghatakasah 
tirohitah: In fact the pot space supports the water in 
the pot. The reflection of space in pot water is the one 
which can be appreciated, being very evident. The result 
is that, the pot space itself gets covered or hidden behind 
the reflection of the space. 

Thus, the reflection of the space in water is 
superimposed on the pot space, and the pot space is 
hidden under the same superimposition. They exist in 
mutual superimpositions. 

Tatha jlvena Kutastha (tirohitah): In the same way 
the jlva covers the Kutastha Caitanya. Although the Kutastha 
Caitanya supports the concept of jiva, the latter becomes 
so strong and firm, that the very substratum which is 
supporting the jiva gets totally hidden. This is called as 
mutual superimposition. 

Having defined the two aspects of consciousness called 
Kutastha and jiva, it was explained, how the jivatva 
covers the Kutastha the substratum, just as the jalakasa 
covers the ghatakaka. 

Now the question arises as to why this happens — 

sftcfr T ifESST fafsrcRb ob<NH I 

3^TTfef^^53T JJcTrsfetfcT WJ |Rmi 

Ay am jivo na kutastharh vivinakti kadacana 
Anadira viveko’yam mula ’vidyeti gamyatam (25) 

- this; = jiva; = to the Kutastha; 

= any time; T = not; fefcnfrh = knows separately 

by discrimination; = this; = the beginningless; 

= lack of discrimination; tJcTT = the 

primary ignorance; ffcT = thus; 'i*-4di^ = be understood. 
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This jiva cannot discriminate the Kutastha and come to 
realise it. This is the nature of primordial beginningless ignorance 
(which is the cause of mutual superimposition). (25) 

Ayarn jivah Kutastharh na vivinakii kadacana: This 
jiva, who enjoys and suffers, ’ is unable to separate the 
Kutastha Caitanya from the jiva. The jiva who is the 
waker with reference to the waking experience, and who 
is the dreamer with reference to the dream experience, 
are independent of each other; but both of them are 
supported by the Kutastha Caitanya, the Consciousness 
which illumines the experience of the waker as well as 
the dreamer. The waker and the dreamer come and go 
but the Kutastha is the one common denominator in both 
planes of Consciousness. 

Jiva is unable to make this distinction because: 

(a) he identifies himself too much with the limitations; 
and 

(b) he is not ready to make that separation. 

Anadih avivekah ay am mu/a avidya iti gamyatam: This 
is because of the lack of discrimination from the time 
unknown. Ignorance has no beginning This absence of 
discrimination is called the original ‘sin’—-not knowing 
one’s own original nature. 

This mula avidya is further analysed — 

fSTOfelT I 

^ *rrfcT ^TTfw *gZW IR5II 

Viksepa vrtti rupabhyam dvidha'vidya vyavasthita 
Na bhati nasti kutastha itya padan mavrtih (26) 

= the ignorance; = -in 

the form of projection and veiling; fS^IT = in two ways; 

= exists; = the Kutastha; T = 

is not known; T = is not existent; ffcf = in this 

way;. 3HMKTJ7 = experience; 3TT^fcf: = is called veiling 

or covering. 

The functional aspects of the ignorance are (i) avarana 
or veiling power and (ii) viksepah or projecting power. The 
expressions like “neither the Kutastha shines forth nor does 
it exist at all”, are the effects of avarana saktih. (26) 

Avidya dvidha vyavasthita viksepa avrtti rupabhyam: 
This avidya or ignorance expresses itself in two ways. 
One is-the projection, the other is the veiling aspect. 

Na bhati na asti Kutastha iti apadanam avrtih: Avrtih 
means the Kutastha Caitanya is neither known nor exists. 
The jiva, which has accepted the conditioning of time, 
space and objects, cannot know that which is supporting 
these. This non-perception of the Kutastha by the jiva 
is called avarana Saktih — veiling power. 

What is the authority ttf prove that such an avarana 

sakti exists? — 

^Z& Z Rsprt I 

Z HlfcT ^TTf^T IRVsIl 

Ajhani vidusa prstah kutastharh na prabudhyate 
Na bhati nasti kutastha iti buddhva vadatyapi (27) 

= an ignorant person; = by the wise; 

gg: = when asked (i.e. do you know Kutastha); 

^2^ = to Kutastha; T = knows not; 

= Kutastha; T *nfcT T = is not known nor 

it exists; # = in this way; = as his own experience; 

= also; 3cdcT = he says. 

When asked by a wise man, about the Kutastha, an ignorant 
person promptly answers that neither the Kutastha ever shines 
nor it exists. And this he speaks of his experience about 

Kutastha. (27) 
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Vidusa prstah: When a wise asks ajdanl— an ignorant 
man, about the Kutastha Caitanya, Kutastharh na 
prabudhyate: He promptly replies ‘There is no such thing 
as Kutastha'. That is, the existence of these two aspects, 
jiva and Kutastha are not even suspected, because the 
substratum cannot be known by the superimposition. The 
reason is that the Truth cannot be reached by the eyes, 
or the sense organs or the mind or the speech. It is 
beyond the known and the unknown. It is the support 
of both ignorance and knowledge. 

Therefore, the ignorant man says: Na bhati na asd 
kutastha iti buddhva vadati api: There is no such thing 
as Kutastha Caitanya, it cannot be experienced. This is 
what he thinks, this is what he says. Thus, there are 
these two stages, first not knowing or accepting, second 
projecting one’s own concept. 

In Kutastha Caitanya which is of the nature of pure 
Knowledge, how has ignorance appeared? — 

*°iyehl£l Jcftsferr cTT &TT ^TT^fcT: | 

Svaprakase kuto’vidya tarn vina katha mavrtih 
Ityadi tarka jalani svanu bhutir grasatya sau (28) 

WSi«hi$l = in the self-effulgent Self; = ignorance; 

= how can be?; cTTJJ f=Hi = and without that 

(ignorance); = veiling and concealing; = how 

can be?; foTlfc = of this kind; sildlPl = the snare 

of uncalled for logic; 3R?f = this seeker; = one’s 

own experience with regards to self and ignorance; JR# 

= swallows. 

The fallacious arguments such as, “in the Kutastha Caitanya, 
which is self-effulgent, how can there be ignorance ? And 

without ignorance how can the veiling take place?” are silenced 
by direct personal experience of the Self. (28) 

Svaprakase kutah avidya ?: In such Kutastha Caitanya 
which is of the nature of self-effulgence, wherefrom has 
ignorance come? 

Tam vina katham avrtih: Without ignorance how can 
there be veiling of self-knowledge? 

Ityadi tarka jalani asau svanubhutih grasati: Such 
fallacious arguments are silenced only by one’s own direct 
experience. 

There cannot be more convincing pramana than one’s 
own experience of this avarana saktih. Just as, to our 
vision from the earth the small cloud seems to be covering 
the huge sun, the ignorance ‘seems’ to be covering the 
Kutastha Caitanya. It is this fallacious entity called the 
jiva which thinks that the Kutaitha is covered by ajhanam. 

Continuing the same thought — 

m 37 IR^II 

Svanu bhutava vis vase tarkasya pyana vasthiteh 
Katham va tarkikarh manyah tattva niscaya mapnuyat (29) 

wi= in ones own experience; = having 

no faith; cl^T = of the logic; = although 

known to be inconclusive; = a logician; = 

accepting one self to be; = the final experience 

of the Self; ^ - and how can; = one 

attain? 

The one considering oneself an erudite logician, although 
knowing well, that the logical deductions are subject to change, 
and further disregarding one's own experience about the Self; 
how can such a person arrive at the final conclusion about 
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the nature of the Self? (i.e. he will never be able to know 
the Self) (29) 

Svanubutau avisvase tarkasya api anavasthiteh: If you 

do not have faith in your own experience, and logic 

has no stability, it keeps changing according to the intellect 

of the person who interprets it. Therefore, logic is not 

infallible. 

Tarkikam manyah katham va tattva niscayam apanuyat: 

In the absence of these two factors, those who consider v 

themselves to be great logicians, how will they ever get 

a final answer about the truth? They will only flounder 

between lack of self-faith on the one hand, and the fickleness 
of logic on the other. 

Logic doubtless has its value, but only so long and 

so far as it is utilised in such a way that it falls in 

line with one’s experience and with the scriptures. 

This is explained in the next sloka. — 

cT^&^cT cRTT I 

cT^fcTT ITT fcfd4dUt II3°II 

Buddhya rohaya tarkascet apekseta tatha sad 

Svanu bhutyanu sarena tarkyatam ma kutarkyatam (30) 

= for getting firm conviction in understanding; 

= the logic; = is expected; ^ = if 

argued; cTOT TTfcT = in that case; 3l-^lTul = as 

per one’s own experience; = may you adopt logic; 

*TT = don’t; 3)d't4di‘f = adopt to falsifying logic. 

If one argues in favour of logic, stating “that logic is essential 
for intellectual appreciation of the Truth”, in that case, one 
should apply the logic in line with one’s own experience that 
will help one know the Truth. One should not take refuge 
in false harmful logic. (30) 

Buddhau arohaya tarkah cet apekset tatha sad: If 

acceptance has not become conviction, then logic is certainly 

necessary to transform the knowledge that one gets from 

the study of scriptures into a firm conviction. 

Svanubhud anusarena tarkyatam ma kutarkyatam: 

However, it should be kept in mind that the logic should 

be according to one’s experience, as developed by the 

study of scriptures. So long as it conforms to that criterion, 

use that logic but do not get caught in the trap of mis-applied 

logic which is contrary, both, to the scriptures and to 

one’s own experience. 

It is a very subtle line that divides logic from the 

fallacy of logic. The spiritual seeker needs to be very 

vigilant not to be led astray by wrong logic that takes 

him away from the Truth. 

Kutastha and avidya cannot co-exist is now stated — 

3TcT: dd4dlH. Il^ll 

Svanu bhudra vidyayam avrtau ca pradarsita 

Atah kutastha caitanyam avirodhid tarkyatam (31) 

= with reference to ignorance; = and; 

3TT^cfr = with reference to veiling; = the 

experience of oneself; = is quoted as authority; 

SRT: = therefore; = the Kutastha Caitanya; 

= is not opposed to ignorance; ?fcT = in 

this way; = apply the logic. 

Our experience regarding ignorance and veiling power was 
already explained earlier (in sloka no. 27). Therefore, the logic 
should favour the establishment of the substratum (of ignorance 
etc.) which is Kutastha Caitanya, (i.e. the latter is not contrary 
to the former). (31) 
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Avidyayam avrtau ca svanubhutih pradarsita: It has 
already been established (verse 27) that the experience 
of the veiling power of ignorance is possible. 

At ah Kutastha caitanyam a virodhi id tarkyatam: 
Therefore, the avidya or ignorance is not contrary to 
the Kutastha Caitanya. The rope is not contrary to the 
snake, nor the mirage contrary to the desert, nor the 
sky to the blue colour. Similarly, the presence or absence 
of avidya has nothing to do with Kutastha Caitanya. 
Kutastha Caitanya and jlva belong to different planes 
of reality. Therefore, the Kutastha Caitanya is not contrary 
either to: 

(a) the presence of ignorance, or; 

(b) the effect of ignorance, or; 

(c) the experience of the effect of ignorance. 

This means that in life all experiences will continue 
as ever, but it is one’s own knowledge and stability that 
needs to be changed. 

The line of logical enquiry is — 

\m\\ 

Taccet \irbdhi keneyam avrdr hyanu bhuyatam 
Vivekastu virodhasyah tattva jhanini drsyatam (32) 

cfcf = that Kutastha Caitanya; = if; = is 

contrary to the ignorance and veiling; = this; 3T^fcT: 

= covering; % = indeed; = by whom; 

= experienced; § = contrary to this; = the 

discrimination; 3T?^TT: = of this (ignorance and covering); 

= is contrary; dec! = in the man of 

Self knowledge; = you can verify. 

If Kutastha Caitanya were to be contrary to the ignorance 
and veiling, by what were these known? (i.e. Kutastha Caitanya 
is not opposed to them). However, it is discriminating inquiry 
which is opposed to ignorance, as is evident in the man of 
Self knowledge. (32) 

Tat virodhi cet kena ayam avrtih hi anubhuyatam: 
If Kutastha Caitanya is virodhi (opposite) of ignorance, 
and if Kutastha Caitanya is present all the time, the 
ignorance can never exists. Then who is experiencing 
this ignorance, this avrdoT veiling? 

Asyah vivekastu virodhih: The opponent of veiling 
power is viveka or discrimination. Wrong thinking is nullified 
by correct thinking. 

Tattva jhanini drsyatam: It is this knowledge born 
of discrimination that leads to correct perception. The 
avarana fakti affects only the Jlva and not the Kutastha 
Caitanya. Once this knowledge is gained, the suffering 
resulting from wrong identification comes to an end. 

Having discussed the nature of ignorance and veiling, 

now projection aspect of ignorance is discussed — 

<W^C1I f^rfcT: I 

^cKWfWI <?cr ft II33H 

Avidya vrta kutasthe deha dvaya yuta citih 
Suktau rupya vada dhyasta viksepa dhyasa eva hi (33) 

3TR<T = in the Kutastha associated with 

ignorance and veiling; ^cTT f^fcT: = the cidabhasa 

associated with both (gross and subtle) bodies; = 

in the shell; = like the silver; = is superimposed; 

= this is superimposition by projection; 

^ % = indeed (in the form of effect of the earlier 

superimposition by veiling). 
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On the Kutastha Caitanya that is covered by ignorance 
and veiling power, is superimposed the subtle and gross bodies, 
resulting in the cidabhasa formation, just as the silver is 
superimposed on the oyster shell. This phenomenon in called 
viksepah or projection. (33) 

Kutastha Caitanya covered by ignorance is further 
superimposed by gross and subtle bodies. This results 
in the reflection of Consciousness i.e. jlva, just as silver 
is superimposed on a conch shell. This is called viksepa 
or projection. 

Avidya avrta Kutasthe: The first cause is ignorance 
that expresses as veiling power, which, when associated 
with Kutastha Caitanya, appears to cover the Kutastha. 

Deha-dvaya yuta citih adhyasta: Subsequently, projects 
the gross and subtle bodies resulting into reflection of 
consciousness called jlva. 

Suktau rupyavat: An example of projection is given 
to establish projection power. In the first place we don’t 
see the shell as shell. This is veiling due to ignorance. 
Subsequently, we project silver in that piece of shell. 
Thus, that which is not, is seen due to this projection 
power. Similarly, on Kutastha Caitanya are projected 
conditionings such as gross and subtle bodies, that results 
into jlvabhava. 

Viksepa-adhyasa eva hi: This indeed is called the 
effect of projection power or superimposition. 

Steps that lead to perception of silver in place of the 
shell are indicated below — 

I 

^cTT ^ 113X11 

Idamam sasca satyatvarh suktigam rupya Iksyate 
Svayarh tvarh vastuta caivaih viksepe viksyate 'nyagam (34) 

SjfrFT^' = that belonging to shell; 377T: = the 

“this-ness” aspect; ^ = and; = the “Is-ness"; 

= in the superimposed silver; = is seen; 

= in the same way; = being essential 

nature of one self; = and; ^cfT = being the reality 

(these aspects of Kutastha Caitanya)-, = in the 

other i.e. cidabhasa -, = by the projection; 

= are seen superimposed. 

The ‘this-ness’ and ‘reality’ aspect of the shell is superimposed 
on the projected silver. Similarly, the ‘I-ness’ and ‘reality-ness’ of 
the Kutastha Caitanya is superimposed on cidabhasa i.e. jiva .(34) 

Suktigam idam arhsah satyatvam ca rupya Iksyate: 
Our perception of silver is “This is silver", the ‘this-ness’ 
and ‘is-ness’ is superimposed on the imagined silver. Thus, 
the knowledge about silver, draws its existence and 
“this-ness” from the shell. 

Evam svayarhtvam vastuta ca anyagam viksepe viksyate: 
In the same way the “I-ness” and “Reality” aspect of 
Kutastha Caitanya is projected on the cidabhasa. 

In this example both silver and cidabhasa has neither 
existence nor reality. This projection of an appearance 
on the substratum is due to ignorance about the substratum. 

The second aspect of projection is with reference to 

disappearance of other aspect of substratum, how? — 

fcKlfedH. \m\ 

Nllaprstha triko natvam yatha suktau tirohitam 
Asahga nandata dyevarh kutasthe’pi tirohitam (35) 

= just as; = that belonging to shell; :ftc:T 

^ = the qualities like blue, black, triangular 
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shape; fdtlfedH, = is fully covered during delusion; 

= in the same way; ^*4 = that belonging to Kutastha; 

= also; 3TOW 3TFP^ 3Tlf^ = being unattached, 

blissful etc. (non-dual from Brahman); = is 

concealed during delusion. 

Just as the blue surface, the triangular shape aspect of 

the shell (which is specific aspect of the shell) is covered 

(during the perception of illusion), so also, the non-attachment 

and blissful aspect (which is the specific aspect of Kutastha 
is not cognised. (35) 

Nila prstha trikonatvam yatha suktau tirohitam: The 

oyster shell has the general qualities of idanta and satyatva 

(this-ness and this is real). It also has specific qualities 

such as the blue colour of the outside (back of the shell) 

and its triangular shape. But these two specific qualities 

are not noticed because the viksepa Saktiand the pearl-silver 

is superimposed on them. 

Asahgah anandata adi evam kutasthe api tirohitam: 

The specific qualities of Kutastha Caitanya namely 

unattached with total absence of difference between seer 

and seen, between cit and sat are covered by 

superimposition. 

The Kutastha Caitanya has the two general qualities 

of svayamta (I-ness) and paramarthata (I, the Real). These 

two qualities are borrowed by the cidabhasa and the two 

specific qualities of asarigatamd anandata , are overlooked, 

but opposite is perceived. T on whom the ‘presence’ 

or ‘absence’ of thought is superimposed, is beyond presence 

and absence. Contemplation on this silence for 

ever-lengthening periods of time is an effective sadhana. 

The simile of the oyster-shell and “the silver” is explained 

further — 

'pTRT TFT cTOT I 

H35II 

Aropitasya drstante rupyam nama yatha tatha 
Kutastha dhyasta viksepa nama hamiti niscayah (36) 

fERt = in the example of shell and silver; auflfadfil 

= of the superimposed; W = as; = the silver; 

= is the name; cT^JT = in the same way; 

f=T$lT = that cidabhasa which is superimposed 

by projection in the Kutastha; = I; =TTR = is the 

name; ^frT = this; = firm conviction. 

Just as, in the above example* ‘silver’ is the name of 
the superimposed illusion on the substratum of shell, in the 
same way ‘ Aham' is the name of the projected superimposition 
(i.e. cidSbhasa) on the substratum i.e. Kutastha Caitanya. This 
is the final conclusion. (36) 

Drstante yatha aropitasya rupyam nama: In this example 

of the pearl oyster shell, what is superimposed is called 

“silver”. That which does not exist is given a name 
as if it exists. 

Tatha Kutastha adhyasta viksepa nama aham id 
niscayah: In the same way, that which is superimposed 

on the Kutastha Caitanya is called aham. The limitations 

of time, space and object superimposed and projected 

on ‘I’, the Kutastha Caitanya, is called ahamkarah. 

In this way, the Kutastha Caitanya on which ignorance 
is imagined, has two aspects: 

(a) the avarana sakti by which the very essence of 

the caitanya is covered as if, and; 

(b) viksepa sakti by which the limitations supported 

by the Kutastha Caitanya are taken to be real 

and what is unlimited becomes limited (like 
measuring space with a metre scale). 
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The process of superimposition thus completes — 

c^T ^ ^ ll^ll 

Idamarh samsvatah pasyan rupya mitya bhimanyate 
Tatha svam ca svatahpasyan ahami tyabhimanyate (37) 

= essentially that of the shell; = the 

“this-ness” aspect; = seeing; = “it is silver ; 

3rf*fTI^TcT = comes to grasp; rW = in the same way; 

= essentially that of Kutastha Caitanya; = 

“I-ness”; Wf = seeing; ^ = however; “3^ # = 

I am cidabhasa in this way; 3rfvpRr^ = comes to experience. 

Seeing the “this-ness” aspect of the shell, ‘this is silver’ 
is perceived as knowledge. Similarly, seeing the “I-ness’ 
of the Kutastha Caitanya one experiences “I am 

cidabhasa”. (37) 

Svatah idam amsarh pasyan rupyam id abhimanyate: 

Although one is seeing the common aspect of the silver 

namely “this-ness”, one comes to believe that I am seeing 

the silver. 

Tatha svatah svam ca pasyan aham id abhimanyate-. 
Similarly, experiencing the existence and I-ness of Kutastha 
Caitanya, one comes to believe that “I am cidabhasa 

i.e. a limited entity. 

The superimposition is analysed further — 

fat -WccH^' cT^TcTT^ I 

qiURT =cT W^CW 

Idantva rupyate bhinne svatva hante tathe syatam 
Samanyam ca visesasca hyubhaya trapi gamyate (38) 

the “this-ness” of the shell; = the 

“silver-ness” of the superimposed silver; = are separate 

from each other; fMT = in the same way; = the 

I-ness of the Kutastha Caitanya; = I am cidabhasa 

aspect; 504014, = should be understood; 3Tf^r = because 

in both these cases; = the common substratum 

aspect; ^ = and ; = the specific aspect of the 

superimposed; ^ = and; = is separately seen; % 

= indeed. 

As we can appreciate the ‘this-ness’ and ‘silver-ness’ as 
separate aspects in the knowledge, so also one can see the 
‘I-ness’ and the ‘ cidabhasa ’ as distinct. In either case the common 
aspect (this-ness and I-ness, respectively) and the other is specific 
aspect (silver and cidabhasa), are clearly evident. (38) 

Idamtva rupyate bhinne: Jn the example of “this is 

silver”, the “this-ness” is common aspect of shell, while 

the “silver” is a specific aspect of the superimposed. 

Tatha svatva ahante isyatam: Similarly, in the same 

way “I am cidabhasa ” statement; the I-ness is the common 

aspect of Kutastha Caitanya and cidabhasa is the specific- 

aspect of the superimposed. Further, as the “this-ness" 

and “silver-ness” are two different aspects, so also “I-ness" 

and “cidabhasa” are two different aspects. 

Ubhayatra api samanyam ca viSesah ca gamyate: In 

both cases, i.e. example of silver appearance on shell 

substratum, and cidabhasa appearance on Kutastha Caitanya 

substratum, ‘common’ aspect of knowledge and ‘specific’ 

aspect of knowledge is clearly experienced. 

The common-ness of the word svayam i.e. one-self, is 

explained through usage in routine language: 
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•W'M cT^TT I 

3TF ^ H^ll 

Deva dattah svayam gacchet tvam viksasva svayam tatha 
Aharh svayam na saknomiti evam loke prayujyate (39) 

^3rf:S344; TS&cf = “Devadatta should himself go”; 

= “you yourself should see”; 441 

= similarly; ^64, W44, 4 = “I myself cannot”; 

?fcf = in this way; = in the worldly (talk) 

also; = ‘svayam ’ i.e. oneself is associated to all 

persons. 

The common-ness of the word svayam (i.e. Self) is seen 
employed in all persons by the people as (i) Devadatta should 
himself go; (ii) you see yourself; and (iii) I myself am unable 

to do it. (39) 

Devadattah svayam gacchet'. May Devadatta himself 

go. In this sentence the word ‘self or svayam is associated 

with the third person. Tvam svayam viksasva : You yourself 

see! In this example self or svayam is associated equally 

with the second person. 

Tatha aharh svayam na saknomi: I myself cannot. 

In this example, the word Self or svayam is associated 

with first person. Iti evam loke prayujyate: Thus we 

see that the word ‘Self is applied commonly for all the 

persons. 

Therefore “I am a jlva " statement has T as Kutastha 

Caitanya, common aspect of our experience and jiva 

as specific aspect of jlvaon cidabhasa which is superimposed. 

This, ‘this-ness’ in the silver-shell example, is also of 

similar category: 

*'"%• ^ ~ cTOT I 

3TCTf IIVo|| 

Idam rupyarh idam vastram id yad vad idaiii tatha 
Asau tvamaha mityesu svaya mityabhi manyate (40) 

^4; = “This is silver”; = “this is 

a cloth”; = in this way; 413; = like this; = 

the word idam i.e. “this” is a common reference aspect; 

44T = in the same way; 3TOt, c^4, 3^ = he, you 

, I; ffo = in all the three persons; Qg = in these; *444; 

= the word “self’; ?frr = in a common aspect; 

= is associated. 

As this-ness is commonly associated with the silver, cloth 

etc., in statements like ‘this is silver’, ‘this is cloth’ etc., similarly, 

the ‘Self (svayam) is commonly associated with ‘he’, ‘you’ 

and T. Therefore, the word svayam is a common or non-specific 

aspect (of T in ‘I am cidabhasa’ sentence). (40) 

Idam rupyam idam vastram iti yad vad idam: The 

word ’idam' is associated with every item as a common 

indicator. The silver or cloth may differ, but the “this-ness” 

associated with different objects does not differ. 

Tatha asau tvam aham iti esu svayam iti abhimanyate: 

Similarly, the word ‘ svayam' i.e. self, is associated in 

the same way with he, you and I. ‘he’ is third person. 

It is different from second person ‘you’. So is T the 

first person different from the other two. However the 

word ‘ svayam ' or Self is commonly associated with all, 

inspite of differences. 

. Thus having established the separateness of ‘svayam’ 

from ‘aham', the gain due to this understanding is — 
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3fto4ift^di ft* f% <T3 I 

fOT ffeT if ^ IIV^II 

Ahantvat bhidyatam svatvam kutasthe tena kirn tava 
Svayam sabdartha evaisa kutastha iti me bhavet (41) 

= from the word meaning of aham; 

= the word self-ness; = may be concluded 

to be separate; = by this proof; ^>4^ = with reference 

to Kutastha; fef = what is achieved; 

= the meaning of the word svayam i.e. self; Qq 

= alone; = is called Kutastha; fteT = in 

this way; ^ = I have proved. 

Let there be difference established between the aAa/Jta(I-ness) 
and svatvam (Self). What is achieved by this deduction with 
reference to Kutastha ? The meaning of the word svayam (Self) 

is Kutastha, is thus established. (41) 

Ahantvat bhidyatam svatvam tena Kutasthe tava kim ?: 

A doubt is raised about the purpose of above enquiry 

and the conclusion reached by this. The doubt is “Even 

if we agree that the 1 svayam' is different from 'aham', 
so what?—-i.e. this conclusion serves no purpose. 

The teacher answers: Svayam Sabdartha eva esa 
Kutastha iti me (prayojanam) bhavet: If we are able 

to firmly understand this discrimination and abide in the 

‘ svayam-bodhah’ i.e. I am this 'svayam', after 

discrimination, we come to identify ourselves with the 

Kutastha Caitanya. This is the purpose of all our enquiry 

and spiritual quest. Thereafter all the sorrows and tragic 

experiences of life are not able to influence. ( Tarati sokam 
atmavit). 

A possible doubt regarding the meaning of ‘svayam’ 
and re-emphasis about it being Kutastha Caitanya is indicated 

in the following sloka — 

Wcclfafd | 

<£d*-3*3lcHdi 3Tj>Rgi|'c( ft IIV3II 

Anyatva varakam svatvam iti ced anya varanam 
Kutastha syatmatam vaktuh ista meva hi tad bha vet (42) 

= the aspect of ‘myself-ness’; 3RT?^ = 

is meant for the denial of “otherness” aspect of other 

things; ?fcf = if we argue then? (i.e. it does not 

refer Kutastha Caitanya); fHWI = the Kutastha; 

= already being the Self; = the one wanting 

to tell that I am Kutastha; dif = that; = the 

negation of other by the word svayam; 1% = is indeed; 

fgif = is what is meant. 

If the meaning of svatvam (Self) is meant to indicate the 
denial of otherness, it suits us, for the Kutastha is indicated 
as ‘being-ness’ of the Self, without any ‘other-ness’. And in 
this way our purpose is achieved. (42) 

Svatvam anyatva varakam iti cet: If one argues that 

'svayam' means negation of ‘other-ness’, and not Kutastha 
Caitanya, to such an objection the answer is: 

Kutasthasya atmatam vaktuh tat anya varanam istam 
eva hi bhavet: This objection is indeed in favour ol 

our assertion to indicate the meaning of 'svayam'\ This 

word 'svayam ’, meaning Kutastha Caitanya , is our essential 

nature and the other-ness or paroksatva in the 

Self-knowledge is thereby negated. 

One more objection against accepting the above meaning 

and its denial by proper reply — 

*3WcWcT cRt: ^ I 

HlfoMd; *3x3^^ ^331*3^ IIY3II 
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Svaya matmed paryayau tena loke tayoh saha 
Prayogo nastyatah svatvam atmatvarh canya varakam (43) 

cqTrJTT = the word ‘svayam' and 'Alma'; ffrT 

= is; = of same meaning; rfa = because of 

this; = in the world; = of these two words;; 

3#T: = simultaneous usage; ^ = is not 

seen; 3TcT: = therefore; = the word sva (is meant 

for indicating one’s reference); ^ = and; 3ticHcd4_ = the 

word Atma (i.e. the aspect of Self); = is meant 

for denial of otherness. 

The words ‘svayam' and ‘Atma’ are synonyms, hence arc 
never used together in the usual talks. Therefore, ‘svatvam 
essentially negates other-ness. (43) 

Svayam atma id paryayau tena loke tayoh saha prayogah 
na asti: The words ‘svayam’ and 'Atma' are synonymous. 
Therefore, we never see them being used together. What 
is meant is svatvam and Atma, both are used to deny 

otherness in knowledge. 

Atah svatvam atmatvam ca anya varakam: Therefore, 
the usage of the word 4 svayam ’ to mean Kutastha Caitanya 
is certainly correct, because, Kutastha Caitanya is our 
essential nature and ' aham' is superimposed on this 
substratum, which is none other than the Kutastha. 

Association of word ‘svayam’ or ‘Self’ with inert objects 
is further analysed. Having discussed how this word *svayam ’ 

is associated with everyone —I myself, he himself, you 
yourself -the self being the common factor, the usage of 
the word with reference to inert objects is now discussed 

through a possible doubt — 

34-^cAg fg- -c|clg^c11HlrH^Tc|cT: \W\\ 

Ghatah svayam na janatid evarh svatvam ghatadisu 
Acetanesu drstarh cet drsyata matma sattvatah (44) 

=T -slMlfcr = ‘the pot does not know itself’; 

ffcT = is such a statement; = in this way; wcet^ 

= self-ness; 31^5 = in the inert objects like; 

= the pots etc; = is seen (i.e. in objective 

inert things the I-ness is not possible).; ^ = if this 

is our objection; 3TTrR = the pot being also supported 

by the same Self; = this type of usage is 

possible — understand in this way. 

‘The pot does not know itself’ —in statements like this, 
the 'svatvam' i.e. Self-ness, is also seen employed with reference 
to, even inert objects. How ca- the Atma, thus be accepted 
as Kutastha Caitanya indicated by the word svatvam? The 
reply is - the Atma is very much* present in these inert objects 
as “existence”. In this way one should understand. (44) 

Ghatah svayam na janad: The pot itself does not 

know anything, although 've may use the word ‘the pot 

itself’. 

Evam svatvam ghatadisu acetanesu drstam id cet: 

Therefore, if we object that the word 'svatvam' does 

not imply the ‘Self, how will you answer this doubt. 
The student thus tries to twist the words. To this the 

teacher replies- 

Atma-sattvatah drsyatam: In the inert objects like pot 

etc.; the ever pulsating Self is ever present. And therefore, 

the usage of the word ‘svatvam' is not wrong with the 

inert objects. If you understand in this way, then there 

will not be any seeming contradiction. 

In that case what can differentiate the inert and sentient 

objects? — 
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%cHT^cHfw H % | 

f%g livmi 
Cetana cetana bhida kutasthatma krta na hi 
Kintu buddhi krta'bhasa krtai vetyava gamyatam (45) 

= the differentiation as sentient and 

inert; ^IrHfcTl =T = is not due to the substratum 

Kutastha CaJtanya; % = certainly; = but; 

= due to the conditioning of intellect; = 

which is the creation of cidabhasa i.e. jiva; ^ = alone; 

# = in this way; = understand. 

The difference of sentiency and inertness is not on account 
of presence and absence of the Kutastha Caitanya the Self; 
but due to the presence or absence of cidabhasa in the intellect. 
Understand it in this manner. (45) 

Cetana acetana bhida Kutastha Atmakrta na hi: This 
differentiation in the world of animate and inanimate is 
never due to the Atma ---the Self or the Kutastha ---the 
substratum, both being one and the same. In that case 
to which factor should we assign this differentiation? The 

answer is: 

Kim tu buddhi-krta abhasa-krta eva: But these 
differences are due to the reflection of consciousness in 
the intellect called cidabhasa in case of the animate beings, 
and its absence in the case of the inanimate things. As 
we know, that although the intellect, is matter, it has 
the capacity to reflect the consciousness more vividly than 
other matter, just as we see this difference of reflection 
of light on a stone and in a mirror. 

Id avagamyatam: When understood in this manner, 
the problem of finding the reason for differences in animate 
and inanimate objects will be solved. 

Jhus both animate and inanimate expressions arc 

superimposed on the same Kutastha Caitanya. Therefore, the 

usage of the word ‘svatam’ in any case is indicative of Atma, 
this is stated in the next sloka — 

W %cH 3TTHTCT: I 

3T^cHt qZTfcST (TOT ^TcT; IIV^II 

Yatha cetana abhasah kutasthe bhrand kalpitah 
Acetano ghatadisca tatha tatraiva kalpitah (46) 

W = just as; 3TWRT: = the reflected consciousness; 

= in the Kutastha; 3>f^TcT: = is superimposed 

by delusion; cTSTT = in the same way; = the inert; 

Mdfc = the pot etc; ^1 = also; ^ = in Kutastha 

Caitanya alone; =blHd: = is superimposed. 

Just as the cidabhasa is superimposed on the Kutastha Caitanya 
due to delusion, so is the superimposition of insentient pot 
etc., is imagined on the Kutastha Caitanya. (46) 

Yatha cetana abhasah kutasthe bhrand kalpitah: As 
the conscious cidabhasa is superimposed in the Kutastha 
Caitanya out of delusion, Acetanah ghatadis ca tatha tatra 
eva kalpitah: in the same way, the inertness is also 
superimposed out of delusion. The Consciousness manifests 
in one place as a growing plant, and in another as inert 
soil from which that conscious plant draws life. The inertness 
and sentiency are both superimposed on the Kutastha 
Caitanya. 

It is the aham vrtti which is conscious and which 
supports the idam vrtti contemplation on this line begins 
as vyatireka sadhana , ‘I am Consciousness, I am not 
inert’. Once one gets established in Consciousness, 
in the saksl caitanya , the need for something to be 
witnessed (inert) still lingers. This is still only a relative 
standpoint. 
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The moment one starts the anvaya sadhana , one 
realises that one’s own nature is Sat, Cit, Ananda Svarupa, 
that everything is Brahman , and that Brahman I am. 

Now a peculiar doubt is raised about the use of ‘this 

and ‘that’ — 

Recife oWHlP<3 I 

eft d^kuJIc^fcT ^ I Wl I 

Tatte dante api svatvam iva tvama hama disu 
Sarvatra nugate tena tayo rapyatma teti cet (47) 

cTtTT = that-ness; = this-ness; = also; 

^ = just as Self-ness; 3^ ^>^3 = with y°u’ 

I, etc; *1^ = in all persons; = are commonly 

applicable; = therefore; ?Wt: = all that is indicated 

by this and that; = also; 3TTcH<TT = is denoting Atma\ 

= if argued? 

A doubt is raised - just as the svatvam is commonly associated 
with ‘you’, T etc, so is the case with ‘that-ness’ and ‘this-ness . 
Therefore, the ‘that-ness’ and ‘this-ness’ is also worthy ol 
consideration as Atma\ (47) 

Tatta idanta api svatvam iva tvam aham adisu sarvatra 
anugate: The doubt expressed is just as svatvam (self) 
is said to denote the Kutastha in everyone, (yourseli, 
myself etc), similarly, ‘that-ness’ and ‘this-ness is also 
associated with everything and everyone as ‘this Devadatta 
or ‘that Somadatta or ‘this chair’ or ‘that pot’ etc. 

Tena tayoh api Atma id cet: Therefore, all that is 
denoted by ‘that’ and ‘this’ is also Atmal If this is 

your doubt: 

The teacher replies — 

Citradlpa Ch. VI 

3TTrJTr# ^ cTOT \\Y6\\ 

Te atmatve’pyanugate tattedante tatastayoh 
Atmatvarh naiva sariibhavyam samyak tvader yatha tatha (48) 

^ = these two; cTtTT = ‘that-ness’ and ‘this-ness’; 

3TTcFc^ = in the Atma; 3FfTcl = are associated (like 

Self); 3Tfr = although; del: = just because of this reason; 

cRt: = of ‘that’ and ‘this’; 3ticHc^n = the Self; 

= possibility; =T = can never be; = as in 

case of; = perfection etc., (is also applicable 

to every person, that does not mean to be Atma); cTOT 

= in the same way. 

The answer is; the ‘that-ness’ and ‘this-ness’ although is 
commonly associated like Atma yet they cannot be considered 
to be Atma, just as ‘rightness’ and ‘wrongness’ although commonly 
associated with everything cannot be Atma. (48) 

Te tatta idanta Atmatve api anugate: It is true that 
‘that’ and ‘this’ are associated with the Atma also and 
not limited to I, you, he etc, only because Atma is a 
common substratum for all these. 

Tatah tayoh atmatvam na eva sambhavyam: However, 
even then, there cannot be Atmatva or I-ness in ‘This’ 
and ‘That’. In ‘I’ there is no spatial differences, because 
‘I’ is the very substratum of space. T is neither ‘this’ 
nor ‘that’. Therefore, this-ness and that-ness cannot be 
taken as Atmatva — the I-ness. 

Samyaktvadeh yatha tatha: For example, ‘right-ness’ 
and(‘wrong-ness’, these terms are abstractions which can 
be associated with everything, but because of that they 
do not become Atma. Similarly the sense of ‘I-ness’ 
or ‘Being’ does not arise with reference to This and 
That. 
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The opposite nature of ‘this’ and ‘that’ with reference 

to Atma tattva is reaffirmed in next two verses, to conclude 

this thought. — 

cilice} I 

Mfd&feraT 5rRT^[ IIX^II 

Tatte dante svata nyatve tvanta haute paras param 
Prati dvandvi taya loke prasiddhe nasti samsayah (49) 

cTtTT = ‘that-ness’; = ‘this-ness’; yfcts;Ps.d4l = being 

opposite of; ^cTT = ‘I-am-ness’; = ‘other-ness’; 

= mutually; = in the world; yfa«f*. = 

are known; c^tTT = ‘you-ness’; ^6^1 = I-ness ; 

= in this regard doubt; Hltw = does not exist. 

That-ness and this-ness; self and other-ness, you-ness and 
I-ness, these are well known to be mutually opposing attributes 
in the world. And there is no doubt about it. (49) 

Tat idante svata anyatve tvanta ahante parasparam 
pratidvandvi taya loke prasiddhe: That-ness and this-ness, 
Self and other-ness, Your-ness and I-ness, all these are 
pairs of opposites. One member of the pair opposes the 
other member. This contrary nature of these members 
in the pairs is well known in this world. 

Samsayah na asti: There is no doubt about this. 

The teacher further concludes the clarification of the 

doubt raised earlier — 

Sfe# ^tTTP[ I 

cc^l^TT: ylcl4lJ^'fl56fHri|irHR UK011 

Anyatayah prati dvandvi svayarh kutastha isyatam 
Tvantayah pratiyo gyeso'hami tyatmani kalpitah (50) 

SPTcfFTT: = of the other-ness; yfdS'sfl = the opposite; 

= Self-ness; = which means Kutastha Caitanya; 

S'xtdltf = come to realise; = of the you-ness; 

yield'd = opposite; = the word aham (I-ness); 

# = in this way; = is meant .by cidabhasa; 

3tirHPt = in the Kutastha Caitanya; =bfeMd: = is 

superimposed. 

The Kutastha Caitanya, the implied meaning of svayam, 
should be taken as the opposite of other-ness, while that of 
the you-ness, the aham, namely the cidSbhasa is the opposite. 
And the cidabhasa is imagined on the Kutastha Caitanya (50) 

Anyatayah pratidvandvi svayarh Kutastha isyatam : The 
opposite of the ‘the other’ (anyata) is the Self (svayam) 
which is called the Kutastha. 

Tvantayah pratiyogl aham' esah Atmani kalpitah iti: 
Who is the opposite of you-ness? It is what is called 
aham, which is superimposed on the Atma — the Kutastha 
Caitanya. You-ness is jlva; I-ness is also jlva, but the 
Kutastha is not jlva. So from every point the aham, 
tvam are in opposition to each other. But not the Kutastha 
svayam (Self) in relation to aham or tvam. The same 
Kutastha supports a saint and a criminal, a man and 
a woman, at all points in space and time. Thus the 
opposition of the Kutastha to the jlva is and is not, 
because the two belong to different degrees of reality. 
You-ness is consequential only to the jlva, the cidabhasa 
and not to Kutastha . 

When the ego, the jlvatma bhava becomes weaker, 
the proximity of the Kutastha becomes stronger. To be 
closer to Kutastha requires inner strength. This strength 
expresses itself as absence of anger, frustration or argument 
[vado na avalambyah - N.B.S. -74). The pandita, a man 
of wisdom who is one with Kutastha does not waste 
his time in arguments (B.G. V.4). 
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If the Cidabhasa and Kutastha Caitanya are so different, 
why this distinction is not experienced? (Ref. M.U. HI. 1.1). 
It is because the jlvatma bhava is superimposed on the 
Kutastha. On the unlimited, the limited is imagined. But 
the unlimited never becomes limited. 

This is now explained. — 

hWhIMsTT k*bce| yfdnRl \M\\ 

Ahanta svatvayor bhede rupya tedanta yoriva 
Spaste’pi moha mapanna ekatvam prati pedire (51) 

^KicTT = the silver-ness; ^<11 = this-ness; 3^ = like 

(we get the perception of this-ness aspect of shell and 

silver-ness of the superimposed silver to know as ‘this 

is silver’); 3TiF^T = of the I-ness; = of the Kutastha 

Caitanya; ^ = the difference; F7& = although is 

distinct; = delusion; 3TTW = having come under 

influence; = one-ness (between cidabhasa and 

Kutastha); = started accepting to be true. 

Although the difference between the ahanta and svatva i.e. 
cidabhasa and Kutastha, is obviously clear, just as the difference 
in the ‘silver-ness’ and ‘this-ness’, yet due to the overpowering 
impact of delusion, they (Kutastha and cidabhasa) are considered 

to be one. (51) 

Rupyata idantayoh iva: In the illusion of the silver 
on the oyster-shell, there are two perceptions; ‘this-ness’ 
and ‘silver-ness’. Therefore, the Knowledge is ‘This is 

silver’. 

Ahanta svatvayoh bhede: Similarly, these two 
perceptions; one is the aharh and the other is the Self the 
Absolute ‘I’. The sthita prajha is the one who has cut 
the attachment with the jlva (aham) and is one with 

the *Kutastha (the Absolute T), who is not influenced 
by the climate of the world around him. (B.G. 11.56). 

Thus, the Kutastha does not undergo any modifications 
although modifications are supported by it and superimposed 
on it. Therefore, the jlva is an imagined (kalpita) 
superimposed entity. 

Spaste api moham apanna ekatvam pratipedire: 
Although the distinction is so clear between the ahanta 
and svatvata, yet under the influence of delusion, one 
begins to think that this ahanta is svata. This delusion 
(moha) is so strong that even the existence of the bondage 
itself is not recognised. There is no sign of struggle to 
come out of the bandhana. The jlvatma bhava seems 
to be the only reality. There is nothing called as Kutastha! 
Because of moha, the jiva has become so identified 
with the ahanta, that the Kutastha seems to be non-existent. 

What is the nature of this- moha ? — 

qonpr i 
Ferrari P^frrai ct^t4 faPnckft \m\\ 

Tadatmya dhyasa evatra purvokta vidyaya krtah 
Avidyayam nivrttayam tat karyam vini variate (52) 

= in this chapter (in sioka 25); = the 

one which referred earlier; = by ignorance; 

= alone; dKic«t = the identification between cidabhasa 

and Kutastha; 3TSZTTR: = the delusion; ficT: = is created; 

= the ignorance having removed 

(by knowledge); 0c=t>i4*f = the effect of this delusion i.e. 

identification between cidabhasa and Kutastha; f°rf^cfcT 

= is negated. 

The mutual superimposition of Kutastha and cidabhdsa is 
due to ignorance, which is already discussed in this very 
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chapter- When this ignorance is removed, its effects also 
disappear. (52) 

Tadatmya adhyasah eva atra purva ukta avidyaya 
krtah: This illusion is caused by moha. The fictitious 
entity is considered identical with the Reality. Therefore, 
the fictitious entity called jivatma bhava is taken as 
the reality —the Kutastha. This is known as tadatmya 

adhyasa. 

It is caused by the timeless ignorance (anadi avidya) 
described earlier. There is no reason or logic for the 
tadatmya between the jiva and the Kutastha, that is a 
form of maya or avidya which appears out of nothing, 

without cause and effect. 

Avidyayam nivrttayarh tat karyarh vinivartate: Avidya 
(ignorance) is absence of knowledge; that which does 
not exist is ‘absence’; absence of knowledge is avidya. 
Maya is that which does not exist —again absence. When 
ignorance, or absence of knowledge is removed, wisdom 
dawns, and the effects of avidya also disappear. The 

effects are: 

(a) that there is no such thing as Kutastha (na asti) 
(b) even if it is there I know nothing about it (na 

bhati) and; 
(c) I am the doer. 1 am the enjoyer. 

Now the student takes up another doubt. If avidya 
and the effects of avidya are removed, will the body 
exist thereafter? Because, the body —the gross and the 
subtle as well as the ahanta are the effects of avidya ? 

The teacher replies that although the avidya goes, its 

effects will remain for sometime: 

3TfeT55^fdrtKlf^ fepfa I 

IMII 

Avidya’vrti tadatmye vidya yaiva vinasyatah 
Vikse pasya svarupam tu prarabdha ksaya mlksate (53) 

SffelT 3TT^fcT dl<lc^ = the veiling by ignorance and 

the subsequent identification between the cidabhasa and 

Kutastha-, faeRi 0^ = by knowledge alone; fa-PRci: = 

are destroyed; g = but; = the nature and 

effect of projection aspect of maya i.e. the gross body 

etc; STR5H = the exhaustion of prarabdha karma phala 

(fate); = is expected. 

The ignorance of the Self and the resultant wrong identification 
with body etc., are destroyed by the knowledge of the Self. 
However, the elimination of vikscpa i.e. projection power and 
its resultant effects, expect the exhaustion of prarabdha 
karma. (53) 

The avidya expresses as avarana, tadatmya and 
viksepa. Of these three, the first two are removed by 
knowledge. 

Avidya avrti tadatmye vidyaya eva vinasyatah: The 
avidya expressing as avarana and tadatmya will be removed 
by vidya or knowledge. 

Viksepasya svarupam tu prarabdha ksayam Tksate: 
However, the essence of the viksepa, viz. the prarabdha 
and the gross body will go in due course, not all at 
once. 

How the gross body, which is the effect of prarabdha , 
continues to exist for sometime, when the cause for it 
is negated? There is no logic in your statement that 
after negation of ignorance, the avarana and tadatmya 
(i.e. veiling and identification between jiva and Kutastha) 
are removed but not the viksepa called prarabdha and 
gross body. 

The answer is — 
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3^ fcRS’sft’ W 9cft^ I 

fc HWI 

Upadane vinaste’pi ksanam karyam pratlksate 
Ityahus tarkika stadvadasmakarh kim na sarhbhavet (54) 

3Tfa = although the material cause is 

destroyed; = the effect of that cause; 8^ = for 

a moment; = awaits its own destruction; ffcT = 

in this way; cTTfeT: = the logiciation (Naiyyayika); 3TT|: 

= say; ct^cf = in the same way; = in 

our vedanta enquiry; ^4, T = why not; = is possible. 

Even though the material cause is destroyed, their effects 
continue to be for some moments, thus declare the logicians. 
Similarly, our proposition made in the preceeding verse can 
also be valid, as that of the TarkikZ-s - the logicians. (54) 

Upadane vinaste api karyam ksanam pratlksate iti 
tarkikah ahuh: The logicians accept that the effects continue 
to exist for some moments, even after the destruction 

of the material cause. 

Tad vat asmakam kim na sambhavef. If this logic is 
acceptable to the logicians, why can’t it be acceptable 
to our statement, that the gross body will continue for 
some time after the destruction of the cause viz. ignorance. 

Therefore, there is no reason to object that how 
can part of the effect continue even after the destruction 
of the cause and only a part of it is destroyed. 

Yes, the logicians have accepted the existence of effect 
even after the destruction of the cause, but it is just for 
a moment, unlike the existence of the gross body which is 
for years! How do you justify this anomaly? — 

CitradTpa Ch. VI 

f^ani ctecTTf^ m ffef: I 

m immi 

Tantunam dina sankhyanam taistadrk ksana Tritah 
Bhramasya sankhya kalpasya yogyah ksana ihesyatam (55) 

= by the logicians; far = who count 

the life by counting days; = of the threads; 

= in the same scale; = a moment; ffeT: = 

is meant; = innumerable kalpa-s; WTFI = 

of the delusion; = proportionate moment; f? 

= in case of the gross body and working out of 

the prarabdba of that body etc; = one should 

understand. 

The definition of moment. referred by the NaiyySyikS-s is 
for the cloth which has a very short life. (Hence, the moment 
has different meanings). In case of the topic under discussion, 
the moment should be understood with reference to the delusion 
that has a standing of innumeral kalpS-s. (55) 

Taih dina sankhyanam tantunam tadrk ksana Iritah: 
The meaning of a moment by the naiyyayika-s is, with 
reference to the thread of a cloth, the life of which 
is connected in the scale of few days. 

Asankhya kalpasya bhramasya yogyah ksanah iha 
isyatam: However, when we are talking about the delusion 
or ignorance and its effects, such as the projection in 
terms of a gross body for a jlva, which counts in innumerable 
ages; we must have a proportionate meaning of a moment, 
suitable for this scale of millennia. 

* In short what is emphasised is that the ignorance 
which is the cause for the jlva’s life since the unknown 
times, the meaning of a moment will naturally mean the 
total life of a gross body that continues to exist even 
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after the destruction of ignorance. There is no logical 

fallacy. 

Should we say, that the illogical approach of the logicians 

is the correct method of supporting our stand point and 

explanation? No! How ? — 

RffT HR ^TT I 

IIRRII 

Vina ksoda ksamam manam tair vrtha parikalpyate 
Smti yuktyanu bhudbhyah vadatM kirn nu duh sakam (56) 

ch = by the logicians; = able to stand to 

enquiry; HRJJ = authority of knowledge; f^TT = without; 

apiT = vainly; mR<*><^ = is imagined; ^ ^ 3*3llPiaf: 

= from the authority of scriptures, logic and experience; 

q^cTT^ = those who talk from this platform (i.e. vedantin-sY, 

J = what indeed; ^i^H. = *s difficult to stand 

against. 

Without the help of strong and effective means and authority 
of knowledge, which is able to stand the depth of enquiry, 
the logicians have vainly imagined the existence of effects after 
the destruction of cause. However, for us vedantin-s speaking 
on the authority of scriptures, logical enquiry and experience, 
what is difficult to prove or refute? (56) 

Taih ksoda ksamam manam vina vrtha parikalpyate: 
These logicians have merely imagined the existence of 
effect after the destruction of the cause, without any 
authority that can stand the test of enquiry. The logicians 
have, the instrument of logic, as the only authentic means 
of knowledge. They lack the authority of Veda-s etc. 
Hence, their logic cannot be accepted all the time, on 

all the issues. 

Sruti yukti anubhutibhyah vadatarh kirn nu duhsakam: 
However, we---the followers of vedanta sastra and who 
talk on the basis of the authority of scriptures, logic 
in line with the scriptures and experience of the 
statement — what is difficult to refute or establish? (i.e. 
there is nothing difficult). The authenticity of our logic 
is based on the proper authority of scriptures and not 
mere logic. 

The standpoint of the vedantin on the above topic is 
given — 

fester \m\ 

Astarh dustar kikaih sakam vivadah prakrtam bruve 
Sva ’hamoh siddha mekatvam kutastha parinaminoh (57) 

* 

= with wrong logicians; Rt=tiq: = arguments 

and discussion; = let it be concluded; SIficrq; = 

in the present topic; = I will speak now; 

= of the sva and aham word meanings; = 

the Kutastha; mRviiIhhI: = of the cidabhasa; = 

one-ness; Rt«R*f = is thus established to be due to delusion. 

Let us leave the gamut of arguments with these unhealthy 
logicians! Now I talk about the present topic under discussion. 
The identification between the svam and aham i.e. the Kutastha 
and cidabhasa is established to be due to delusion alone. (57) 

Dustarkikaih sakam vivadah astam: Now coming out 
of this word battle against logicians, the teacher says: 
Enough of exchange of logical arguments. 

Prakrtam brube: Let me finally tell the conclusion 
on this topic of identity of jlvatma and Kutastha - 

Sva’hamoh Kutastha parinaminoh ekatvarh siddham: 
The one-ness in the identification between the 4 svam ’ 
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and 'aham' i.e. the Kutastha and cidabhasa — the 
ever-changing is born out of delusion and nothing else. 

If the identity between the jiva and Kutastha is merely 

due to delusion, why do we see many erudite scholars, not 

able to appreciate this? The answer is — 

$jfcT IIH^II 

Bhramyante pandtam manyah sarve laukika tairthikah 
Anadrtya srutirh maurkhyat kevalam yukti masritah (58) 

= (although not), those who consider 

themselves to be erudite scholars and wise; ^ = all; 

cflEh'qi-ctffiST: = interested in the worldly gains by 

their knowledge; = of the scriptures i.e. Veda-s; 

= out of foolishness; = disrespecting; 

gfrf^ = only the logic; aufacTT: = dependent 

on; = are further deluded. 

All those ignorant ones and the erudite scholars, disrespecting 
scriptural authority out of sheer foolishness and taking refuge 
in mere logic end up in strengthening their delusion (of identity 
between Kutastha and cidabhasa (58) 

Sarve laukika tairthikah panditam manyah: All those 
who are engaged in creating new sects and devoid of 
scriptural knowledge and not only this, they consider 
themselves to be wise (although otherwise), such people: 
Srutim maurkhyat anadrtya: out of sheer foolishness, 
disrespect the authority of scriptures and try to propose 
new ideas out of their imagination. The result of such 
undertaking is Kevalam yuktim asritah bhramyanti: They 
are depending for their conclusions on the logical standpoint 
and nothing else. The logic has a knack that it gets 
changed as per the ability of the intellect and its sharpness 
from time to time. In the end, such people get lost in 

logical' arguments and never come to any conclusion, to 
practise in life in order to achieve Self-realisation. 

Not only those who are ignorant about the scriptures, 
but those who have studied the scriptures are also seen to 
get lost! The reason is: — 

IMH 

Purva para paramarsa vikala statra kecana 
Vakya bhasan sva sva pakse yojayantya pyalajjaya (59) 

qFTER = among these so-called wise men; 

fe'bdi: = those who do not have complete knowledge 

about scriptures; = in favour of their own principle; 

STTOTCTT't = the seemingly correctly interpreted 

statement; = shamelessly; = apply and 

deduct in their own favour; = also. 

Among those who are well read, but unable to grasp the 
import of the scriptural statements with reference to context, 
quote the unsaid meaning of the scriptural statements without 
hesitation, (to suit their own objectives in life). (59) 

Tatra kecana purva apara paramarsa vikalah: And 
there are some who have studied the scriptures alright. 
However, they did not go further in their reflection on 
the earlier and later statements about the same topic 
to arrive at the final and correct conclusion. 

What do these people do with this study, in that 
case? Svasvapakse vakya bhasan alajjaya yojayanti api: 
Such people are like the devil quoting scriptures. They 
utilize their knowledge of scriptures to support their own 
opinions, whether, the scriptural statement in its original 
quote has that meaning or not. In other words, they 
quote the scriptures to establish their own views, rather 
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than making their opinion change in the light of scriptural 
authority. The best example we see in Bhagavat Gita, 
where the warrior Arjuna, quotes the scriptures in favour 
of his own decision of withdrawal from the battle field. 

What is the position of those who believe in gross existence, 

like carvUka-s about nature of Alma ? — 

mcHcii I 

iKoll 

Kutasthadi sarlranta sahghata syatma tarn jaguh 
Lokayatah pamarasca pratyaksa bhasa masritah (60) 

dHWtTT: = the materialists; ^ = and; mHtl: = addicted 

to sense joys; = the Authority of delusion 

i.e. senses etc; anfadT: = depending upon; 'fcdW-srrfc = 

beginning from Kutastha; 3i(k = up to gross body; 

fjtlld'W = of the aggregate; = to be the 

Self; 5^: = consider. 

The lokayata-s and the pamarS-s (the Carvaka-s and those 
living at body level alone) who are dependent fully on the 
authority of sense perception and the knowledge gained through 
them, declare that the _ assemblage starting from Kutastha to 
gross body, together is Atma (60) 

Lokayatah ca pamaraspratyaksa abhasam asritah: Then, 
there are those who believe only in direct sense knowledge 
to be the authority, and also those who are living a 
lower life of sense pleasures out of ignorance, non-believers 
of veda-s etc., have following understanding about Atma: 

Kutasthadi sarlranta samghatasya Atmatam jaguh : They 
consider the total assembly starting from Kutastha Caitanya 
upto the gross body, to be Atma. 

Such people are not only happy about their understanding 

of Atma but also quote suitable scriptures to influence others 

Citradipa Ch. VI 377 

to, make them accept their view point — 

cFTT I 

IIWI 

Srautf kartum svapaksam te kosa manna mayam tatha 
Virocanasya siddhantam pramanam prati jajhire (61) 

^ = these persons; = their own principle (i.e. 

mentioned in above sloka ); t0 establish according 

to the authority of veda-s; =6)^ = to the gross 

body (being the Atma ---such statements); cWT = similarly; 

= of the Virocana who accepts the gross 

body to be Atma: fegRflJ = the philosophy; = 

authority of veda-s; = put forward. 

To gain the support of scriptural authority for establishing 
their view about the body to be Atma, they quote the principle 
of Virocana as stated in the upanisad (61) 

Te svapaksam srautl kartum pramanam prati - jajhire: 
These persons, quote scriptural statements to give 
authenticity of their own opinions about the Atma. Which 
are those scriptural quotes? — 

Annamayam kotem tatha virocanasya siddhantam: In 
Taittirlya upanisad (El-i-1) while imparting the knowledge 
to the student, and initial statement is ‘ sa va esa Puruso 
’nna rasamayah'. The purpose of this statement is to 
show how, from the pure infinite conscious Existence, 
the whole world has manifested. Therefore, see Brahman 
in everything and being. However, the materialists like 
Carvaka-s quote this statement to support their opinion 
about the Atma. Similarly, in Chandogya upanisad, the 
asura king Virocana misunderstands that the gross body 
is Atma. Such statements are quoted by these materialists 
to make their point. 
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This opinion is refuted by yet another school of Carvaka-s — 

Jivatma nirgame deha marana syatra darsanat 
Dehad rikta evatmeti ahur lokayatah pare (62) 

3^ = in this principle supported by some materialists 

etc.; •jfklrH Rpfr = when the jlva leaves the gross body; 

= the death of body being evident; 

= having seen such and therefore; ^ ^iciRtb = other 

than the gross body; 03 = alone; 3tirHi = is Atma; ffcT 

= in this way; Ft = other types of; citai^cii: = 

the materialists i.e. Carvaka-s; = say. 

Another school of Carvaka-s postulate that the Atma is 
something other than the gross body, as the latter is seen 
to die after the departure of the jivatma, from the gross body. (62) 

Atra jivatma nirgame deha maranasya darsanat: In 
this opinion of the Carvaka-s the fallacy is that we see 
death of the body after the departure of the jivatma 
from the body. Therefore, the above opinion of body 
to be Atma is unacceptable. 

Deha-atirikta eva Atma id pare lokayatah ahuh : In 
view of this, other school of Carvaka-s postulate that 
the Atma is something other than the gross body. 

To establish their view point they put forth the following 
logic — 

if 
ri 
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Pratya-ksatve nabhimata hamdhlr dehad rekinam 
Gamaye dindri yatmanarh vacmi tyadi prayogatah (63) 

srf^JT = I speak; 5r4il<; = and such; SPfbTrT: = from 

such usage; = with the direct means of knowledge 

like instrument of knowledge etc. (i.e. indriya ); 3Tf^Hcll-3T?T 

tft: experience the I-ness in them; & 

= other than the gross body; = the 

senses to be Self; = accept. 

Identification with senses and organs of action to mean 
the Self is evident from the statement like ‘I speak’ etc. Therefore, 
the Atma which is other than gross body, is to refer to the 
senses etc., to be the Self. (63) 

Vacmi ityadi prayogatah pratyaksatvena aham dhih 
abhimata: From the statement like ‘I am speaking’, the 
identification and reference is with that of the sense organs 
or organs of action in association with the mind and 
intellect. Deha-adrekinam indriya-atmanam gamayet: 
Therefore, the senses should be considered to be Atma, 
which are other than the gross body. 

One may object that the senses themselves are inert. 

How can they be Atma. The reply is — 

W- I 
cTcT ^ % IIWII 

Vagadlna mindriyanarh kalahah srudsu srutah 
Tena caitanya metesam atmatvam tata eva hi (64) 

= of the speech etc.; = of 

these senses; = in the scriptures; = argument; 

9$rT: = is heard; = by virtue of this; = 

in them; = the consciousness; FF: = therefore; 

0^ % = certainly in them; STTcFrFF = is Atma. 
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We do come across the topics in the scriptures where 
the senses are reported to have engaged in arguments among 
themselves. Therefore, they are conscious obviously. Hence, 
the senses are the Atma. (64) 

Srutisu vagadmam indriyanam kalahah srutah: In the 
upanisadik literature we come across passages where we 
hear the senses were fighting and arguing with each other 
[Br.U. 6.1.7.14). 

Tena etesam caitanyam tatah eva hi atmatvam: On 
account of this, these senses are not inert as considered 
by us but are sentient and therefore, they can be Atma, 
the latter being consciousness. 

Other schools of thought which consider Pranamaya Kosa 
to be Atma is discussed — 

3 n^mi 
Hairanya garbhah pranatma vadina stveva mucire 
Caksuradya ksa/ope’pi prana sattve tu jivati (65) 

SIFT = those who consider Prana to be 

Atma ; iFWlf: = those who do upasana of Hiranyagarbha ; 

5 = indeed; 3TST cTft = when the senses 

like eyes etc. when they are not functional; 3#l = even 

then; § = but when the prana is in the body; 

= the body is alive; = in this way; 

= said. 

The worshippers of Hiranyagarbha, who believe that prana 
is Atma, say that the body continues to live even when the 
senses fail (therefore, prana is the Atma and not the senses). (65) 

Pranatma vadinah hairanyagarbhah tu: There is yet 
another school of believers who consider the Pranamaya 
Kosa to be the Atma. They are called as Pranatmavadin-s 

and they are the worshippers of Hiranyagarbha. They 
put forward the following argument to refute the senses 
to be Atma and why Pranamaya Kosa is Atma. 

Caksuradi aksalope api pranasattve tu jivati evam ucire: 
They say that when the senses, such as eyes etc., are 
lost but the prana has not left the body, in that case 
the life is still maintained. Hence the pranamaya kosa 
is the Atma. 

They also quote scriptures in favour of their own theory 

about the Atma — 

srmt srF# gfcfa RMfenfe ^ i 
^T: PM: STTf^cT: IIWI 

Prano jagarti supte ’pi prana sraisthya dikam srutam 
Kosah pranamayah samyak vistarena prapancitah (66) 

SIFT: = the pranah; T$T = in sleep; = also; 

Mil'll = in awake; SIFT Iftpl = the superiority 

of prana-s over senses etc., and entry of prana in the 

body etc.; = is heard in scriptures; SIFFPT: ^t?T: 

= the vital air sheath; fewVi = in great details; 

= (therefore), exhaustively; ynfaid: = is explained. 

The pr3na alone is awake even in the deep sleep state. 
Further, we also come across passages in scriptures, where 
the superiority of prana over senses etc., is established. And 
the pranamaya koh is very exhaustively dealt with, in the 
scriptures. (Therefore, prana is the Atma. (66) 

Pranah supte api jagarti: Even though in deep sleep, 
all the senses are folded up and are not working, the 
prana is working. Pranah sraisthyadikarh srutam: Therefore, 
in the sruti, the prana is considered superior to the 
senses. Not only that further Pranamayah kosah samyak 
vistarena prapancitah: there pranamaya kosa is very 
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elaborately described in the sruti, because it is considered -» 
to be Atma. (But in this interpretation they have taken 
only that part of the sruti which supports their point 
of view). 

Still another view about the Atma is: 

JR 3TT^rfcT JRRT viMURmi 3RT: I 

y|U|^im)^dT JRRcR: ll^ll 
-V 

Mana atmeti manyanta upasana para janah 
Pranasya bhoktrta spasta bhoktrtvam manasas tatah (67) 

JR: 3TTcRT ?frT = ‘the mind is Atma in this way’; 

4Hi*H TO: = those engaged in upasana; 5RT: = people; 

= consider; 5IMTO = of the prana; soiled i 

= not being the experiencer; ?TOT = is very much 

evident; cTcT: = therefore; JR*T: = to the mind; 

= is experiencer-ship (acceptable). 

Those who are busy in upSsana of different gods, claim 
that the mind is the Atma. The prana cannot be the experiencer 
by any means. Hence, the exeperiencership can be that of 
mind alone (hence, mind is Atma). (67) 

Upasanapara janah manah Atma iti manyanta : Those 
who are followers of upasana say that the mind is 
the Atma. Prana comes and goes. Pranasya abhoktrta 
spasta: Besides, Prana cannot be an experiencer, it 
is very obvious. How can that, which cannot experience, 
be the Atma ? 

Tatah manasah bhoktrtvam : Therefore, the mind which 
is the sufferer or the enjoyer is the Atma, and not 
the Prana, as postulated earlier. 

Now the scriptures are quoted in support of the view 

that mind is the Atma : 

JR- Qcr JR32RTT 3OT SRRteTCt: I 

ejcfr JRtRT: JR: ll^ll 

Mana eva manusyanam karanam bandha moksayoh 
Sruto manomayah kosas tenatmetl ritam manah (68) 

JR: = mind; ^ = alone; JFJSTMTH = for the human 

beings; = for bondage and liberation; =bKu!4, 

= is the cause; *W)JW: = the mental sheath; 

= therefore; SJcT: = is considered; 3tirni = as 

Atma; ffrT = in this way; = is described; JR: = 

mind. 

Mind alone is the cause for the bondage and liberation 
of man. In the scriptures also, the manomaya kosa seems to 
be described as Atma. Therefore, the mind is Atma. (68) 

Mana eva manusyanam karanam bandha moksayoh: 
This is a famous quotation from the sruti-s and other 
texts such as Avadhuta Gita, Yoga Vasistha, Amrtabindu 
upanisad etc. Mind alone is the cause of the bondage 
and liberation of the human beings. 

Manomayah kosah srutah: In the scriptures, thus, mind 
is referred as Alma. Tena manah Atma iti iritarh: Therefore, 
the mind is considered to be Atma. 

In this way every type of thought is improved upon 
or cancelled by a new thought, migrating from the external 
periphery to the core of one’s personality, from the gross 
body, the senses, the prana and the mind. 

Now the mind is also denied to be accepted as Atma : 

RniHHIcfttd qT RT§: I 

%RJ£rTr^ JRRT \\%%\\ 
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Vijnana matmeti para ahuh ksanika vadinah 
Yato vijnana mulatvam manaso gamy ate sphutam (69) 

qt = the other; = those who accept 

the Atma to be momentary as the state of intellect; 

= the intellectual sheath; 3TTcRT = is Atma; ffcT 

= thus they say; FT: = because; *FW: = of the 

mind; = the intellect is the source; 

= clearly; = is experienced. 

The ksanika vijnana-vadi-s accept the vijnanamayah kosa 
(intellect) to be the Atma, because, it is very clear that intellect 
is the cause of mind. (69) 

Pare ksanika vadinah vijhanam Atma iti ahuh : The 
others, belonging to the Buddhist school of ksanika 
vijhanavada, believe that the intellect is the Atma, and 
not the mind, as postulated by upasana oriented devotees. 
This school believes that the Atma is the momentary 
state of the intellect with every experience, because of 
which any experience is possible. Further they argue that: 

Yatah manasah vijnana mulatvam sphutam gamy ate: 
Because the mind is an effect and the intellect is a cause, 

and that it is evident. 

In fact mind and intellect are both merely functional 

differences of the same stuff called inner instrument. How 

can one assign cause and effect relationship between intellect 

and mind? It is explained: 

fci$iH 11^3° ii 

Aharh vrtti ridam vrttih ityantah karanam dvidha 
Vijhanam syadaham vrttih idam vrttir mano bhavet (70) 
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ffrl: = ‘I am’ thought; fftl: = ‘this is' 

thought; flcT = in this way; 3Frr:ew>IH, = the inner instrument; 

ftm = is of two aspects; 3IFT = the ‘I am’ 

thought; = intellectual sheath; = is; ^frT: 

= the ‘this is’ thought; FT: = mind; = is. 

The antahkarana (inner faculty of perception) is divided 
into two viz. (i) the ‘I-thought’ and (ii) the this thought. 
The ‘1-thought’ is the intellect while ‘this - thought’ is called 
the mind. (70) 

Aharh vrttih idam vrttih iti antahkaranam dvidha: The 
inner instrument is divided in two categories as ‘I thought’ 

and ‘this thought’. Further: 

Aharh vrttih vijhanam syat idam vrttih mano bhavet: 
The ‘I thought’ is the intellect while the ‘this thought’ 

is the mind. 

This thought is further elaborated to establish cause 

and effect relationship between intellect and mind — 

I 

WHIcHM ^ ^ ^<1 IW' 

Aharh pratyaya bljatvam idam vrtte riti sphutam 
Aviditva svama tmanam bahyam vetti na tu kvacit (71) 

= of the ‘this is’ thought; 31^ SfrTF = 

the ‘I am’ thought; = is the cause; s[fcf 

= this is very clear; 3TTrFFFJ = to oneself; 3t(c(Iqr=ti 

= without knowing; = the outer object; 

= anytime anyone; T cj = never; ^frT = knows (therefore, 

the cause of mind is, intellect and it is Atma ). 

The ‘I-thought’ is the seed for the ‘this-thought’. This 
is evident because without knowing oneself i.e. without ‘I - thought’, 
one cannot have any objective knowledge. (71) 
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Svam atmanam aviditva bahyarh kvacit na tu vetti: 
Without becoming aware about one-self, one cannot know 
about the objective perception. In other words, after the 
establishment of aham vrttih ovly, the idam vrttibas existence. 

Idam vrtteh aham pratyaya bljatvam sphutam ili: From 
this it is most obvious that the ‘I thought’ i.e. the aham 
vrttih is the seed for the manifestation of idam vrttih 
or ‘this thought’. Therefore, the vijhanam is the cause 
and the mind is the effect, as stated in verse 69. 

The nature of this vijhana is further elaborated — 

^r 2T?T: I 

fc^TFT ||Vtfll 

Ksane ksane janma nasau aham vrtter mitau yatah 
Vijhanam ksanikam tena svaprakasam svato miteh (72) 

SRT: = because; 31?^ = of the ‘I’ thought; 3RT 

=TT5ft = the birth and death; 8^ 8^ = every moment; 

focft = is known; = therefore; = the intellect; 

= is temporary; = being illumined 

by itself without any help; = therefore is 

self-effulgent. 

It is due to the repeated births and deaths of this ‘I - thought’, 
it is called ksanika i.e. subject to modifications. Further, it 
knows itself. Therefore, it is self-effulgent (therefore, intellect 
is Atma (72) 

Yatah aham vrtteh janma nasau ksane ksane mitau 
ten vijhanam ksanikam: The aham vrttih referred here 
as vijhanam is subject to constant appearance and 
disappearance. Because of this nature of momentary 
existence of aham vrttih, it is called as ksanikam. 

Svatah miteh (tena) svaprakasam: Further the aham 
vrttih is independent of idam vrttih and is self ascertained 

and "self illumined. Therefore, it is also called as 
svaprakasam. 

An authority of Agama grantha is quoted to establish 

the vijhana to be Atma — 

fr^FWT W$: I 

wfom u^n 
Vijnana maya koso’yam jiva ityagama jaguh 
Sarva sarhsara etasya janma nasa sukha dikah (73) 

3PTH; = this; = the intellectual sheath; 

sffa: = is jiva; #1 = thus; 3TPTITT: = the upanisad\ 

Wj: = say; = of this jiva; 3RT ^ 

= the birth, death, joys, sorrows etc; ^ = 

the world of experience. 

This vijhanamayah kosa is the jlvatmS, so declare the 
scriptures. This total world of experiences, like birth, death, 
joy, sorrow etc., are for the jlvatmS. (73) 

Ayarh vijhanamayah kosah jivah iti agama jaguh: This 
vijhanamayah kosa is the jlvatma ---declare the Agama 
hstra-s. We see such a statement in Taittiriya upanisad 

(2.5). 

Etasya janma nasa-sukha-adikah sarva samsarah: The 
world of transmigration, full of joys and sorrows, belongs 

to this jlvatma. 
s 

Yet another school of Baudha’s viz. Sunya vadin-s is 

taken for discussion for establishing negation of the above 

view that vijhanamaya kosa is Atma : 

I 
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Vijfianam ksanikam natma vidyu dabhra nimesa vat 
Anyasya nupa labdhatvat sunyam madhyamika jaguh (74) 

(oUflMH, = the intellectual sheath; = is momentary; 

3TT?RT ^ = (therefore) it is not Atma; Pl^ 

sfif = just as the lightning in the clouds, blinking 

(is also momentary, therefore, cannot be Atwa); 

= of anything other than this; defend, = being 

not available for experience; = the absence or zero; 

JTl^fH«t>l: = the madhyamika-s (who consider the 

“nothingness” to be Atma); = say that the zero 

is Atma. 

The madhyamika-s [the believers of non-existence) propose 
that the vijhana (intellect) cannot be Atma, because it appears 
for few moments, like the lightning in the clouds or the blinking 
of eyes. Therefore, there being nothing other than the intellect 
(which is temporary), the iunya (non-existence) is the 
Atma. (74) 

Ksanikam vijfianam Atma na (bhavati) vidyut abhra 
nimesa vat: The momentarily appearance vijfianam cannot 
be Atma, as the lightning in the clouds and blinking 
of eyes is also momentary and cannot be Atma. So 
is true of vijnanamayah kosah. Further: 

Anyasya anupalabdhatvat sunyam madhyamika jaguh: 
Thus having negated, the vijnanamayah kohh, there remains 
nothing. Hence the madhyamika-s declare that ‘this nothing 
i.e. sunyam ’ is Atma. 

They establish their theory of non-existence by quoting 

scriptures and also comment on the status of this world — 

epr cTcf: I 

^ ^Jlc^lPdycbf?4dH. Il^ll 
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Asadeveda mityada vidameva srutam tatah 
Jhana jheya tmakam sarvam jagad bhranti prakalpitam (75) 

= ‘this world was non-existent before 

creation’; = and the like; ^ = the nothingness 

alone to be Atma; = is heard from upanisad-s; 

cTcf: = therefore; ^ SflcWf = that knowledge 

and the object of knowledge i.e. the duality; ^ 

= the field of experience; ^iPd y=hfcMciq, = is imagined 

through delusion. 

Even the scriptures also declare that ‘this world was 
non-existent before creation’. Therefore, the world that is known 
and unknown is a mere projection of delusion (therefore, 
non-existence is proved to be Atma). (75) 

Idam asat eva ityadau idam eva srutam: ‘This world 
was non-existent before creation’---thus the scriptures 
always have declared the non-existence of the world. 

Tatah Jhana jheyatmakam sarvam jagat bhranti 
prakalpitam: In view of this, the world of duality of 
knower - known differences is projected and is not real. 
Therefore, it is implied that non-existence is Atma. 

The fallacy in the above argument and conclusion is 
pointed out by the teacher — 

SpiFTTft ct ll^ll 

Niradhi sthana vibhranteh abhava datmano’stita 
Sunyasyapi sasaksitvat anyatha noktirasya te (76) 

= of substratum-less the superimposition 

by delusion; = is not possible; 3Tfc*R: = of the 

substratum of the world, the Atma; 3tfWdl = the existence 
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has to be accepted; 3lfT = of the zero also; HfrrfsiTc^Rf 

= can exist only in the presence of witness; SRJSJT 

= or else; 3TFI = 0f the witness (not accepting); 

^ = your; 3ftF: = the statement that ‘the zero is’; 

•T = will not be possible. 

There being no superimposition without a substratum, one 
has to accept the existence of Alma. Not only that, the Atma 
has to be accepted as a witness of the non-existence, or else 
you (Bauddhik philosophy) even can’t say that the non-existence 
is! (76) 

Niradhisthana vibhranteh abhavat: An illusion is not 
possible to appear without a substratum. Therefore, to 
declare the world to be an illusion without a substratum 
of existence is not acceptable. Furthermore: 

Atmanah astita: Hence, the illusion of world is projected 
on the substratum of existence which is nothing but Atma. 
In addition to this: 

Sunyasya api sasaksitvat: This non-existence is also 
established by the witness who is not 'non-existence'. 

Anyatha te asya uktih na: Or else you (madyamika) 
will not be able even to establish the non-existence, without 
the presence of Atma and therefore the Atma is 
‘non-existence’ or sunyam is not correct. 

After denying all philosophical views about Atma, the 
final word about Atma is declared — 

3T^Tt 3TH^T 3TRTC: I 

^fcT IIV9V3M 

Anyo vijnana mayata anandamaya antarah 
Asti tyevo palabdbavya iti vaidika darsanam (77) 

fcl^lHHilci: 3RT: = other than vijnana may ah (intellecual) 

sheath; 3TRTT: = the interior; = blissful Self; 

is; ffcT Q°T = and it is Atma as existence; 

311^0^0^: = is worthy of recognising; ffcT = thus; 

= is vedantik declaration. 

Other than the vijfianamayah and subtler than it is anandamaya 
kosah and therefore, Atma has to be accepted as existence. 
This is the declaration of vedik doctrine. (77) 

Vijhanamayatah anyah antarah anandamayah asti: The 
upanisad declares that subtler and other than vijfianamayah 
kosah is anandamaya kosah. 

Iti eva upalabdhavyah: In this way Atma is accepted 
to be other than the vijfianamayah and it is not 
“non-existence” but positive presence or Existence. 

Iti vaidika darsanam: This view of the upanisad-s 
is to be taken as final authority about Atma as Existence. 

Different views about the nature of Atma and its analysis 

are given in the following 6loka-s --- 

cT^Tfq- I 

Anur mahan madhyamo veti evam tatrapi vadinah 
Bahudha vivadante hi sruti yukti sama srayat (78) 

<151 = even with reference to Atma as existence; 

cIIRh: = philosophers; 3TJ: = atom; FWT: = medium; 

F?TT 3T = or all inclusive; 5% = thus; = in 

this way; = by many ways; ^fcT 3^ = the vedik 

authority and logic; = taking help; = go 

on differing about; % = indeed. 

After having accepted Atma to be Existence, there are 
many conflicting arguments regarding the nature of the Atma, 
if it is like that of an atom, medium size, or large enough, 
on the strength of scriptural statements and logic. (78) 
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Tatrapi vadinah anuh madhyamah mahan va iti: With 
regard to the nature of Atma, there are many views 
by different philosophies such as---some say Atma is like 
an atom, others say Atma to be of medium size while 
still others argue it to be of large size etc. Further: 

Evarfi bahudha sruti yukti samasrayat vivadante hi: 
Not only they make their own observations about the 
nature of Atma but also argue with the help of supporting 
scriptural statements. 

The first view about the size of Atma to be that of 
an atom is taken for discussion. --- 

fm-. wA \\w\ 

Anuria vadan tyanta ralah suksma nadl pracaratah 
Romnah sahasra bhagena tulyasu praca ratyayam (79) 

3TRRMT: = those known as antaralah; ;TT^t 

= being moving in the subtle and minute 

capillaries; SPJJJ = atom; =kPci = call (the Atma); 

3T^ = this (Atma)\ = of the hair; FFU 

*TFFT = one thousandth part; = in such minute 

capillaries; y-dtfd = moves. 

Some Antarala Vaisnavite's sect declares that the Atma is 
like an atom for it moves within the subtle capillaries that 
are thinner than the 1/1000 part of a hair. (79) 

Antaralah suksma nadl pracaratah anum vadanti: Some 
of the devotees of Lord Visnu say that the Atma being 
able to move in the tiniest capillaries, must be of the 
size of an atom. 

Ayam romnah sahasra bhagena tulyasu pracarati: This 
Atma is able to move within such capillaries that are 
as thin as one thousandth of a hair in thickness. 

In view of this, the Atma is considered to be of 

the size of an Anu (atom). 

They substantiate their views with the authority of 

scriptures — 

SPJc^TTg: gcR: STcTCTtsST \\6°\\ 

Anoraniya neso’nuh suksmat suksma tararh tviti 
Anutva mahuh Srutayah sataso’tha sahasrasah (80) 

3TJfl: = smaller than the atom; 0^: = this 

(Atma); 3^: = atom; IJWFTf § = subtler than 

the subtlest; flcr = in this way; STcTTT: = in hundred 

ways; 3TO = in thousand ways; = the scriptural 

statements; = the Atma being subtle; 3^: = 

declare. 

The Atma is not only subtler than the atom, but it is subtler 
than the subtlest; in this way the scriptures declare in many 
hundred thousand ways, about the Atma to be atom etc. (80) 

"Esah anoh aniyan anuh”: This Atma is smaller than 
the anu i.e. atom; ”Esah suksmat suksmataram tu”: It 
is indeed subtler than the subtlest. 

Iti Satasah atha sahasrasah srutayah anuivam ahuh: 
In this manner the scriptures declare in hundred-thousand 
ways, the Atma to be of the size of an atom or subtler 

than the atom. 

Some more quotes on the same theme are — 

Wit #T: H gfcT: \M\\ 
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Balagra sata bhagasya satadha kalpitasya ca 
Bhago jivah sa vijheya iti caha ’para srutih (81) 

sffa: = the jiva; 3RI ?IcT ^TFTFT = of one hundredth 

part of the head of the hair; = further imagine 

over one hundredth; ^ *TFT: = and part; H: Jaffa:= this 

jlva; f^fa: = is to be known; ffrf ^ = and thus; 3TOTT 

= other; 9jfrl: = the scripture; 3TTI? = said. 

Some other scriptural statements declare that the Atma 
(jiva) is as small as the hundred thousandth part of the tip 
of a hair. (81) 

Balagra sata bhagasya satadha kalpitasya ca bhagah 
sah jivah vijheyah: The jiva is of the size of one hundredth 

of the hair tip that is further divided over hundred 
times. 

Iti ca apara srutih (anutvam) aha: In this manner, 

other scriptures also declare the Atma to be as small 
as an atom. (S.U. 5.9) 

Having stated the views of those who consider the Atma 
to be of the size of atom---now the others who consider 

the Atma to be of medium size are taken for discussion 
and analysis in next three sloka-s — 

II^H 

Digambara madhya matvam ahura pada mastakam 
Caitanya vyapti sarhdrsteh anakhagra brute rapi (82) 

= the Digambara sect of Jains; 

= from toe to top; oilliH flf$: = seeing the 

conscious Self pervading thus; 3TFTWU = as per 

the vedik statement the Atma is pervaded from the 

top of head to the nail of the toe; 3rfa = although; 

= the Atma is of intermediate size; 3TT^: 

= say. 

The Digambara-s of the Jain sect believe that the Atma 
is of the size of the body, because the Consciousness is seen 

to occupy the total body from the toe to the top. They also 

refer the scriptural authority to prove their point. (82) 

Digambara apada mastakam caitanya vyapti sarhdrsteh 
madhyamatvam ahuh: The digambara sect of Jains argue 

that the consciousness is seen to occupy the body from 

the toe to the top. Hence it is of medium size i.e. of 

the shape of body. Further: 

Anakhagra sruteh api: They quote the scriptures (B.U. 
1.4.7, Kau.U. 4.20) to support their argument that the 

Atma is of the shape and size of the body. 

A possible doubt about above view---that if Atma is 

of the shape and size of body,’it cannot enter the capillaries 
etc., is taken for answering by the Digambarah-s — 

6'HII'^Tt ii^n 

Suksma nadi pracarastu suksmai ravayavair bhavet 
Sthula dehasya hasta bhyaiii kahcuka pratimoka vat (83) 

= of the gross body; = the arms; 

afcpfasig; = like the entry in the sleeve of 

the shirt; = by the subtle state; *J8r*T 

SraTC: = the pervading (of the Atma) in the subtle 

nerves; = indeed; *1=)^ = can be said. 

The entry of the arms in the sleeves of a shirt are considered 

to be entry of the body, similarly, the entry of the Atma 
in the capillaries is secondary to indicate the pervasiveness 
of the Atma in the whole gross body. (83) 



396 PancadasI Citradlpa Ch. VI 397 

Sthula dehasya hastabhyam karhcuka pratimokavat: 

As the arms of the body enter the sleeves of a shirt 
or a coat, Suksmaih avayavaib suksma nadi pracarah tu 
bhavet: in the same way, the Atma enters the body 
by becoming of the size of capillaries and thus pervades 
the gross body through these capillaries. Here the entry 
in the capillaries is secondary while the entrance in the 
gross body as a whole is primary. Therefore, the Atma 
can be of the size and shape of gross body, say the 
Madhyamika-s. 

Yet another possible doubt about accepting the Atma 

to be of the size of body etc., is raised and answered — 

Wit: I 

3TTr*TRTHT foftftlcTJt Ill'll 

Nyunadhika sarlresu praveso’pi gamagamaih 
Atm am sanam bbavettena madhya matvam vinikitam (84) 

= in the bodies of small or big 

sizes; SI^TT: = the entry (of Atma)-, 3Tfa = also; 3TTr*T 

= by the subtle aspects of the Atma; TO 

3TFT^: = by entering and leaving; = will be 

possible; = therefore, in this way; TOTOcTOJ = being 

intermediate in size; = is thus concluded. 

As Atma can enter even smaller parts of the body, therefore, 
it can certainly have entry into any body size. Therefore, the 
Atma is of the size of a body. (84) 

Atmamsanam gamagamaih nyunadhika sarlresupra vesah 
api bhavet: When the Atma can pervade ail the part 
of body such as capillaries as well as the grosser sizes, 
it is therefore, certainly possible that Atma can adjust 
to any size and shape of a body, when it transmigrates 
from one body to another, which may be of smaller 
or bigger size. 

Tena rnadyamatvam viniscitam: Therefore, it is finally 
and firmly concluded that Atma is of the size and shape 
of a body. 

The difficulty in accepting the Atma to be of the shape 

and size of the body etc., is taken for consideration and 

later refutation: 

WRR1 Mdcidisjft cTOT flfcT I 

: eft ^ ncmi 
Samsasya ghata vannaso bhavatyeva tatha sati 
Krta nasa ’krta bhyaga may oh ko varako bhavet (85) 

= of the Atma with parts; = like a 

pot; TI5T: = destruction; TOfrf ^ = certainly is; *rfrf 

= this being so; •jitHiSfl SWFTTOt: = of the 

two (fallacies in logic) (i) there will be no effect of any 

cause and (ii) any event or effect will have no cause; 

= removal of these fallacies; = who; 

= can be? (i.e. none). 

If Atma is considered to be of the shape and size of 
a body, it is certain to die, as a pot with form is destroyed. 
In that case how can we remove the fallacy that there will 
be no one to receive the results of karma, nor can we justify 
the present events in life. (85) 

Samsasya ghatavat nasah bhavati eva: Anything that 
has shape, form or any parts must have an end as we 
see in case of a pot. If the Atman is considered to 
be of the same size and shape of the body, which is 
subject to destruction, the Atma also must die! 

Tatha sati krtanasa akrtabhya gamayoh varakah kah 
bhavet: If we accept the death of the Atma along with 
the body, there arise two logical fallacies, (i) Krtanasah 
meaning the good or bad actions will not have any results 
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to come and (ii) Akrtabhyagamayoh meaning the present 
placement of an individual cannot be attributed to the 
actions performed by him in the earlier life. In other 
words, the very Law of Karma will not be valid, and 
the whole creation will be considered as a possible chaotic 
existence, which, it is not! 

Therefore, the Atma cannot be accepted to be with 
parts or forms as postulated by the Digambara-s. 

The above discussion leads ultimately to the following 

conclusion — 

dfUKIcHI tJWT: I 

fTOT: ^fcRTOcT: \\6$\\ 

Tasma datma maha neva naivanur napimadhyamah 
AkaJavat sarvagato niramiah sruti sammatah (86) 

= therefore, from above discussions; 3TFciTT = 

the Atma; = is concluded to be infinite; 

= of the size of an atom; = of medium 

size; 3Tf^T = also; q = not; ^ = indeed; 3ti«=t»isfi*=m_ = 

like space; = without parts or division; ^ HcT: 

= all pervasive; ?jfcl STOT: = acceptable to the scriptural 

authority. 

Therefore, the Atma is neither of the size of an atom 
nor of the size of a body, but it is infinite like space; hence, 
all pervading and therefore, without parts. This view about 
the AtmS'is acceptable to the scriptures. (86) 

Tasmat Atma mahan eva na anu eva na madhyamah 
api: In view of above deliberations and enquiry, it is 
concluded that the Atma is neither of the size of an 
atom (anu) nor that of the size of a body (madhyamah). 
Then what is the shape and size of Atma ? - 

Akasavat sarvagatah niramsah sruti sammatah: The 
Atma is like the space without any parts or a particular 
shape. And this conclusion is in line with the declarations 

of the scriptures. 

So far the all-pervasive nature of the Atma is established. 

In other words Atma is the common single substratum of 

all. The same Atma is of the nature of Consciousness, is 

now taken up for discussion. First of all, the different views 

are enumerated — 

$cJJ‘*rcn dlifffl 3 3$: I 
ikWi 

Ityuktva tadvisese tu bahudha kalaham yayuh 
Acidrupo’tha cidrupah cidacidrupa ityapi (87) 

5ft 3^T = (the Atma is -all pervading) having thus 

established; 3 = about the essential nature; 

= in many ways; = arguments and disagreement; 

zpj; = is seen to be; = of the nature 

of inert; 3TO = or of the nature of consciousness; 

^1 = of the nature of inert and consciousness; 

ffcT = in this way; srfq = also. 

After having concluded that the Atma is infinite_ like space 
there are many views and arguments about this Atma, such 
as (i) it is inert (ii) it is consciousness and (iii) it is a mixture 
of both inertness and Consciousness. (87) 

Iti uktva tad visese tu bahudha kalaham yayuh: Thus 
having concluded about the all pervasive nature of the 
Atma (i.e. sat aspect), one finds a lot of controversy 
amongst the different schools of thought. Which is that 
controversy? - -- 

Acidrupah atha cidrupah cid acidrupah api iti: Some 
of them talk of Atma to be inert, others claim it to 
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be conscious, still others proclaim it to be a mixture 

of inertness and consciousness. 

Having enumerated them, each of them is taken for 

consideration and analysis — 

3H|c^mc<c£oiW|rH| n^ll 

Prabhakara starkikasca prahu rasya cidatmatam 
Aka,fa vat dravyam atma sabda vat tad guna scitih (88) 

5TTMW,!: = the followers of Prabhakara; cTff^W: = 

the Naiyyayika-s i.e. logicians; ^ = and; 3TPT = of this 

(Atma); 3lf^ aTTcfRTT^ = being of the nature of inertness; 

SHf?: = said; 3TTrhT = Atma; = like the 

space; = substance; tT^ 3°^: = the quality of the 

Atma; = like the sound; fefR: = knowledge. 

The followers of the Prabhakara and the logicians declare 

that the Atma is inert. They say that Atma is inert like space 

and the Consciousness is its quality, like the sound is that 

of space. (88) 

Prabhakarah tarkJkah ca asya acidatmatam prahuh: 

Those following the philosophy of Prabhakara and logicians 

declare that the Atma is inert and non-conscious. Further 

they add — 

Atma akasavat dravyam sabdavat citih tadgunah: Atma 

is a substance like space and consciousness is an attribute 

of this Atma ; as the sound is the quality of space. 

In addition to this, there are some attributes of the 

Atma. They are — 

ijiW i 

gqr%ffa<{lRdl: ll^ll 

Iccha dvesa prayatnaxa dharma dharmau sukha sukhe 
Tat samska rasca tasaite guna sciti vadi ritah (89) 

= desire; = dislikings; = effort; ^1 

= and; 3TOFT = the acts of merit and sin; ^ 

= the joys and sorrows; ^ = and; 

= the impressions of those (joys and sorrows); rlFT 

= of the Atma; = like the knowledge; 

= these; Jy*ir: = attributes; fftcTT: = are described. 

The desire, hatred, efforts, righteousness and sinful life, 
joys and sorrows and their impressions on the mind etc., are 
the qualities of the Atma just as the Consciousness is its 
quality. (89) 

Iccha dvesa prayatnasca dharma dharmau, sukhasukhe, 
tat samskarah ca : The attributes like desire for the conducive 

objects, disliking for the non-conducive ones, the merit 

and sins of earlier actions, the joys and sorrows as a 

result of the experiences and their impressions etc. — 

Ete tasya citivat gunah Tritah: These and the like, 

are the attributes of Atma just as the consciousness is 

an attribute of Atma. 

How these attributes of Atma become manifest at one 

time and remain unmanifest at other times is further 

explained — 

SfTrJRt wm WrifSWici') ^TT: 1 

IKoll 

Atmano manasa yoge svadrsta vasato gunah 
Jayante’tha prallyante susupte’drsta samksayat (90) 
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^ 3Tfg HRTcT: = under the influence of its own past 

actions; 3TTrTR: = of the Atma\ tRBT JlPt = in association 

with mind; (piT: = attributes; = are created; 3W 

= and thereafter; = after the destruction 

of these karma; Ijjfr = *n l^e deep s*eePi = 

are absorbed. 

These qualities are manifested in the Atma as a result 
of earlier actions in association with the mind. And these qualities 
become unmanifest when the results of earlier actions are 
exhausted and in deep sleep. (90) 

Atmanah svadrsta vasatah manasa yoge gunah jayante: 
Under the compulsion of the effects of earlier actions 

and its association with the mind these qualities of the 

Atma are born. When do these qualities disappear? - 

Atha adrsta samksayat susupte prallyante: Thereafter, 

when these effects of the earlier actions are exhausted, 

as in deep sleep state, the qualities of the Atma disappear. 

If the Atma is acit or inert (refer sloka 88 ante), how 

can the consciousness be accepted as the manifestation of 

the Atma 1— 

5<siIqHTe|d: \\%\\\ 

Citimatvat cetano'yam icchadvesa prayatna van 
Syat dharma dhaimayoh karta bhokta duhkhadi mattvatah (91) 

3^ = this Atma; = on account of it 

being knowledge; = is conscious; 

= associated with desires, dislikes, efforts, (it is called 

conscious); ^ = of the meritorious and sinful 

actions; = the doer; 3TTfc ht=w: = being associated 

with -fjoys and) sorrows; = the experience^ *2TTr( 

= is called. 

Although inert, it manifests as sentient due to its quality 
of Consciousness. Further this Atma a doer of righteous and 
unrighteous acts in association with its qualities like desire, 
hatred, efforts etc., is also the experiencer, being in association 
with sorrows etc. (91) 

Ayam citimatvat cetanah: Atma is not consciousness 

but is inert. Because it comes in contact with the mind, 

it starts manifesting as if, it is conscious. 

Iccha dvesa prayatnavan syat: The Atma is with 

qualities such as desire and hatred. There it expresses 
as if it is not inert. 

Dharma adharmayoh karta syat: He is the doer of 

the good and bad deeds referred as righteous and unrighteous 

acts. Therefore, Atma is the doer. 

Duhkhadi mattvatah bhokta syat: Being associated with 

sorrow etc. the Atma is the experiencer. Because of this 

consciousness, the Atma acquires qualities like dharma, 
adharma, karta, bhokta, duhkha etc. 

Thus, according to the Prabhakara-s, Atma is dravya 
and therefore inert, but the consciousness or jhanam is 

its quality, along with desire etc. Then enjoying and suffering 

etc., follows. 

(In the vedanta fastra, all these are taken as prakriya, 
not the reality. Prakriya is the method by which earlier 

thought is nullified by a counter thought which is also 

rejected eventually. In this way it is proved that Kutastha 
is the reality and ahanta is kalpita superimposed---not 
real). 

Now the movement of the Atma from one body to another, 
is expounded in the next sloka — 
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W5? <+)4cji*lcT: ohi^iftr4) I 

cT^TT eiWKlR ^ ct)4u|-oe9lft \M\\ 

Yatha’tra karma vasatah kada citkarh sukhadikam 
Tatha lokantare dehe karmane cchadi janyate (92) 

W = as; 37^ = in the present body; = 

under the influence of previous actions; = 

sometimes depending on these actions; = joy 

etc. (are created); cTOT = in the same way; ^Wt = under 

the influence of present actions; ei)ct>i«-ciX = in other worlds; 

^ = in another body; = desires etc.; 

= are born. 

Just as, in this body, the joys etc., are experienced due 
to the compulsion of earlier actions, so in other world (plane 
of experiences) due to the karma of this life, the desires etc., 
are created in the other body occupied by this Alma. (92) 

Yatha atra karma vasatah kadacit kam sukhadikam: 
(According to the Prabhakara-s). In this life, in this particular 
body, the Atma experiences sukha and duhkha according 
to the karma. Tatha lokantare dehe karmana icchadi 
janyate: In this way according to the karma, the Atma 
has the freedom to go to different loka-s and entering 
other bodies, and again experience desires, dislikes etc. 

Thus, kartrtva is the main criteria for the Atma . 

What is the authority for the statement that Atma is 
kartrtva abhimani ? — 

^ ^ ^4ji^irfq switai wi i 

cb4cbiu^: wvftsz smmftfcr ^5^ n^n 

Evarh ca sarvagasyapi sambhavetam gamagamau 
Karma kandah samagro'tra pramana mid te’vadan (93) 

k=<H ^ = in this way (as explained earlier); ^4JIW 

= of the all pervading Atma; 37lT = also; TOPlifl 

= transmigration; = is always possible; 3731 

= in this regards (of transmigration); TTW: = total; 

= the ritualistic portion of veda-s; SThFTif 

= is the authority (available); ?fcr = in this way; 

^ = Prabhakara-s and logicians; 373^f = said. 

In this way, the all pervading AtmS can also be subjected 
to the transmigration. In this context the total karma kanda 
is the authority. Thus declare the PrSbhakara-s and the 
logicians. (93) 

Evarh ca sarvagasya api gamagamau sambhavetam-. 
Although, the Atma is all pervading, it goes from one 
body to another, one loka to another, because Atma is 
kartrtva-bhotrtva rupam (doer-enjoyer is its nature). Atra 
samagrah karma kandah pramanam (bhavati): Here the 
whole karmakanda is based on this. The karma kanda 
is the pramanam — the authority, to support the above 
statement that Atma is doer-enjoyer entity. 

Id te avadan: In this manner, the Prabhakara-s and 
the Naiyyayika-s say that the concept of jlvatva is a 
reality. They consider the conditioned and limited 
consciousness as the reality. The Vedadn-s also accept 
the jlvatva concept, but only as a concept, only as a 
step in the enquiry process to achieve the highest. To 
them going to svarga etc., is unimportant. The goal is 
the Absolute on which hell, heaven etc., are superimposed. 

Continuing the explanation of the Prabhakara-s point 
of view — 

q-; I 

srrofeotf 3TTr4qf ^cJc^l)5^T ft ^TT: lIVtfll 
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Anandamaya koto yah susuptau pari tisyate 

Aspasta cit sa atmaisam purva koto’sya te gunah (94) 

ggtf = in the deep sleep state; = the knowledge; 

= is undifferentiated; = that which; 3hh^*14I: 

grftT: = the bliss sheath; hRRi^c) = is left; W. = 

that; = is the first sheath; = according 

to Prabhakara-s and logicians; ^nrMI = this is (Atma); 

33R3T = of this Atma-, % = these (i.e. knowledge, 

joy, sorrows etc); JJOTT: = are attributes. 

The anandamaya kosa (bliss-sheath) which is indistinct 
manifestation of Consciousness, is the first kota among 
the five kosa-s of the Atmi. This anandamaya kosa is 
considered as Atma by the PrabhakarS-s and the logicians. 
These qualities like doer, enjoyer etc., belong to this 

anandamaya kota. (94) 

Susuptau aspastacit: In the deep sleep state, the caitanya 

is not fully manifest. Yah anandamayah kotah sah purva 

kotah esam Atma: This is the first of the five kosa-s. 

This anandamaya kosah is considered to be the Atma 

(by the Prabhakara-s) and, therefore, is considered to 

be inert. Te asya gunah: But all the guna-s - sukha duhkha 

are not the attributes of the Atma but of the bliss-sheath 

alone, which is taken to be Atma . 

Now the view held by the followers of the great karma kandi, 

Kumarilla Bhatta, about the Atma to be cit and acit i.e. 

a mixture of inert and consciousness is stated — 

3TIr*Rt IIVaII 

Gudharh caitanyam utprsksya jada bodha svarupa tam 

Atmano bruvate bhatta kit utprekso tthita smrteh (95) 

= of the Atma; J^H, = the hidden; 

= consciousness; 3c^I = logically deducing; 

= is of the nature of inertness and consciousness; 

*nfT: = the followers of Kumarila Bhatta; = 

say; Tf^IcT = by the memory after waking up from 

the sleep; = the consciousness is inferred. 

The followers of the Kumarila Bhatta declare the Atma 
to be a combination of sentienty and inertness, on the strength 
of logical deductions. They conclude Atma to be sentient by 
inference; on the basis of the memory of the deep sleep 
experience. (95) 

Atmanah gudham caitanyam utpreksya: While the 

Prabhakara-s and the Naiyyayika-s assert that the Atma 
is jada, the followers of Kumarila Bhatta say that at 

the time of deep sleep, the caitanya is not fully manifest. 

It is as if covered. However, the presence of the Atma 

can be deduced by the logical deduction on coming out 

of the deep sleep. Utthita smrteh cidutpreksa : When the 

individual remembers ‘I did not know anything, I had 

such a good sleep’, one who knows alone can remember. 

Therefore, this experience of the deep sleep was enlivened 

by the Consciousness. 

(Atah) Bhattah Atmanah jadabodha svarupatam 

bruvate: Therefore, according to the Bhatta school of 

thought, Atma has both qualities of jadatva and bhodhatva, 

inertness and consciousness. 

Bhatta’s followers support their view with the following 

logic — 

^ cT^TS^IwfelcI I 

feTT ^ ll^ll 
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Jado bhutva tada'svapsam iti jadya smrtis tada 

Vina jadyanu bhutim na kathahcid upapadyate (96) 

= during deep sleep; ^ = having become 

unconscious; = I slept; # = in this manner; 

•s||£5r = the memory of being inert-ness; 

= in deep sleep; f=Hi = without the 

experience of unconsciousness; = in no way; ^ 

= not; 3WIrt = can be deducted. 

“I slept in deep sleep like an inert object”. This memory 
of the deep sleep cannot be possible without the similar experience 

of inertness in deep sleep. (96) 

Tada jado bhutva asvapsam iti jadya smrtih: ‘‘In the 

deep sleep I slept like a log”, in this way there is an 

experience of inertness. 

Tada jadya anubhutim vina na kathancit upapadyate: 

It is not possible to have the memory of such an experience 

of inertness unless there was also an element of 

consciousness at the same time to register the memory. 

The one which was experiencing the jadatva is the caitanya . 

Therefore Atma is both jada svarupa and caitanya 

svarupa. 

This view point is reiterated by the Bhatta’s followers 

by citing the sruti(B.li. 4.3.23) — 

^dct^JcT: IIWI 

Drastur drstera Iopatca srutah suptau tatas tvayam 

Aprakasa prakasa bhyam atma khadyota vat yutah (97) 

= in deep sleep; Sg: = of the drasta (Atma); 

£$: = of the vision i.e. consciousness or knowledge; 

«*• = presence; = is heard; del: g = by 

virtue of this also; = this; STTrPT = the Atma; <ssl)d=id> 

= like the glow-worm (fire-fly); 3tJtet>iJM = 

by absence of consciousness and consciousness; gdi = 

is its nature. 

“In the deep sleep, the vision of the Atma is not lost” 
declare the scriptures. Therefore, the Atma illumines at times 
and does not illumine at other times, just like a glow-worm. (97) 

Suptau drastuh drsteh alopah ca srutah: In the susupti 

avastha, (in deep sleep) the Atma’s ability to illumine 

the absence is not lost. Otherwise who will know “the 

absence of everything” in deep sleep? The seer and the 

seeing are not absent. 

Tatah tu ayam Atma khadyotavat aprakasa 

prakaiabhyam yutah: This Atma is like the glow-worm, 

which glows sometimes and does not glow at other times, 

so says the Smti. 

Now this standpoint that Atma has both jada and caitanya 

qualities is refuted by the Saiikhya philosophy — 

Niram 6asyo bhayat matvam na kathancit ghatisyate 

, Tena cidrupa evatmeti ahuh saiikhya vivekinah (98) 

ftVMW = of the partless Atma; = being 

both inert and conscious; = in any way; T = 

not; = is possible; eft = therefore; = of 

the nature of consciousness; ^ = alone; 3tirm = Atma ; 

ffd = in this way; «i<a4 f=f^FT: = the followers 

of Saiikhya thought; 3TTI?: = say. 
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The Atma being without parts or shape, there is no possibility 
of its being both inert and sentient. Therefore, the AtmS is 
pure consciousness alone, thus declare the discriminative Sankhya 
philosophers. (98) 

Niramiasya ubhayatmatvam kathahcit na ghatisyate: 

The Atma being without parts, it is impossible for both 

i.e. jadatva and cetanatva to co-exist in it. (It is as absurd 

as saying that someone is present as well as absent; 

or that someone is living as well as dead!). Therefore, 

Ten a cidrupa eva atma iti sankhya vivekinah ahuh: Atma 

is only caitanya svarupa, so say the followers of sankhya 

philosophy. 

Thus the nature of the Atma has been defined by 

different schools of thought in different ways: only jadatva ; 

both jadatva and cetanatva; and only cetanatva. 

The question now arises, if Atma is only caitanya, 

what happens to the jadatva ? After all inertness is a 

definite experience? (The Bhatta-sargue!). 

The explanation given by the Sahkhya-s to this doubt 

is as follows: 

'allS^lWl Slficf ^ fichlR ^ I 

felt ^RTTWlM RffcT: HT \\%%\\ 

Jadyamsa prakrte ruparii vikari trigunam ca tat 

Cilo bhogapa vargartham prakrtih sa pravartate (99) 

«n*5jiST: = the inert aspect; = of the matter; 

= aspect; cTff = that; y^Ici: = matter; f^ift 

= is changeable; ^ = and; = with three guna-s; 

?TT = that; = prakrtih; f^ld: = for the conscious 

self; 3iwf 31^ = for the joys and liberation; 

= is functional. 

The inert aspect is the prakrti which is subject to modifications 
and with three guna-s that prakrti is responsible for providing 
enjoyment and liberation for the consciousness. (99) 

Jadyamsah prakrte rupam : The inert aspect associated 

with the Atma does not belong to the Atma, but it 

falls in the category of prakrti. What is prakrti ? 

Tat vikari trigunam ca: Prakrti is that which has 

two qualities (a) it is vikari i.e. constantly undergoing 

modifications. Raga, dvesa, sukham duhkham etc., are 

all modifications of the prakrti (Ref B.G. Xm.6) or matter, 

and not of the Atma and (b) it is trigunatmika i.e. it 

has the three qualities of sattva, rajas and tamas. Once 

three qualities are associated with Prakrti, then jhana, 

iccha and jadatva (dravya) aspects, which were associated 

with the Atma by the earlier schools of thought, now 

stand transferred to the prakrti of the sarikhya-s. 

Sa prakrtih citeh bhogapdvargartharh pravartate: Then 

the purpose of the prakrti is to provide for the enjoyment 

as well as for the moksa of the cit or caitanya. 

In this way the sahkhya-s separate the jadatva from 

the cetanatva aspect, the former serving the latter, not 

only providing desires, likes, dislikes etc., for the enjoyment 

of the conscious aspect of the Atma, but also providing 

the means for liberation. 

How can the cidatma which is totally 

asahga --unattached, have any connection with prakrti? 

It seems to be an improbable as mixing oil with water! 

This doubt is answered — 

ftfci ii^oon 

Asarhgayah citer bandha moksau bheda grahan matau 

Bandha mukti vyavastharthaih purvesa miva cid bhida (100) 
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3t*t^iNi: = of the unattached consciousness; 

= bondage and liberation; ^ 3TUn>T^ = due to insistence 

of difference between Purusah and prakrtih', Reft = are 

considered; 3^1 gfrfi = bondage and liberation; 

= for justification; ‘jjfain = like the earlier referred 

ones i.e. Naiyyayika-s; fecf fv^T = the Sahkhya-s have 

accepted different Purusa i.e consciousness. 

The concept of bondage and liberation for the unattached 
consciousness is considered due to ignorance of the discrimination 
between them. The Sahkhya-s also accepted the Atma to be 
different from the body, as did the logicians discussed 
earlier. (100) 

Asahgayah citeh bandha moksau bheda agrahat matau: 

Although, the cit or caitanya is asahga, and it cannot 

come in contact with anything, the differences of bondage 

and liberation are accepted only under the influence of 

ignorance. This is due to lack of correct discrimination 

between Purusah and prakrtih. For a man of wisdom 

there is no such bheda as bondage and liberation. 

Bandha muktih vyavasthartham purvesam iva cid bhida : 

It is because of this concept of bondage and liberation 

that the sahkhya-s say that the jivatma is different from 

body to body, and try to understand the Atma with 

reference to the conditioning, like the Naiyyayika-s etc. 

If we do not accept different Purusah per body, we will 

have to accept that by the liberation of one all will get 

liberated. But we know that jTvanmukta-s like Vamadeva 

etc., were liberated but the world continues to be in 

bondage. To explain this, sahkhya-s accept the differences 

among Purusah. 

In vedantik philosophy, the Purusa-Prakrti concept is 

maintained only up to this point. Therefore, the ksetrajha 

(the Purusah) is not one per body (ksetra). The knower 

in all the fields (bodies) is only one. (Ref. B.G., XIII.3). 

The sahkhya-s also quote the scriptures to support 

their point of view. This is how different view-points 

are sought to be established by quoting selectively from 

the same scriptures! 

This is stated with an example — 

fftc^TcT: ¥§Z\ IIWII 

Mahatah param avyaktam iti prakrti rucyate 

Sruta vasahgata tad vad asahgo hityatah sphuta (101) 

R?cT: = of the Mahat \ 'Wf = superior i.e. as cause; 

= is unmanifest; ?frT = this way; 9pft = in 

this statement of upanisad; SIfifrf: = the prakrtih [is the equilibrium 

of the three guna-s); = similarly; "3WS: %’ = is indeed 

unattached (ayam Purusah); ffcl = in this statement of the 

upanisad; = is said; 3RT: = therefore; 3h+stii = being 

unattached; FJZT = is evident. 

‘The cause of the mahat is avyakta ’ - this scriptural statement 
also accepts the existence of prakrti. Similarly, ‘this Purusah 
is unattached’ - statement also declares the unattached aspect 
of Purusah. (101) 

In this way the Sahkhya-s claim that the sruti-s support 

their standpoint that there is a separate Atma per body. 

Now the view about the Isvara are discussed. First the 

Astahga Flora's view is taken for consideration — 

fecHfasft SFpTFTT: I 

^ *frTT: H SJcT: IIWII 

Cit sannidhau pravrttayah prakrter hi niyamakam 

Isvaram bruvate yogah sa jive bhyah parah srutah (102) 
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z^TT: = the followers of yoga; fecf = near 

the consciousness i.e. Purusah; hcjtini: = of the functional; 

3^: = of the prakrtih', % = indeed; = 

controller; = ftvarah; = is called; fT: = that 

Isvarah; = from the jlva; 31: = superior and 

other; = is declared in the scriptures. 

When the prakrti coming in closeness of the Purusah is 
controlled, the Purusah is referred as Is vara and he is different 
from the jiva-s. This has support of the scriptures. (102) 

Yogah citsannidhau pravrttayah prakrteh hi niyamakam 

Isvaram bruvate: The Astahga Yogi-s who follow the 

Patahjali Yoga bastra say, that, when the prakrti of the 

sahkhya-s comes in the proximity of the Purusah, the 
Purusah becomes the niyamaka (controller) of the prakrti. 

Without having to do anything, his very presence near 

the prakrti makes him Is vara. 

Sah jivebhyah parah srutah: This is vara is other than 

the jiva . The Is vara who controls the prakrti also controls 

the jlva. This is what the iruti’s says. 

Now, what is the nature of Uvara ? — 

ff?r ft $ft: i 
IIWII 

Pradhana ksetrajha patih gunesa iti hi Srutih 

Aranyake ’sambhramena hyantar yamyu papa ditah (103) 

ST^T-3fcf: = the Isvara is Lord of prakrtih and 

jiva-s; jyfaT: = controller of the guna-s of prakrtih; 

= thus; % ^fcT: = is declared in statement; 

= in Brhadaranyaka upanisad', = being without 

any delusion; = inner controller; 3Wf^T: = is 

referred as. 

The Isvara is the Lord of the jiva-s and the prakrti. He 
is the controller of the three guna-s of the prakrti. He is 
reverentially referred as the antaryamin--\.he inner controller, 
by the sruti in the Brhadaranyaka upanisad (3.7). (103) 

Pradhana ksetrajha patih gunesah iti hi srutih: When 

the three guna-s axe in balance or (pradhana) equilibrium 

that condition of the prakrti is called maya pradhana. 

Technically it is called samya avastha. 

Isvara is the controller (pad) of the three guna-s 

of the prakrti, as also of the jivas (Ksetrajha pad). 

So says the sruti. 

Aranyake asambhramena hi antaryami upapaditah: In 

Brhadaranyaka upanisad it is clearly stated that the same 

Paramatma also entering the body and without its association 

with any doubt or projection, becomes the controller. 

In this way the Isvara is described. 

Thus, according to the stud, the" Isvara who is the 

controller of the three guna-s, controls the prakrti as 

well as the jlva from within the individual personality. 

So the jiva part of the individual is one consciousness 

which is under bondage; the Isvara is the other consciousness 

in the individual which is not under the conditioning, 

(e.g. the various body systems that are being maintained 

automatically in the body.). 

In this way there are several views about Ikvara, such 

as — 

3^Tft Clifts: I 

Atrapi kalahayante vadinah svasva yukd bhih 

Vakya nyapi yatha prajham dardhya yoda haranti hi (104) 

^ft = with reference to nature of isvara; 3Tf3 = 

also; 37fcT: = different philosophical view holders; 
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jfdiftl: = as per one’s own logic; = argue; 

= as per their own intellectual abilities; 5T^Tff^ 

= the statements of upanisad; 3Tfa = also; 

= for supporting; >iqi6<Pd = quote; % = with emphasis. 

In regard to the isvara also, the different sectarian 
philosophers argue, about the nature of Isvara. Not only that, 
but they quote suitable scriptural authority in support of their 

logical deductions. (104) 

Atra api vadinah svasva yuktibhih kalahayante: So 

Svami Vidyaranya says, in this way followers of different 

schools of thought hold on to their own views about 

ft vara and that of jlva and then go on arguing about 

it. 

Yatha prajfiarh vakyani api dardhyaya udaharanti hi: 

Then use their own logic and all of them quoting scriptures 

each interpreting them as it suits his standpoint. 

The nature of Isvara according to PataHjali is described — 

ppfrft iRomi 

Kleia karma vipakai stad asayai rapya samyutah 

Purh viseso bhavedUo jlva vatso’pya sahga cit (105) 

= five miseries; = three karma-s; f^T%: 

= from their fruits; 3TT7lt: = from their impressions; 

= also; = not associated with; 

= special Purusah; f?T: = Isvara; = is called; 

W. = he; 3^ = also; = like the jlva; awwfcld, 

= is of the nature of unattached consciousness. 

According to the Yoga sastra of Pataftjali, Isvara is the 
superior Purusah, who is not affected by the five miseries, 
the three karma-s and the effects of the karma (such as birth, 

longevity, different experiences etc) and also their unmanifest 
impressions. He is also unattached consciousness like the 
jlva. (105) 

KJesa karma vipakaih tad abayaih api asamyutah purii 

viSesah Isah bhavet: Who is Isvara ? This special Purusah 

or Isvara, is he who is not influenced by: 

(a) Misery, 

(b) Action and 

(c) Karma phala--vipak (fruits of action). 

(1) Misery [klesa ) is of five types: 

(a) Avidya:Ignorance about one’s real nature; 

(b) Asmita: elieving that ‘I am the reality’; 

(c) Raga is desire or attachment; 

(d) Dvesa is hatred; and 

(e) AbhiniveSa is identification with the 
conditioning or the^body. 

He who is not contaminated or touched by these 

five types of sorrows is ftvara. 

(2) Karma is of three types according to the same 

Yoga sastra: 

(a) Sukla karma i.e. meritorious 

(b) Krsna karma i.e. sinful and 

(c) Sukla Krsna karma i.e. admixture of the two. 

(3) The vipaka-s are of three kinds namely : 

(a) Jati'\.e. Birth 

(b) Ay us longevity and 

(c) bhogah i.e. experience. 

Vipaka is karma phala i.e. one gets the birth according 

to the type of karma-s done in the past lives 

(samadhipada - 24). ftvara is not affected in any way by 
the karma or the fruits of karma. 

Sah api jlva vat asahga cit: Like the jlva, the ftvara 
is also non-attached and conscious. 
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In essence the jiva is also not conditioned by upadhi-s, 
but through ignorance alone, he thinks he is the body, 

mind, intellect etc. 

If the Purusah {Uvara) is asanga i.e. not influenced 

by prakrti, how can he be the controller? — 

Tathapi pum vUesatvat ghatate’sya niyantrta 
Avyavasthau bandha moksau apateta mihanyatha (106) 

fTSJTfa = although being unattached consciousness the 

Isvara ; = being other and of different nature; 

3TFI = of the Uvara; = being controller 

of jfvS-s; = is possible; = if this is not 

accepted; = in regards; = bondage and 

liberation; = confusion and chaos; 

= shall result. 

Although the Isvara is unattached conscious like jiva, being 
superior Self, is the controller of the jiva and prakrti. If we 
don’t accept this, the problem regarding bondage and liberation 
will remain unattended. (106) 

Tatha api asya pum viiesatvat niyantrta ghatate: Even 
if Uvara is asanga caitanya svarupa, He is still the controller 
of the whole world. This is possible for Him. 

Anyatha iha bandha moksau avyavasthau apatetam: 
Otherwise, there cannot be any bondage or liberation, 
for jiva. Further if the prakrti will not be under control; 
there will be a chaotic situation and there will be none 

like jivanmuktah. 

In support of this statement, the scriptures are quoted — 

# IRoVJll 

Bhisa'smadi tyeva madau asahgasya paratmanah 
Srvtam tadyukta mapyasya klesa karmadya sahgamat (107) 

*ftaT-3IFTT<I = Bhisasmat; ffrT = thus; 3TT^t = etc., 

(such and like statements of upanisad-s; 3^344 = of the 

unattached; MIichh: = the Supreme Self; dcf = he being 

the controller; = is heard; = is as per proper 

logic; - also; 3R2I = of the Isvara; WR 3W?Wltf 

= being unattached to miseries, karma etc. 

The iruti verily declares that the nature functions under 
the fearing compulsion of the Uvara. His Lordship over the 
world is appropriately possible due to his being totally unattached 
to the miseries, karma etc., associated with the world. (107) 

Bhisa’smat iti evam adau asahgasya Pratmanah srutarh : 
“By his mere presence, everything in the universe happens 
in an orderly manner, because they fear the isvara etc.” 
words of scriptures declare the Uvara to be the controller 
(T.U. 2.8.1; K.U. 2.3.3). 

Tat yuktam api asya kle$a karma adi asahgamat: 
This sounds logical also, because the isvara is not influenced 
by the miseries, karma etc. His very presence is enough 
for the smooth functioning of the universe. 

What is the difference between the jiva and Uvara, 
if both are equally asanga ? — 

HWII 

Jivana mapya sahgatvat klesa dir na hyathapi ca 
Viveka grahatah klesa karmadi pragu dl ritam (108) 
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= of the jiva-s \ = also; = 

being not attached (and conscious like Li vara); = 

the miseries etc.; T f? = are absent indeed essentially, 

3TO = but; 3Tfa = even then; = due 

to lack of discrimination; = the miseries, karma 

etc., are due to ignorance; RT^> = earlier in (iloka 100); 

dcflRciH. = is said. 

The miseries etc are also not the lot of the jiva-s being 
unattached to them. However, due to the lack of discriminating 
knowledge, they are said to be with the jiva-s in the earlier 

iloka (108) 

JIvanam api asahgatvat klesadi na hi: Although, from 
the Kutastha point of view, the jiva is asahga and hence 
it is not affected by the five klesa-s i.e. by birth, death-etc. 

At ha ca api vivekagrahatah kleia karmadi prag udiritam : 
But because of the lack of discrimination, these are accepted 
as real. This was already discussed earlier (100th verse). 
There is influence-of avidya on the jiva, while there 
is none on livara. This is the main difference between 

jiva and isvara. 

The tarkika-s (those logicians who never give up an 

argument!) deny this controlling power of livara — 

cll[5>cH: WWW 

Nitya jhana prayatneccha guna niiasya manvate 
Asahgasya niyantrtvam ayukta miti tarkikah (109) 

= of the unattached consciousness i.e. that 

of Isvara , = being the controller; = not 

possible; = thus; = the naiyyayikahand logicians; 

SPTR = eternal knowledge, efforts and 

desire; JJulM = attributes; f?TFT = of the Isvara-, 

= associate. 

. The logicians do not accept the controlling aspect of the 
livara, he being unattached. They associate the isvara with 
eternal knowledge, desire and efforts i.e. kriya. (109) 

Nitya jhana prayatna iccha gunan iiasya manvate: 
Because, they say that Isvara has three qualities, namely, 
eternal knowledge, effort and desire. So he cannot be 
called asahga. Therefore, he is not different from the 
jiva. 

Asahgasya niyantrtvam ayuktam iti tarkikah : Because 
of his non-attached nature, it is impossible for Isvara 
to be the controller, so argue the tarkika-s. 

The argument of the Tarkika-s continues — 

Pum viiesa tvama pyasya gunai reva na canyatha 
Satya kamah satya sahkalpa ityadi irutir jagau (110) 

3TFT = of the isvara-, srfa = also; gfy = due to 

above mentioned attributes; ^ = certainly; = 

being specific and different from the jivah\ 3T^TSTT T ^ 

= and not due to any other reason; = with 

firm desires; = with firm resolve; fcmR = 

in this way; ^fcf: = the scriptures; spit = establish. 

The special status of the isvara is also due to his association 
with> these qualities and not due to any other reason. The 
scriptures also describe him as satya kamah (with eternal desire), 
satya sahkalpah) (eternal knowledge) etc. (110) 

Asya api gunaih eva pum viiesatvam anyatha ca na: 
When the isvara is also associated with jhana, desire 
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and effort in the same way as the jiva, there seems 

to be no difference. On the contrary be“U^d°L^ 
qualities alone there is difference between jiva and Isvara. 

Satvakamah satya sahkalpah ityadi srutih jagau: Isvara s 
desire can never be non-fulfiUed. Therefore, he is satyakama 
whereas the jlva’s desires need not be fulfilled. Secondly, 
hvara is satya sankalpa. His resolves never change, never 
waver. Th c jiva’s sahkalpa-s on the other hand 
changing. Thus, there is difference between jiva and Isvara. 

Still another school of thought has Hiranyagarbhah as 

the Isvara — 

Nitya jhana dimatve'sya srsti reva sada bhavet 
Hiranyagarbha Iso ‘to hhga dehena samyutah (1 

3^ = of this ft vara; = being associated 

with firm knowledge etc; ^ - the creation; mJ? 

= always; ^ = exists; 3W: = therefore; Ic-wW* 

^T; = one associated with macrocosmic subtle body; 

feiuqrnfr: = Hiranyagarbha; |?T: = is indeed isvara. 

The Isvara being always associated with the qualities like 
etema1: knowledge, L world creation also must be a c—s 
process. Therefore, Isvara in association h the (total) 
body is none other than Hiranyagarbhah .HID 

Nitya jhanadimatve srstih sada eva bhavet: If Isvara 
is associated with nitya jhana, desire and effort the*i*e 
world must always exist. At no time can it cease to exist. 
Then how can the pralaya (dissoluUon) take place. 

Atah lihgadehena sahyutah hiranyagarbhah isahj 
Therefore, the Hiranyagarbha alongwith total subtle body, 

is the Isvara. 
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Who is Hiranyagarbha ? The Purusah, who is associated 
with the total subtle body, is called prajapati or 
Hiranyagarbha. 

At the individual level (microcosmic) when the Kutastha 
Caitanya gets identified with the causal body, it is called 
prajha i.e. the one who is the knower of ignorance 
and therefore, has only one experience of ‘I do not know’. 

When the Kutastha gets identified with the subtle 
body, it is called Taijasa and experiences birth, death, 
happiness, misery etc. 

When the Kutastha is identified with the gross body 
it is called visva. Thus the same Kutastha functions 
differently with reference to the different conditionings. 

At the macrocosmic (totality) level, the Purusah when 
it is identified with the total maya or avyakta or Mahat 
is called ftvara. But now it" is argued that prajha is 
not Isvara. They say ftvara is Hiranyagarbha i.e. Purusah 
associated with the total subtle body. This is summarised 
in the table below: 

Body Kutastha expression at level of 

Individuality Totality 

Gross body Visva Vaftvanara 
or Viral 

Subtle body Taijasa Hiranyagarbha 

Causal body Prajha ftvara 

■ In the Hiranyagarbha all the impressions of the individual 
jfva-s are stored together at the time of dissolution, and 
become the blue print for the next creation when it unfolds. 

The greatness of the Hiranyagarbha is now extolled to 

support the view about isvara to be Hiranyagarbha — 
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dsOmiflfr cT^T | 

4)dc4 ^TT^T Wti^Hiqd: IIU^II 

Udgitha brahmane tasya mahatmyamati vistrtam 
Lihga satve’pi jivatvam nasya karmadya bhavatah (112) 

= in the Udgitha Brahmana; = of 

the Hiranyagarbha; = the glory and greatness; 

3# = in great details; 3TR = 0f the Hiranyagarbha; 

fcl-aqp^ = associated with macrocosmic subtle body; 

3Tfa = although; 3TORcT: = being devoid of 

ignorance, desire action etc; = the jivahood; 4 

= is not possible (therefore, other than jiva i.e. he 

is Uvara). 

The expressive detailed glory of the Hiranyagarbha is sung 
in the Udgitha Brahmana. Although associated with the total 
subtle body, he does not fall to the status of jiva, due to 
absence of karma etc. (112) 

Udgitha brahmane tasya mahatmyam ati vistrtam: In 
the Udgitha Brahmana, the greatness of Hiranyagarbha 
has been described elaborately. 

Asya lihga satve api karmadi abhavatah jivatvam na 
(bhavati): Although, this Purusah is associated with the 
totality of subtle bodies (lihga sarira-s) the Hiranyagarbha 
does not become jiva, because, it is not conditioned 
by karma or desire, by gain or loss. Hence he is other 
than jiva i.e. Hiranyagarbha is Isvara. 

There are still others who hold that the viral 
(Purusah - identified with the total gross body) is Uvara - 

^ ^tftScT: ^fcft IIWII 

Sthula- deham vina lihga deho na kvapi drsyate 
Vairajo deha Iso'tah sarvato masta kadi man (113) 

f=Hl = without the gross body; fcTW-^F: = 

the subtle body (alone); = anywhere; 4 = not; 

= is seen; 3RT: = therefore; *T^T: = from all sides; 

= one having heads etc.; = the macroscopic 

virat; = in gross body; f?T: = is Uvara. 

The subtle body cannot seem to exist without the gross 
body anywhere. Therefore, the virat, with all the heads etc., 
is the Uvara. (113) 

Sthula deham vina lihga dehah kvapi na dr&yate: Without 

the gross body no one can see the subtle body. The 

sthula sarira (gross body) is essential for the manifestation 

of the subtle body. Therefore, the virat Purusah has many 

heads etc. at ah sarvatah mastalcadiman vairajah dehah Tiah: 

Therefore, the virat Purusah, who is with many heads 

etc., is the Uvara. 

The Purusa suktam is cited in support of above statement — 

=et i 

Fci-tichi: \\W\\ 

Sahasra Sirse tyevam ca vis vat a scaksu rityapi 
Sruti mityahu ranisam visva rupasya cinta kah (114) 

PIW-5fWr = Sahrasirsa; ffcT = in such; W = 

and in many more (scriptural statements); = 

Visvatah caksufr, ffcf = and also like these; SJcTJf 

= is heard; ffcf = therefore (Virat is Uvara)-, 

= of the Vi War up a; f^RT^T: = the worshippers; 

= always; = say. 
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The worshippers of the virat have always emphasised that 
the virat is the isvara and so say the scriptures “He is with 
thousands of heads, eyes etc., everywhere”. (114) 

Sahasra sTrsa iti evam ca : “The Purusah has thousands 

of heads” (Purusa suktarh ). 

Visvatah caksuh: He has many eyes everywhere (S.U. 

3.3) is also said by upanisad. 

Iti api kutam iti visvarupasya cintakah anisarit1 ahuh: 
In this way the sruti says ‘this is called Isvara', who 
is the supporter of the total gross body. The worshippers 
of vi$va rupam meditate on the Isvara in this manner. 

Still another school of thought says that Brahma is 

Isvara — 

flcfcT: mfu|mc(c% ^TcTT I 

cftTSIcJ^sfr ^ HW 

Sarvatah parti padatve krmyade rapi cetata 
TataS catur mukho deva eveso netarah puman (115) 

= from all sides; = with hands and 

legs; = of the ants etc; 3lfq ^1 = also; f^ldl = 

can be called Isvara; UrT: = keeping this fallacy in mind; 

^ = Lord with four heads; ^ = alone; 

f?T: = is Uvara\ W- = other; ^ = gods; = 

is not Isvara. 

If the one with thousands of legs and hands is the Isvara, 
then even the insects and worms can be considered as Isvara. 
Therefore, BrahmajT with four heads alone is the Isvara and 
none else, say others. (115) 

Sarvatah parti padatve krmyadeh api ca [fata : If the 
possession of many hands and legs qualify someone to 
be called isvara, then many insects and worms should 

be considered Uvara! 

Tatah caturmukhah devah eva Tsah na itarah puman : 
Therefore, BrahmajT alone is Uvara, none else. So 
argue those who object to Virat being considered as 
Uvara. 

The scriptures are again cited to support this point 
of view — 

dJJMkflHI ^creif: SOTTfcT: I 

ST5TT 3TO^TTf^fcT IIU^II 

Putrartham tamupasTna eva mahuh praja patih 
Praja asrjatetyadi srutim coda harantyaml (116) 

= for getting children; chj = to that; 

= by those who propitiated BrahmajT; = as 

(said in last koka); 3TTf: = said; = and the like; 

^frT^ = statement of scriptures; = these worshippers; 

ST5Trofrf: = BrahmajT the creator; 5T3TT = the people; 

STCfjftT = created; 3qitf<Pd ^1 = and quote thus. 

In this way those who worship the Lord BrahmSjT say 
as mentioned in the last koka. They also quote the scriptures 

like 'BrahmajT created the people’ etc. (116) 

Tam Putrartham upasTna evam ahuh: Those who have 

worshipped BrahmajT for getting children, thus say that 
BrahmajT is the isvara as pointed in the last koka. 

AmTprajapatih praja asrjata ityadi srutim ca udaharanti: 

These worshippers of Prajapati quote scriptural statements 

like ‘Prajapati created these worlds’ etc.; in support of 
their belief. 

The Bhagavat followers, of course, do not agree with 

this view. — 
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^TT: °hHcrNi«1tf: I 

fo|WJ^oRT $rMIgdRk *HJ|cidl *HT: IIWH 

Visnor nabheh samud bhutah vedhah kamalaja statah 
Visnu reveSa ityahuh loke bhaga vata janah (117) 

fabuft; = from the Visnu’s; •TI^': = the navel; ^JT: 

= the Brahmaji; = is born; cTcT: = therefore; 

= he is known as born of lotus; ^ 

= therefore Visnu alone; f?T: = is the ISvara; 

= in this way; cT& = in the world; «RT: 

= the devotees of Lord Visnu; 37T§: = say. 

The devotees of the Lord Visnu assert that Visnu alone is 
the Isvara, because Brahmajiis bom of the navel of Visnu. (117) 

Loke bhagavatah janah id ahuh: The Bhaga vata -s i.e. 
the devotees of Lord Visnu say where is Brahmaji’s 
asanam ? From where was he born? 

Visnoh nabheh vedhah samudbhutah tatah kamalajah: 
Brahma was born from the nabhi (umbilicus) of Lord 
Visnu hence he is called Kamalaja . 

Tatah Visnuh eva iSah: So how can Brahmaji be 

God? Therefore Visnu alone is ISvara. 
r 

When this is said by the Vaisnavite-s, the Saivaite-s 

bring out their argument — 

M«|c|*c|g Rid: I 

1 fd^RoMr§: ffrT OTWTlRR: IKUII 

Sivasya pada vanvestum Sartigya Saktastatah Sivah 
Iso na visnu rityahuh Saiva agama marunah (118) 

yiTfdf = Lord Visnu; = the feet of Lord 

Siva; = discover; 3T5Tfh: = was unable; ?RT: = 

therefore; = Lord Siva; f?T: = is Isvara; ^ fapsoj: 

= and not Visnu; ffrf = thus; 3TPTfr hT^R: = the 

followers of Saivaism; *hi: = the worshippers of Siva; 

3TT^: = say. 
/ / 

, The Saivah following the authority of the Saivagama , declare 
Siva alone to be the Isvara, because Visnu was unable to 
discover the feet of Siva. (118) 

/ 

, In the Siva puranam a story is told of how Lord 
Siva appeared before Visnu and Brahmaji in the form 
of a jyod stambha (pillar of light). And these two tried 
to find out who it was. Brahmaji went towards the head 
of the stambha taking the form of a Hansa bird, while 
Visnu took the form of a tortoise (KaSyapa) and went 
downwards towards the foot of the Stambha. Neither 
could find the end of Lord Siva who appeared in the 
form of a pillar of light. This Stoka refers to that story. 

r 

Sivasya padau anvesturh Sahgih aSaktastatah: When 
Visnu went down to find the feet of Siva, he could 

not find them. Therefore how can Visnu be Uvara ? 

Tatah Sivah iSah na visnuh id Saiva agamama ninah 
ahuh: Therefore, Siva alone is ISvara and not Visnu. 
In this way they argue on the strength of Siva Agama-s. 

Those who belong to Ganapatya sect have their say 
too — 

IcHwi yi§<Ri *?TT: nmil 

Puratrayam sadayitum vighneSam so’pya pujayat 
Vinayakam prahu riSam ganapatya mate ratah (119) 

= Lord Siva also; y ^ = to the Tripura 

demon; = destroying him; = Lord Ganapati; 

= did worship; ■<Ii^ihomhc) = in the worship 
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of Ganapati; ISfT: = those who are busy; |chn=K = to 

Lord Vinayaka; M = Isvara; Slf: = they declare. 

The GSnapatyah—the worshippers of the Lord Ganesa argue 
that Ganesa alone is the Isvara, because Siva had to worship 
and propitiate Ganete for the destruction of the Tripurasura--the 

demon called Tripura. (119) 

Sah api pura trayarh sadayitum vighnesam apujayat: 
Before starting on the Tripurasura samharam (destruction 
of Tripura asura) mission, even Lord Siva had to do 
puja of Sri Ganesa and get his blessings. So how can 

Siva be the hvara ? 

Ganapatyamate ratah vinayakam isarii prahuh : 
Therefore, Lord Ganesa is the Supreme Uvara, says the 

followers of Ganesa upasana. 

This review of the many schools of thought, whom they 

consider as Ikvara and why, is now concluded — 

yfd^ mo\\ 

Eva manye svasva paksabhi manena nyatha ’nyatha 
Mantrartha vadakalpadi nasritya pratipedire (120) 

= in this way; = other worshippers (like 

sakti, surya etc); = because of their firm 

identification with their own philosophical tradition; 

3^Jo[Tc( = taking some mantra-s from &ruti’s; 

= some portions of methods of worship etc; STlto 

= as their support; = different forms 

of Isvara; = explain. 

In this way identified with their respective sects, worship 
of their personal deity and accepting the different mantra-s 
and kalpa sutra-s as authority they assert different deities to 
be the Isvara. (120) 
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Evam anye sva sva paksa abhimanena: In this way, 

there are several sects and groups, (such as followers 
of Sakti, Sun, Bhairava etc.) who are upasaka-s of various 

other deities Mantrarthavad kalpadln asritya anyatha anyatha 
prati pedire : and who follow the procedures laid down 

in the kalpa §astra-s (the mantra-s and karma kanda) 

to worship their respective devata-s and to support their 

view point, quote the scriptural texts. 

How wide is, this range of deities that the people worship, 

is stated — 

WWW 

Antaryamina marabhya stha varanteSa vadinah 
Santya Svatthar kavamsadeh kuladaivata darsanat (121) 

= the inner controller; 3TTW = beginning 

from; = upto inert objects (to be Isvara); ^Tf^T: 

= supporters; flfcr = such many people are; 

cT?TT3: = peeple (fig) sun plant and bamboo etc.; 

= are seen as the family-deity of 

some people. 

Anything in the wide range of inner controller to the inert 
objects, is considered as Isvara by many people. People are 
seen to worship fig tree, sun plant and even bamboo etc., 
as the traditional deity of their family. (121) 

Antaryaminam arabbya sthavaranta Isa vadinah sand: 
Starting with the Isvara being considered the inner controller 

or antaryamin , upto stones, plants and trees are considered 
to be Isvara by different types of upasaka-s. 

Asvattha arka varhsa adeh kuldaivat darsanat: They 
are trees and plants like asvattha (fig) tree, sun plant, 
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bamboo etc., which are seen to be worshipped as the 

family deity in many families. 

Ultimately it is all a matter of faith. With such faith 
one sees the Lord in any of his manifestations, be it 

a stone or a tree. 

Those who do tattva vicara realise that there is only 

one God, one Truth — 

dreifaw -toto i 

IT%or yfdMirT: ^ \\m\\ 

Tattva niscaya kamena nyaya gama vicarinam 
Ekaiva pratipattih syat sa’pyatra sphuta mucyate (122) 

= one desirous of knowing firmly 

the nature of Truth; 3TFPT = one enquiring 

with logic as per scriptural thought; yfciHlri: = firm conviction 

about the nature of Uvara; t^T = only one; FTTff 

= is seen; 3}fa = and that firm conviction; 3ft 

= now in the following sloka; = clearly; 3=5^ 

= is being said. 

There can be only one final conclusion about the nature 
of Uvara for those desirers of the Truth who are following 
the logical inquiry in line of scriptural declaration. (122) 

Tattva nUcaya kamena nyaya agam vicarinam: Those 
who are desirous of finding out the Essential Truth, the 
Isvara tattva, they study the scriptures and logic and 
reflect on them and follow their line of thinking. Eka 
eva pratipattih syat: And they come to the same conclusion 
that there is only one God. 

Sah api atra sphutam ucyate: And this is what we 
are expounding in this chapter in the following pages. 

So begins Uvara’s final tattva-viveka nirupanam, what 
is the essence of Uvara tattva. It will lead to the understanding 
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that in reality there is no opposition in all the views that 

were expressed. The (sampradaya bheda) the difference on 

account of one’s sect is only a superficial difference but from 

the essence point of view, there is no difference whatsoever. — - 

tot g g^fcf feiRnfet g i 
m$\\ 

Mayarii tu prakrdm vidyan mayinarh tu mahesvaram 
Asya vayava bhutaistu vyaptam sarva midam jagat (123) 

HNl*d, = to maya; cj = indeed; = prakrtih 

i.e. material cause of the world; = know to be; 

g = and; = weilder of maya\ = Uvara 

i.e. efficient cause of the world; 3R2T = of this Uvara; 

= aspects; = by the jlva-s; = indeed; 

= this all; = world; = is pervaded. 

(The Svetasvatara upanisad says that) The maya is the 
material cause of this world, while the wielder of mays is 
Mahesvara. This whole world is pervaded by Mahesvara by 
his different aspects (like sentient and insentient beings and 
things). (123) 

The objective world has two causes (a) the material 
cause or upadana karana, and (b) the efficient cause 
or nimitta karana. e.g. the mud is the material cause, 
and pot-maker is the efficient cause in the creation of 
the mud-pot. However, as per Vedanta sastra, Uvara 
is abhinna nimitta upadana karana. He is one without 
a second and this ‘One’ is both material and efficient 
cause simultaneously. This is being established, quoting 
the Svetasvatara upanisad. 

Mayarh tu prakrtim vidyat mayinarh tu mahesvaram: 
Maya is the material cause of this world. The one who 
is the antaryamin, the one who holds this upadhi is 
Mayavf. He is Mahesvara, he is the efficient cause. 



434 PancadasI Cilradipa Ch. VI 435 

The Consciousness in association with maya or 
prakrti together constitutes Isvaratva. In making .this 
tattva nirnaya ---clear demarcation of the essential 
quality, it will be seen that Mahesvara is the efficient 
cause, and he creates the world out of maya, the 
material cause. 

Asya avayava bhutaih tu [dam sarvam jagat vyaptarh: 
And the jlva is a part of I6vara. The whole world is 
thus fully pervaded by Isvara. This is what Bhagavan 
Krsna says: ‘an eternal part of myself alone become the 
jlva...' (B.G. XV-7) 

In short, Isvara, the efficient cause (mayinam), 
presiding over the maya or prakrti, (material cause) but 
without coming under its sway, creates the world including 
the jlva. 

Clarifying further — 

ffcr i 

cMT Somite: IIWII 

hi srutyanu sarena nyayyo nirnaya Isvare 
Tatha satya virodhah syat sthavarantesa vadinam (124) 

ffrT = in this way; ^fcT SFJPriW = as per the scriptures; 

= about Uvara\ frofa: = the final understanding; 

^n^T: = is proper; cTOT ^rfcT = having accepted this 

view; fST-cdfctHi^ = with even those who consider 

trees etc., also Isvara \ = absence of contradiction; 

= will be. 

In this way, the final meaning about Isvara is logically 
correct based on the scriptural authority (referred to in above 
sloka). When we accept this meaning of Isvara, there will 
be no contradiction with those who consider inert immovable 
objects as Isvara. (124) 

Itj sruti anusarena Isvare nirnayah nyayyah: This is 
the conclusive definition of Isvara according to the Sruti. 
There is no logical twists and fallacies about it. 

Tatha sati sthavaranta Isa vadinam avirodhah syat: 
In this acceptance of the view about ISvara, there is 
no contradiction or conflict on account of what or who 
is worshipped as Isvara. Whether it is an Antaryamin 
or Siva, Visnu, Ganesa, stone, plants, tree, river all—-these 
approaches are just one blend, one tattvam, one 
non-contradictory whole. 

The nature of maya in association with which Isvara 

is able to create the world is now explained — 

JTRTT cTTq^r (T^lOTct I 

cR HR SlfcRt gfrT: \\W\ 

Maya ceyam tamo rupa Aapanlye tadlranat 
Anubhutim tatra manarii prati jajhe srutih svayam (125) 

^1 hW = and this maya; cTht-^TT = of the 

nature of tamoguna ; cTFfifft = jn Tapaniya upanisad; ci4Uun^ 

= is thus declared; rl^ = about this nature of maya; 

= experience; = is the authority; SjfcT: 

= upanisad\ = herself; STfcTST^ = has declared. 

(ignorance) is the nature of maya declares the Tapaniya 
upanisad. Our experience about maya is evident to all. This 
is revealed by &vr/(in the next verse). (125) 

Iyam maya ca tamorupa tapaniye tad Iranat: It is 
said in the Nrsiriiha Uttara, Tapaniya upanisad, that this 
maya is of the nature of ignorance or avidya. This is 
not only the declaration of the sruti, but — 

Tatra anubhutim manarii sruti svayam pratijajhe: It 
is also one’s experience that in deep sleep, there is no 
experience other than ignorance. Therefore, whether at 
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the level of the individuality when it is called avidya, 
or at the level of the totality when it is called maya, 
its nature is the same i.e. one of tamas. 

/ 

Sruti svayam pratijajhe: The Sruti-s herself declare 
this. 

Even a person with less than average intelligence or 

a child knows this — 

^ ^fcT: | 

rTRT \\w$\\ 

Jadam mohatmakam tat ca ityanubhavayati srutih 
Abala goparh spastatvat anantyam tasya sa’bravit (126) 

^ = that (nature of maya); = is inertness; 

^ = and; HIsich = delusion; ffrf = in this way; 

9jfrT: = upanisad; 31^1=1^1(1 = makes us realise; 3ti=ild 

- from a child of cow-herds; PTgr^Tcf = is 

clear for them; rRR = of that (maya); 3TFRR*[ = infinite 

manifestation; RT = upanisad; 3ig»4)^ = says. 

The sruti brings to our cognition, that the maya is of the 
nature of inertness and delusion. This is evidently clear to 
all including the children of uneducated cowherds. (126) 

Tat jadam mohatmakam ca iti srutih anubhavayati: 
The Sruti Mata clearly makes us understand that the prakrti 

or maya has two aspects, inertness or insentiency and 
delusion. 

Aba/agopam spastatvat tasya anantyam sa abravlf. The 
sruti says that, which even a child of an uneducated 
person like a cowherd knows. 

The nature of experience of inertness and delusion is 
explained — 

^ % cRX I 

% ffcT #^T: IIWII 

Acidatma ghatadinam yat svarupam jadam hi tat 
Yatra kunthi bhaved buddhih sa moha iti laukikah (127) 

3lfri<lrM = the nature of insentient 

things like pots etc; = that; ff = is; 'JiSri, = inert; 

^ = that when; = the intellect; = 

gets confused and cannot decide; R: = that is; Rtf: = 

is delusion; ffcT = in this way; cfrf^T: = worldly people 

say. 

The inert aspect of the insentient things like pot, is known 
as jada or inertness. When the intellect is unable to comprehend 
something, it is called as moha or delusion. And this is popular 
among common people. (127) 

Acidatma ghatadinam yat sarupam tat hi jadam: The 
nature of the pot etc., is jadatva, inertness. (Even a 
child knows this). 

Yatra buddhih kunthi bhavet sah moha iti laukikah: 
Where the intellect is totally bewildered and is unable 
to understand, this is called moha or delusion, among 
the people. 

This akunthitva, inexplicable nature of maya is further 
emphasized quoting the sruti — 

ccjpHclM IIWII 

Ittham Iaukika drstyaitat sarvai rapyanu bhuyate 
Yukti drstya tvanir vacyam nasada slditi Sruteh (128) 

^ci<^ = this inertness and delusion; fcRRi = in this 

way; d1i=h=t> = as per popular convictions; 3#T 
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= by all; SFpjznT = is experienced (therefore ignorance 

is infinite); § = however; jfrF = when enquired 

and logically deducted; = the ignorance is 

inexplicable; 3 = not; = non-existance; = was; 

$fcT = as per the scriptural statement. 

In this way, the inertness and delusory aspect of mSya 
is popularly experienced by one and all. However, when enquired, 
it is discovered to be inexplicable. For the sruti also declares 
“it is neither non-existence etc.”, (in Nasadiya suktam). (128) 

This maya is known to exist without any doubt, by 
three sources of evidence — the common man’s experience, 
the scriptures and the logic. The nature of maya is peculiar 
and incomprehensible. 

Etat ittham laukika drstya sarvaih api anubhuyate: 
This maya or prakrd as explained above is experienced 
by everyone in the world and is admitted to exist. 

YuktJ drstya tu anirvacyam: When one starts enquiring 
into the nature of maya, with logic, it is impossible 
to define it in words. 

Na asat asit id sruteh: The srud also says that maya 
is neither existence nor non-existence. 

This contradiction in the nature of mays is further 

explained — 

cTFT ft Rid: Uw\\ 

Nasada sit vibha tatvat no sada sicca' badhanat 
Vidya drstya srutarh tuccharh tasya nitya nivrttitah (129) 

3 = (that ignorance) not non-existence; STTCfaf 

= is; f^licicctm = being experienced; = and; fFf 

= existent; 3 3 = is not either; sn^RTci; = 

because it is negated by knowledge; fem = and 

as per vision of scriptures; = meaningless; 

= is heard; cTW = of that ignorance; farT Pi<3Rid: 

= is always not operative. 

The ignorance (mayS) is neither non-existence, for it is 

experienced by all; nor is it existence for it is negated by 
knowledge. It is never existent (immaterial) from the vision 

of wisdom, as per the sruti, because it never was in all periods 

of time. (129) 

The meaning of what the srud-s say is further 

elucidated: 

Asat na asit vibhatatvat na ca sat asit badhanat: The 
existence of maya or ignorance cannot be denied because 
its effects are experienced by everyone. Nor can it be 
said to exist to be a reality because, it (the ignorance) 
can be removed. That which can be removed cannot 
be the reality. 

For example darkness cannot be said to not-exist 
because we do suffer on account of it, we stumble and 
fall etc. At the same time it cannot be said to exist, 
it cannot be studied. The moment light is brought to 
examine it, it has gone! So darkness exists as well as 
it does not exist. 

Vidya drstya tuccharh Srutam: In essence ignorance 
cannot exist in the three periods of time, from the scriptural 
point of view. In this way, there are these three confusing 
views about maya: it exists, it does not exist, it cannot 

be known. 

Tasya nitya nivrtdtah: From the point of the Absolute, - 
the suddha caitanya, there is nothing like ignorance or 
a vidya. 

The three qualities of maya are further defined — 
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^ ^fr ftm I 
^TT JTRTT $j)cl4)(rt>«bci)RtA: ||^o|| 

Tuccha ’nirvacanlya ca vastavl cetyasau tridha 
Jneya may a trjbhir bodhaih srauta yauktika laukikaih (130) 

srcft FRT = this maya; slfa = as per scriptures; 

4Urt>ct> = as per logic; = as per popular experience; 

f^T = in three ways to be known as; 

= meaningless; ^ = and; = inexplicable; 

^ = and; = real; ?fcT = thus; ftw = three 

types; = is worthy of knowing. 

The mays is conceived in three ways as immaterial, 
inexplicable and real according to the three sources of knowledge 
viz. sruti, logic and popular belief, respectively. (130) 

Asau maya brauta yauktika laukikaih tribhir bodhaih: 
From the point of view of sastra vicara, logical approach 
and common experience, maya is understood in three 
ways viz.: 

Tuccha anirvacanlya ca vastavl ca id tridha jheya\ 
Maya is never existent, it cannot be described or defined, 
and it is real, respectively. 

An example is given to illustrate—this triple nature of 
understanding — 

lU^II 

Asya sattvama sattvam ca jagato darfaya tyasau 
Prasara nacca sahkocat yatha citra pata statha (131) 

^ = as; fer?: = canvas paintings; SRTTWRf = by 

unrolling (reveals the picture on it); W = and; 

= by rolling up (again withdraws or hides the picture); 

rTSJT = in the same way; 3raT = this maya by unfoldment 

and enfoldment; sptcT: = of this world; flr^f = presence; 

prefer = reveals; ^ = and; = absence is 

revealed by maya. 

Just as a canvas reveals or conceals the painting by its 
unrolling or rolling, so too this maya reveals or conceals the 
world by its operation. (131) 

Yatha citrapatah prasaranat ca sahkocat: When a picture 
(painting) is brought in contact with light, that is when 
it is unrolled or unveiled, it is revealed to the viewer, 
when the light is withdrawn i.e. when the picture is rolled 
up (again) it cannot be seen. 

Tatha asau asya jagatah satvam asatvam ca darsayati: 
In the same way, this maya which is of the nature of 
ignorance, makes the world appear real when it operates, 
when maya does not operate, then the world no longer 
appears real. 

Thus maya or prakrti becomes the cause for the 
manifestation or non-manifestation of the world. 

After these three qualities of maya have been defined, 

namely, that it is, it is not, it is absolutely not in the Absolute 
Truth; two more qualities of maya arc explained — 

ft JTRTT ^TT^cfftf^TT \ 

*<lcl-3l5ft cRta IIURII 

Asvatantra hi maya syat apratiter vina citim 
Svatantra’pi tathaiva syat asahgasya nyatha krteh (132) 

f^TT = without consciousness; = not being 

known; HWI % = maya indeed; = dependent; 

= is; cTSJT = as well as; = of the unattached 

Self; SRjsiT = making it appear of other kind i.e. 
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with attachment and modifications; = independent; 

= also; FITrf ^ = is. 

This maya is dependent for its existence on the conscious 
perceiver i.e. Pure Self. Maya independently creates the unattached 
Self into a dependent and attached jJva. (132) 

Citim vina apratiteh maya hi asvatantra syat: Maya 
is not independent because, without association with 
consciousness---the Purusa, there cannot be the illusion 

of the world. 

Tatha eva asahgasya anyatha krte svatantra api syat: 
It is also totally independent! How? Although, the Purusah 
is non-attached, when he is associated with maya, he 
seems to become totally attached and deluded. That which 
is ananda svarupa becomes the conditioned jlva. 

How maya degrades the Kutastha asariga Alma to the 
level of the Uvara jiva-jagat is stated — 

#fcf HT I 

ft# lU^II 

Kutastha sahga matmanam jagattvena karoti sa 
Cidabhasa svarupena jivesa vapi nirmame (133) 

HT = that maya; = to be unattached 

Kutastha Caitanya - the Self; = in the form of 

world; «tKlfri = makes appear; = by conditioned 

consciousness i.e. cidabhasa; = jlva and Isvara; 

= and; = creates them as separate from 

each other as cause and effect. 

She, as though, transforms the immutable unattached Atman 
into the world of constant change, on one hand, while through 
the reflection of the consciousness in maya, creates the jlva 
and Isvara on the other hand. (133) 
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Sa Kutastha asahgam Atmanam jagattvena karoti: This 
maya, converts the Kutastha, non-attached Atma into 
the world of names and forms. 

Cidabhasa svarupena jlva Isau api nirmame: Not only 
is the inert world created by maya, but in the reflected 
consciousness of the Kutastha, even the jlva and Isvara 
are created. When the Kutastha rules and controls maya, 
it becomes Isvara, and while the same Kutastha Caitanya 
comes under the influence of maya it becomes the suffering 
or enjoying jlva. In this peculiar manner, maya or prakrti 
created the world. 

If maya has transformed the Kutastha Caitanya into 

other (anyatha) things, does it mean that the Kutastha has 

suffered its own nature? This is refuted in the next line. 

Although, the Kutastha is, as if changed into the jiva-jagat- 
Isvara, in reality nothing happens! — 

#fcT | 

JTR# rWc^fd: IIWII 

Kutastha manupa drutya karoti jagada dikam 
Durghataika vidha yinyam mayayam ka camat kitih (134) 

= to the Kutastha; = without subjecting 

to any influence; = jlva, jagat, hvara; 

• = maya creates; = that which can 

make an impossible happen; = to such maya; 

3iT = what is; = wonder? 

This maya creates the world etc., without involving and 
affecting the immutable Self (Kutastha). What is a great wonder 
for maya who is expert in achieving the impossible ? (134) 

Kutastham anupadrutya jagadadikam karoti: Without 
affecting the Kutastha in any way, the maya creates the 
jagat, jlva and Isvara. Maya creates the impossible. That 
is its nature. 
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Durghataika vidha yinyam may ay am ka camatkrtih: 

To maya, which by its very nature is a creator of the 

impossible, where is the surprise, if it has created the 

world of plurality, jiva and Isvara ? 

The above thought is reiterated in the next sloka — 

*c|rc|jj<& cigicfturai I 

HNi'MI W -wci: *iMd: ll^mi 

Dravatvam udake vahnau ausnyam kathinyam asmani 
Mayayam durghatat\'am ca svatah siddhyati nanyatah (135) 

= in water; S=ic=i*t = liquidity; = in fire; 

= heat; = in stone; ^iPd^H = hardness; 

tMTTT = the creativity of the impossible; ^ 

= and; ?3?r: = independent; = is possible; 

3PTcT: T = not dependent on anything else. 

Just as the liquidity of water, heat of fire and hardness 

of the stone is self-determined without any cause, so also the 

creating and achieving the impossible is self-determined with 

maya. (135) 

Udake dravatvam vahnau ausnyam asmanikathinyam 

svatah siddhyati na anyatah: Just as the liquidity in 

the water, the heat in the fire or the hardness in 

the stone are natural and not due to any other cause; 

Mayaya durghatatvam ca (svatah siddhyati): in the same 

way, maya does strange and impossible things unique 

to its nature. (Adi Sankara describes maya as that 

which is expert in creating the impossible--- Maya 

Pancakam ). 

However the wonder ceases to be a wonder, once 

the reality is known --- 

9% n^t-n 
Na vetti loko yavattam saksat tavat camat krtim 
Dhatte manasi pascal tu mayai setyupa samyati (136) 

cita: = a person; - as long as; ffhj = to 

that maya; tfisnq, = directly; T = not; ^frT = come to 

know; di=lrf = till then; = this wonderful aspect 

of maya; fRf?T = in their mind; *7% = is accepted; HlNuf 

g = however when known about maya, thereafter; 

QJ7T = this; *TP7T = is maya; = gets 

calmed down about maya and its effects. 

As long as one does not know this inexplicable nature 
of mSya, so long her wonderful creation is considered as real 
by the mind. Ultimately, when one discovers her true nature, 
the impact of maya disappears. (136) 

(In some places the reading is tarn and not tarn, 
in such reading the meaning should be “to him” who 
is the weilder of maya). 

Lokah yavat tarn saksat na vetti tavat camat krtim: 

So long as the individual does not know the true nature 

of maya, till then he will continue to be wonder struck 

at the inexplicable power of the maya. 

Pascat tu esa maya iti manasi dhatte upasamyati: 
Once he has seen through the game of this maya and 

understood the ‘play’ of maya, then he is no more carried 

away by the imagined power of maya. 

So long as the spectators believe that the magician 

has truly made pebbles into coins, they will be wonder 

struck at his wizardry. But once they know that the money 
is not real, it was only a trick, they will no longer be 

enthralled by the magic show. 
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In the same way, the jiva-jagat-Isvara creations of 

maya will hold no importance or value to the individual, 

once it is clearly understood that they have been created 

out of nothing. 

Therefore, the world does not deserve to be given validity 

and importance. Nor is it worthwhile to spend so much of 

thought enquiring into its nature: 

ft ^JTft I 

* JTRTRTT IIWII 

Prasaranti hi codyani jagat vastutva vadisu 
Na codaniyam mayayam tasya scodyaika rupatah (137) 

SFTcf = those considering this world to 

be real; = the astonishment and enquiry; ywPd 

= do exist; cTFTT: = of that maya; = 

being of the nature of wonder and inexplicable; HNNiq, 

f? = about maya; ’4)q4)^4, = there need not be 

any wonder or enquiry. 

For the believers of the world to be real (like logicians 
etc.) questions continue to arise about mSyS. However, those 
who consider the very existence of maya to be mithya (such 
as vedantin-s) no questions need be raised by them, about 
maya. (137) 

Jagad vastutva vadisu codyani prasaranti: For those 

(tarkika-s and naiyyayika-s) who consider the world to 

be a reality, enquiry into the nature of the world, prakrti, 

Isvara etc., appear valuable. 

Mayayam hi codaniyam na: On the other hand, for 

those who understand the jiva-jagat-Isvara as only the 

karya or the effect of maya, they will have no question 

or enquiry about the world. 

Tasyah codyaika rupatah : Because, the very existence 

of maya is questionable, so maya does not fall in the 

category of enquiry. 

Just as it will be foolish to enquire into the nature 

of the snake (imagined) on the rope, similarly it will 

be futile to enquire into maya. 

Continuing the theme of maya — 

^JcT m i 

qfftrf fleeter ^ JT: y(cwkdl*i 11*3111 

Codye’pi yadi codyarh syat tvaccodye codyate maya 
Pariharyam tatas codyarh na punah prati codyatam (138) 

= although one may raise questions about 

this maya; = if; = and questions can 

be asked; = on your questions also; FTTT = by 

me; = a question can be asked; cTcT: = therefore; 

= the questioning and enquiry; = total 

rejection is the right way; = again and again; 7 = 

not; yfei-cTl€4rii= questions be asked to argue about. 

If there is still a question about the very questionable maya, 
then I also have a question about your question. It is better 
we do not go further into the enquiry about maya and leave 
the topic of maya here only. (138) 

The teacher strongly asserts that it is useless to argue 

about maya; it will lead us nowhere. 

Codye'pi yadi codyarh syat: If questions continue to 

be asked about that whose very existence itself is 

questionable, Tvat codye maya codyate: On such questions, 

I can also ask counter questions. 

One can go on endlessly tossing the argument to 

and fro, and no conclusion will ever be possible, since 
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the very existence of the object of arguments itself is 

in question! 

Tatah codyarh pariharyam punah na prati codyatam: 

Rather than wasting effort on pursuing such arguments, 

the enquiry should be on how to remedy the illusion 

caused by maya. 

Let us not entertain anymore unwanted, unintelligent 

enquiry about maya and its effects. 

The focus of one’s attention should be on the eradication 

of maya and its impact on one’s thinking. This is said in 

the next s/oka — 

3T^T: IIWII 

Visma yaika sarlraya mayaya scodya rupatah 
Anvesyahpariharo ’sya buddhimat bhihprayatnatah (139) 

= inexplicable and wonderful; = 

embodiment; RRTRT: = of the miya; ^frf: = being 

a doubtful existence; = of such maya ; hR^R: = 

getting over; = by the wise men; y<tcna: = by 

different ways; = should be discovered. 

The maya being of the nature of baffling existence and 
therefore being doubtful in its being, all efforts must be put 
forward for the removal of this maya by the wise. (139) 

Vismayaik sarlraya mayayah codya-rupatah: The very 

nature of maya is of surprise, wonder and of doubt. 

Buddhimadbhih asya pariharah prayatnatah anvesyah: 
The wise man should put forth efforts to remove it, 

and not waste time in enquiring about its nature. One 

does not waste time in enquiring about the nature of 

darkness, but without loss of time, one takes a light 

and remove it and get on with the next task. 

Without defining the nature of maya, how can one 

eradicate it? — 

HNIC^cj felfafifcf ■cHfS fef&J I 

Mayatva meva nisceyam iti cet tarhi niscinu 
Loka prasiddha mayaya laksanam yat tadf ksyatam (140) 

HNird^ = the nature of maya; ^ = first; 

= one should determine; ?fcT ^ = if enquired; rdf 

= in that case; = may you determine; cdfai 

srfpGg; = popular; HI4I4I: = of the maya; 

= that nature; ^ = that; = let us see. 

Thus, if one should first of all establish the nature of 
mSya (so that it can be transcended), let us do so. Let us 
see what is the understanding of the maya among common 
people. (140) 

Mayatvam eva nisceyam iti cet tarhi niscinu: The 

teacher tells the student in reply to his question: ‘we 

want to know the nature of maya, because without that 

knowledge, how can one eradicate it?’ If this is your 

difficulty, all right, let us do so. 

Loka prasiddha mayayah yat laksanam tat 
lksyatam: Let us see, what the popular definition 

of maya is ? 

The description of the nature of maya is taken up — 

^ tafoj wtt few toct m i 

AT cfta iiwii 

Ara nirupayitum sakya vispastam bhasate ca ya 
Sa mayetfndra jaladau lokah samprati pedire (141) 
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2TT = that which; = defining; ^ = not; $1^1 

= is possible; W = but; fapHgn = distinctly; 

= appears; ?TT = that is; Hl^fd = maya\ cil'+il: = 

people; 5^id 3TT^T = in examples like magic etc.; 

= known. 

That which cannot be explained and determined, although 
distinctly experienced is maya. People determined this nature 
of maya on their experience of the magic show presented by 

the magician. (141) 

Ya nirupayitum na sakya vispastam ca bhasate sa 
indra-jaladau maya iti: That is called maya which cannot 

be described, but at the same time, it is distinctly seen. 

Maya is like a magician’s magic show. The various tricks 

are seen but cannot be explained! 

Lokah sampratipedire: These Iaksana or qualities of 

maya are accepted by the world. 

The world jagat is now analysed in the light of the 

two qualities of maya — 

*nfcr crfcwj; i 

Spastam bhati jagaccedam asakyam tannirupanam 
Maya may am jagattasmat Tksasva paksa patatah (142) 

= this world; = clearly; ’Tift = is 

experienced; = the description of that (world); 

= however; = is not possible; ffWcf = 

therefore; = the world; FFTFPTJJ = is an effect of 

maya; 31WITcTcI: = without any bias; = see. 

This world is clearly seen, but its nature is beyond the 
scope of description. Therefore, you must without bias accept 
this world to be a delusion and an effect of maya. (142) 

Idarh jagat spastam bhati tat nirupanam ca asakyam: 

The world is clearly seen in all its plurality, but it is 

impossible to define or explain its nature. The laws of 

nature operate in very different ways at the relative level 

and at the totality level. 

Tasmat jagat mayamayam apaksa patatah Iksasva : The 

world is a mere delusion. Therefore without any partiality 

or bias, try to understand that the world is nothing but 

a delusion and the effect of maya. 

The determining of the nature of the world has eluded 

even the wisest of men — 

iiwii 

Nirupayitu marabdhe nikhiiai rapi panditaih 
Ajhanam purata stesarh bhati kaksasu kasucit (143) 

fMkrf: = by all; = the erudite scholars; 3=rfT 

= although; = describing; = if begin; 

g*cT: = in front of them; ^8?rrcj = after 

some stage of enquiry or description; = ignorance; 

^nfcf = will appear. 

Even if all the learned people of the world start their 
investigation and description of the world, they certainly come 
to a dead end in their attempts, whereafter they cannot conclude 

definitely. (143) 

Nikhilar panditaih api nirupayitum arabdhe: Even all 

the learned men and scientists of the world begin to 

determine the nature of the world. Tesam puratah: They 

can continue this investigation only upto a certain stage, 

and thereafter, Kasucit kaksasu ajhanam bhati: they come 

to a dead end. They cannot come to any definite conclusion. 

Time is not a straight line, it is a kala chakra. Therefore, 

it is impossible to determine when the world was created. 
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The author poses some imponderable questions — 

^PsWIc^ HRT 4UMcMlfcc1l: WW{ | 

^ ^ IUwii 

Dehendri yadayo bhava viryenot paditah katham 
Katham va tatra caitanyam ityukte te kimuttaram (144) 

»IRT: = objects like body, senses etc; 

4)4°! = by the seeds; cscMilqcii = how are born; 

cfS" = in them; = and; = the consciousness; 

= how arrived; ffcf = this way; 3%: = when 

asked; 4 = with you; = what; 3rTC^ = is the reply. 

The question like (i) “how the bodies with limbs etc., 
are bom out of the sperm and ovum” and (ii) wherefrom 
the consciousness has entered in the foetus? What reply can 
you give? (i.e. none can answer such questions about the 
world). (144) 

Deha-indriya adayah bhavah vftyena katham utpaditah: 
What is that because of which the seed has the possibility 

of growing into a full body complete with limbs, senses 

etc.? 

Tatra caitanyam katham va: Wherefrom does the 

consciousness manifest in the growing foetus? Id yukte 
te kim uttaram: What answer will you give to these 

questions ? 

The teacher continues this line of thought — 

cTfsfet cW | 

3^o^fd\cb1 eft cR^dT4d: llwi 

Viryasyaiva svabhava scet katham tadviditam t^aya 
Anvaya vyatirekau yau bhagnau tau vandhya viryatah (145) 

tO-'fc’T of the seed; ^ = thus; = if 

you say that it is its nature; cRRT = by you; = that 

nature of seeds; = how; fefcRJf = did you know; 

4) = that; 33Rq-°yfdWl = which is by association 

and exclusion; = that; 5RR-4)4d: = when implanted 

in barren women; »H?r = (anvaya vyadreka) fails. 

If one replies that it is the nature of the seeds (to grow 

in a foetus and the appearance of consciousness in it), our 

question is how did you conclude this? Because, by the technique 

of anvaya-vyadreka i.e. inclusion and exclusion, we see that 

this technique fails to conclude the same in a barren woman 

where the foetus does not grow! (145) 

Viryasya eva svabhavah cet: If you say ‘‘that is the 

nature of the seed to manifest as body as well as 

Consciousness”, Tvaya tat katham viditam: How do you 

know? What is the basis for yotir statement? 

Anvaya vyadrekau yau tau vandhya viryatah bhagnau: 
If the method of anvaya-vyadreka is applied to arrive 

at the cause without any doubt, it will fail when applied 

to the case of a barren woman, where the seed being 

the same, it cannot produce a child. 

(Anvaya-vyatireka is a method by which the cause 

is proved to be independent of the effect, as for example, 

the fire can exist without smoke, but the effect i.e. the 

smoke is dependent on the cause or again, the gold, 

the cause can exist without being an ornament, but the 

golden ornaments depend for their existence on the gold.) 

The seed of man, if it has the ability to grow into 

a body with limbs etc., wherever it is placed, it is seen 

that it does not grow in the case of a barren woman. 

So the teacher concludes that the intellect cannot really 

comprehend whence, and wither came this world! — 
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* STHTft W cR I 

3Tcf ^ JTFRTtSFT ll^ll 

Na janami kimapyetad ityante saranam tava 
Ata eva mahanto’sya pravadantl ndra jalatam (146) 

M.drf = this; 3ffa = nothing; T = not; *iMifa 

= I know; = in this way; 3T% = ultimately; 

= your; ?1W( = refuge; 3TcT: = therefore; ^ 

= this; H6i^i: = the wise men; 3RZT = of this; 

= of the nature of magical creation; = say. 

Ultimately, you will have to accept that ‘I do not know’. 
The wise describe this alone as the inexplicable nature of maya 
and the world. (146) 

Etat kim api na janami id ante tava saranam: After 

enquiring into this subject for so long, ultimately one 

gives up and says ‘I do not know’. 

At ah eva mahantah asya indrajalatam pravadand: That 

is why all the wise people say that the world is like 

a magic show, it cannot be explained. It cannot be 

comprehended by the intellect which itself is the effect 

of maya\ So how can the effect know the cause? It 
is impossible. 

How the subject of maya and the creation of the world 

and its nature do not fall within the parameters of logic 

is explained in the next few sloka-s (147 to 150) — 

‘■Wc^Rl g°Mrf fofcl tMT Hawaii 

Etasmfr-kimivendra jala mapaiam yad gaibha vasa sthitam 
Retas cetad hasta mastaka pada prod bhuta nanah kuram 

Paryayena sisutva yauvana jara vesai ranekair vrtarii 
Pasya tyatti smoti jighrad tatha gaccha tyatha gacchati (147) 

trfiWRf = more than this; = other; 

= like a magical creation; %>*{ = what can be?; 

qif = that; = seated in the uterus; ^cT: 

= seed; ^rlfcT = becomes conscious; fyRT = hands; 

HM* = head; ^ = legs; TRT 3T^I7J = grows 

with many appendages; M4^ul = (thereafter) in a sequence; 

f$i*Jc4 = childhood; = adolsence; = old age; 

= by stages; 31^%: = different; = with modifications; 

= sees; 31% = eats; %yfcT = smells; $ciuilfd 

= hears; M = similarly; TT^5% = goes; = and; 

3iP|-o«fri = comes. 

What can be more surprising and magical than to see that 
the seed (of man) starts showing signs of life when placed 
in the uterus, and further starts germinating limbs like head, 
hands, legs etc. The same body, thereafter, going through various 
modifications like childhood, youth and old age, while it also 
sees, eats, hears, smells and also move’s (by coming and 
going). (147) 

Etasmat apararh indrajalam kim ?: What can be more 

surprising and inexplicable than the fact that; 

Yat garbhavasa sthitam retah cetad: In the womb 

of the mother, the seed starts showing signs of life. 

Hasta mastaka pada prodbhuta nanahkuram: And the 

zygote develops hands, head, legs etc., and Paryayena 

sisutva yauvana jara vesaih anekaih vrtarii: in the next 

sequence, the embryo is bom as a baby, and the same 

infant grows and passes through youth and old age, and 

undergoes many modifications, and Pasyad atd srnod jighrad 
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tatha gacchati atha agacchati: he sees, hears, smells, goes 

and comes. 

The same wonderous phenomenon is seen in case of 
a tree that grows from a tiny seed — 

UT J5T 3T ^cTW^fcT lUvdll 

Dehavad vata dhanadau suvicarya vilokyatam 
Kva dhana kutra va vrksah tasmat mayeti niscinu (148) 

= like the body (to be magical); 3Z*IH 3Tl4t 

= in case of seeds of fig tree; = with proper 

enquiry; letcil'Wdi*^ = may you see; *TRT = what is 

the size of seeds; = and what is the size 

of the tree; ci^Hid, = therefore; ?fcT = this is maya 

indeed; = know it for certain. 

What we have observed in the case of a human body, 
is true with regards to a banyan tree also. If we think on 
similar lines, where is the tiny seed of the banyan tree and 
where is the mighty banyan tree? Therefore, all this should 
be considered as mSyS alone. (148) 

Deha vat vatadhanadau suvicarya vilokyatam: As in 

the case of the human body, so in respect of the tiny 

seeds of banyan tree, just enquire carefully how that 

little seed germinates and grows. 

Kva dhana kutra va vrksah: Can it ever be imagined 

that this tiny seed has hidden inside it a huge banyan 

tree? The tree is so different from that seed. 

Tasmat maya iti nikinu: Therefore, know for certain 

that all this is the creation of maya alone. 

Logic and logicians cannot really fathom the nature and 
mystery of this whole creation — 

taRf™ ^TcT dlR)cbl<^: I 

gf$T%TT: limit 

Nirukta vabhimanam ye dadhate tarkika dayah 
Harsa misra dibhi ste tu khandanadau susiksitah (149) 

4 = those; dif4i=6K<t: = the naiyyayika-s etc.; 

= in the explanation of creation of world etc.; 

= claim to be expert; 4 = they; g = indeed; 

?4 ft?! anfcjfa: = by the wisemen like Harsa Mika 

etc; (sju-sh 3TT^ = in Khandana books etc.; = 

are treated well in arguments. 

Those logicians who are proud of their explanations and 
erudition about the world and maya, are treated effectively 
in their own language by Sri Harsa Misra in his treatise Khandana 
khanda khadya. (149) 

Ye tarkikadayah niruktau abhimanam dadhate: The 

tarkika-s (the logicians) are so confident of the infallibility 

of their logic, that they are pleased with their own 

explanations of the nature of creation. 

Te tu harsa misradibhih kandanadau sukksitah: 

However, the philosopher like Harsa Mika etc., has 

exposed the weakness in their logic in his treatise 

named Khandana etc. They are, as if, taught lessons 

in these expositions. 

Logic should not be applied in those realms of knowledge 

which are beyond the bounds of logic — 

arf^rr: 05 i kt ^ 1 
™T5fa limil 

Acintyah khalu ye bhava na tamstarkesu yojayet 
Acintya racana rupam manasa’pi jagat khalu (150) 
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4 = those; = things or themes; = certainly; 

3Tf^R3rT: = are not in the perview of thoughts; (TFT 

= to them; cpfrj = in the perview of logic; T 

= should not be employed; = the world; QcJ: 

= indeed; JFTCTT 3Tiv = by mind also; ^RT 

= its nature being beyond the scope of knowing 

by mind. 

That which does not fall in the perview of enquiry should 
not be dealt with by logic. This world is indeed inconceivable 
by mind. (Therefore, the world is inexplicable and cannot be 
proved by logic). (150) 

Ye bhava khalu acintyah tarn tarkesu na yojayef. 

Those subjects which do not fall within the perview of 

comprehension by thought, one should not waste time 

in arguments based on logic. 

Jagat khalu manasa api acintya racana rupam: The 

world belongs to this category, for the mind is incapable 

of conceiving the nature of its creation. 

However, that maya is the inexplicable cause of this 

world can be deduced from deep sleep experience — 

JTFrfcT I 

*inmn 

Acintya racana sakti bijarh mayeti niscinu 
Maya bijarh tadevaikarh susupta vanubhuyate (151) 

<-cHi sifrt) = the power of creation which is 

beyond understanding; = cause; JTRTT ffcT = is maya; 

= know for certain; rTcf = that alone; QsRJ 

= one; JTFTT 4! ^ = the seed cause that is maya; 

= in deep sleep; = is experienced. 

Know for certain that, the seed for the creation of the 
world is the power called maya, indeed. This singular cause 
mayS, is experienced during deep sleep. (151) 

Acintya racana sakti bijarh maya id ni&cinu: The maya 
is the cause of this world and is beyond comprehension. 

Tat eva ekam maya bijam susuptau anubhuyate: This 

singular seed of maya is experienced by everyone only 

in deep sleep. One should, therefore, be fully convinced 

that this maya is the seed, the cause for this wholly 

inexplicable creation. 

This is further explained — 

after ^ §RT: I 

cTW^fWTcit ciKHitd* tff^TcTT: ||^|| 

Jagrat svapna jagat tatra linarh bija iva drumah 
Tasma daSesa jagatah vasana statra samsthitah (152) 

= in the deep sleep state; 41% ^T: = like 

the tree in the seed; *TTUc^ = waking; = dream; 

= world; = is in unmanifest form; 

= therefore; 3FFT: = of the total world; =li*Hi:= 

seed form; cT^ = in deep sleep state; tif^cii: = is contained. 

In the deep sleep state of consciousness, the waking and 
the dream world exists in an unmanifest form, just as the 
tree is in its seed. Therefore, the whole world exists in unmanifest 
seed-form in maya. (152) 

Bija drumah iva jagrat svapna jagat tatra linarh: As 

the whole tree is contained in the seed in latent form; 

in the same way, total waking world and the dream world 

along with the waker and the dreamer are totally unmanifest 

in the susupU avastha i.e. in deep sleep. 

Tasmat asesa jagatah vasanah tatra samsthitah: 

Therefore, all these vasana-s or impressions of the whole 
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world or impressions are stored in seed form in the 

deep sleep state, and become manifest on waking up. 

Thus, there is continuity. It can therefore, be inferred 

that this deep sleep state, or causal body or avidya or 

maya, is the cause of total manifest world. 

Now the author proceeds to explain how our 

experience in deep sleep is equivalent to the maya or 

the cause of the world. What is the experience of hvara 
in association with mayal How he creates the world 

and the individuality? 

In vedantik thought, hvara l va is always treated with 

reference to jTva and jagat, never as independent entity. 

Isvara is always discussed from a relative standpoint, the 

other two points of relationship being the jiva and the 

jagat. Only when this tripartite relationship is fully 

understood, can one discard all the three standpoints and 

go beyond. For the jiva to imagine itself to be an individual 

entity, othei entities called jagat and hvara are essential. 

These three entities are the play of maya. 

The purpose of this enquiry is — 

SrfclPlHfd I 

ny^ii 
Ya buddhi vasana stasu caitanyarh prati bimbati 
Meghakah vada spasta cidabhaso’ nu miyatam (153) 

2IT = those; = the unmanifest impression 

of the whole world; cTTCJ = in them; = the pure 

consciousness; yfdPt^fd = is reflected; ^1=61*1=^ = like 

the cloud space (as explained in sloka 20); 3IFn? = 

non-distinct; = the reflected consciousness; 

SFpffacTFf = be inferred that in the unmanifest impression, 

consciousness-reflection is! 

The consciousness gets reflected in the impressions of the 
intellect (which exist in seed form in deep sleep). The reflection 
of the consciousness is indistinct and incomplete in the intellect, 
yet it can be certainly inferred to exist, as we infer the meghakSsa, 
the reflected space in the droplet of the clouds. (153) 

Yah buddhi vasanah tasu caitanyarh pratibimbati: All 

the samskara-s of an individual are stored in the intellect, 

the vijhanamayah kosah and these are absorbed in the 

anandamaya kosah, in the karana sarira, in the deep 

sleep state. All the samskara-s (vasana-s) are unmanifest. 

The consciousness gets reflected in this vasana stationed 

in the buddhi. The stronger the vasana-s the deeper 

the abhimana, and such an individual on waking up 

experiences joy or sorrow depending on how powerful 

the samskara-s impression had been. 

Cidabhasah meghakasavat aspastah anumiyatam-. The 

small water particles suspended in the form of clouds, 

have the capacity to reflect the space, but we cannot 

see the reflection clearly. They are aspasta (indistinct). 

However, the reflection can be inferred. 

In the same way, caitanya is reflected in the total 

buddhi which contains the aggregate vasana-s of the total 

world. It is not seen clearly, but it can only be (anumiyatam) 
inferred. 

Continuing the thought — 

ilWui SR^fd I 

Sftft feqrHKil fd’Wfe iiwii 

Sabhasa meva tadbljam dhirupena prarohati 
Ato buddhau cidabhasah vispasta prati bhasate (154) 

^ = the reflected consciousness alongwith the 

latent impressions in the intellect; cTcf = that seed 

of the world; dt = in the form of intellect; STCtfjfcT 
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= grows in to waking and dream state; = from 

this; = in the intellect; ftg'HW: = the reflected 

consciousness; = distinctly; SlfcWK-tcl = is expressed. 

The impressions of the unmanifest, waking and dream world 
alongwith the relfected consciousness manifests as intellect. 
Therefore, the reflected consciousness is distinctly manifest in 

the intellect. (154) 

Sa abhasam eva tat bijam dhl rupena prarohati: In 

the same way all the samskara-s contained in the individual 

intellect when they come in contact with the reflected 

consciousness, start manifesting in the waking as well 

as in the dream world. 

A tab buddhau cidabhasah vispasta prati-bhasate: 
Therefore, in the intellect, the reflected consciousness is 

distinctly visible in the form of different expressions of 

individuality. 

Continuing the thought of the previous two iloka-s — 

eWlcftfci ^cft I 
cfr n^mi 

Maya bhasena jiveiau karotlti irutau 6rutam 
Meghakasa jalakasau iva tau suvyavas thitau (155) 

JTPTT = may a; 3TTOT&T = through reflected consciousness; 

■sflctefl = jiva and Uvara; 3^fcT = creates; ?fcT = 

in this way; = in the scriptures; = is heard; 

itaraiTT = the cloud space; = the water space; 

= like; eft = jiva and Uvara; = are 

thus existing. 

‘The mSya creates jiva and Uvara by the reflected 
consciousness in it’, is declared by the iruti. These two exist 
as the meghakasa and the jalakasa. (155) 
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Maya abhasena jivesau karoti iti srutau srutam: What 

is Uvara ? The sruti (Tap.U. -9) says that maya created 

the jiva and Uvara as reflections of consciousness, in 

maya and avidya. 

Tau meghakasah jalakasah iva suvyavasthitau: There 

are four types of akasa or space: ghatakasa (the Kutastha ); 

the jalakasa (the jiva); the meghakasa (Isvara) and 

Mahakasa (the Brahman). Here it is stated that Isvara 
is like the reflection of space in the droplets of water 

in the cloud and jiva is like the reflection of space in 

water, the former is inferred while the latter is directly 

known. 

Elaborating the simile of meghakasa With Isvara--- 

Meghavad vartate maya megha. sthita tusaravat 
Dhivasana scidabhasah tusarastha khavat sthitah (156) 

= like cloud (in space); = is maya 

(in the consciousness); = in the clouds; 

= like the water droplets; = impressions 

in the intellect; = like reflected space in water 

droplets in the cloud; = the reflected consciousness; 

f^lcT: = is. 

The mSyS is the cloud. The droplets in these clouds reflect 
the space (to be known as meghakasa). Similarly, in the clouds 
of the intellect alongwith latent impressions, the consciousness 
is reflected. It is called cidabhasa. (156) 

Meghavat maya vartate: Maya can be compared to 

the cloud; Megha sthita tusarvat dhivasanah: The vasana 
stored in the intellect are like the water particles in the 

cloud; and Tusarastha khavat cidabhasah sthitah: The 



464 PancadasI 

reflected consciousness is like the space reflected in the 

water particles in the cloud. 

Who and what is Isvara according to scriptures, is quoted 

here to support the above view — 

5T *PT#T: ^ ^ % IIWH 

Maya dhlna Scidabhasah Srutau mayI maheSvarah 
Antaryami ca sarvajho jaga dyonih sa eva hi (157) 

= conditioned by maya; Rki'hW: = reflected 

consciousness; flPft = the controller of maya; h^=k: 

= is known as the great Lord in the scriptures; 

= the omniscient; ^ = and; = cause 

of the world; PT: = he; *3=1 = alone; % = indeed is; 

= the inner controller. 

The cidabhSsa is dependent on and controlled by maya. 
The controller of this maya is called mahesvarah in the scriptures. 
This maheSvara alone is the inner controller, omniscient and 
the womb of the world. (157) 

Mayadhlnah cidabhasah may!mahesvarah srutau: The 

Sruti says that the consciousness reflected in the maya 
and the maya together constitutes ISvara. He is 

MaheSvara, he is the controller of maya (S.U. 4.9.10; 

M.U. 6). 

Sa eva hi antaryami sarvajha jagat yonih ca: What 

are his qualities? He resides and rules in every being; 

he is antaryami, he is all-knowing, omniscient, so he 

is sarvajfah, and he is the womb out of which the 

entire creation has come. 

How is isvara omniscient, inner controller etc.? — 
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^ ffcT IIWII 

Sausupta mananda mayarh prakra myaivam srutir jagau 
Esa sarvesvara iti so’yaih vedokta isvarah (158) 

= to one in deep sleep state; = 

who is all bliss; ST^T = starting the discussions; SjfrT: 

= scriptures; "at'fl = thus said that; = this; 

ttc&cK: ffrf = is all powerful etc.; = this 

is that; ^ 3rh: = as referred in Veda-s; = Isvarah. 

The scriptural text beginning from ‘this blissful consciousness 

in the deep sleep’ .... and concluding by the remaining statement 

‘He alone is the Lord of all’, declares the bliss sheath as 

hvara. (158) 

Sa us up tarn anandamayam prakramya Srutih evarh jagau: 

In the text commencing from ‘In the deep sleep one 

enters the anandamaya koSah’ upto ‘He is the Lord’ 

the Sruti clearly says the ISvara is none other than bliss 

sheath. 

Sah ayarh esa sarveSvara iti vedokta ISvarah: According 

to the veda-s this (the anandamaya koSa) is lSvara (M.U.S. 6; 

B.U. 4.4.22). 

The omniscience and other qualities of anandamaya kosah 

as ISvara are not to be doubted, they have the authority 

of the sruti — 

rtwiii; IIWII 

Sarvajhatvadike tasya naiva viprati padyatam 
Srautar thasya vitarkyatvat mayayam sarva sambhavat (159) 
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ttw = of that (all blissful self); 3Trf^j = omniscient 

etc.; T = never; = be doubted about; S?ltTi4V) 

= the statements of upanisad; 3if4ri't4c3i<i = are not 

the topics to be doubted; = in the field of maya; 

fl4 = everything is possible. 

One should not doubt and suspect about omniscience etc., 
of the Is vara. Because, the statements of scriptures are not 
meant for doubting and rejecting. Further, everything is possible 
with maya. (159) 

Tasya sarvajha tvadike na eva viprati padyatam: The 

omniscience and other qualities of the anandamaya kosa 
are not to be made the subject of argument, logic or 

tarka. Because, without sraddha in the scriptures, one 

cannot progress at all. 

Srautarthasya avitarkyatvat: The sruti statements are 

not meant to be doubted and discussed again and again; 

they are intended to be accepted and further efforts should 

be directed to understand the full and correct import 
of sruti vakya. 

Mayayam sarva sambhavaf. Besides, all that one 
imagines to be impossible is possible by maya. 

How Isvara is Sarvesvara is explained in the next iloka — 

scflRci: ll^o|| 

Ay am yat srjate visvam tadanya thayitum puman 
Na ko'pi Saktas tenayam sarvesvara itlritah (160) 

= this (all blissful Isvara); ^ = the 

world; tysir) = creates; = that world; 3H<ql4^ = 

contradicting or denying; °F: 3TfT = none; JJBFI = person; 

•T = not; ?TtF: = is able; = due to this reason; 

= this (all blissful Self); = all powerful; 

ffrT fftcT: = is called. 

None is able to change this world that is created by the 
Uvara. Therefore, he is referred as Isvara of all 
(Sarvesvara). (160) 

Ayarh yat visvam srjate tat anyathayitum kah api puman 
na faktah: This Isvara, creates the waking and the dream 

worlds. Whatever the Lord has created, cannot be changed 

by anyone. His creation is immune to improvement or 

alteration. 

Ten a ayarh sarvesvara id iritah: Therefore, he is called 

Sarvesvara: Whichever vasana-s manifest out of the 

anandamaya and vijhanamayah kosa-s, they cannot be 

changed by anyone’s efforts. It is fallacious to imagine 

that the world will change or improve because of one’s 

efforts or struggle. When this reality is understood, then 

indeed true Self-evaluation has taken place, and one comes 

to accept the world as we find it, thinking stops, and 
wisdom dawns. 

How Sarvesvara (Lord) is sarvajha - the omniscient, is 

explained below — 

eimHIW* ^tf^RTT: 1 

cTTpT: ^ ffcf: IIWII 

Asesa prani buddhlnam vasana statra samsthltah 
Tabhih krodl krtam sarvam tena sarvajha Iritah (161) 

= in the deep sleep state; = all; 

3TCHT: = the impressions/tendencies in the intellect of 

beings; Bf^lclT: = are contained; tfif'T: = with the help of 

these vasana-s; = total (world); sStsftfxPJ = is objectified; 

= therefore, being the support of all tendencies; ffol: 

= (the all blissful Self) is called as; <H4f: = Omniscient. 
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The impressions of all the beings are latently present in 
the anandamaya kosah. Therefore, he knows them all. On 
this count he is called as omniscient. (161) 

Tatra asesa prani buddlnarh vasanah samsthitah: The 

vasana-s of all living beings are existing in the ignorance 

during the deep sleep state. 

Tabhih sarvarh krodikrtam: By these vasana-s the 

entire world is an object of knowledge. When the intensity 

of desire in the totality for seeing colours and forms 

starts manifesting, the eyes are formed from the point 

of view of the seer, and the colours and forms are formed 

from the point of view of the seen. The same truth 

manifests as the seer in one place and seen in the other. 

Tena sarvajna Iritah: Therefore, Sarvesvara - the 

Lord-is called sarvajna, the omniscient. He knows 

exactly what every jfva requires for the play of its 

own vasana-s. 

If Isvara is Sarvesvara and sarvajna, and if the same 

Uvara is in the totality as well as in the individuality, why 

arc we not able to know this directly ? — 

cT^fT WWW 

Vasananam paroksatvat sarvajnatvarh na hi ksyate 
Sarva buddhisu tad drstva vasana svanu mlyataip (162) 

di*HMi*f = these tendencies; = being indirect; 

= omniscience; T % = not; = directly 

experienced; ^*5 = in all intellects; cl^£*?T = Omniscience 

having seen; = in the impressions of the intellect; 

3Tpffq?TT^ = Omnisciency be inferred. 

The omniscience of the Isvara is not seen by us, the vasana-s 
being unknown to us directly (unless they are manifested in 

< * the intellect). Therefore, the isvara should be inferred to be 
omniscient, being expressed through intellect. (162) 

Vijnanamayah kosa is where all the vasana-s, the 

millions of impressions from millions of lives are 

accumulated. Identification with these samskara-s creates 

the jlvatma bhava which manifests from vijnanamayah 
koia onwards. In deep sleep all the four other kosa-s 
are absorbed in the anandamaya kosa. Therefore, 

anandamaya kosa - consciousness is called prajha. This 

is at the individuality level. The same thing operates at 

a macrocosmic level. All the vasana-s in all the intellects 

in all individuals are absorbed in mahapra/aya and remain 

in seed form till they manifest themselves again in the 

next cycle of creation. 

In the anandamaya kosa, in deep sleep state all 

differences end. The vijnanamayah kosa which is the 

controller of the other three kota-s. In deep sleep, jlva 
himself is absent, being absorbed in the anandamaya kosa, 

in an unmanifest condition. Thus one is in the totality 

and not in the individuality. There is only one common 

experience ‘I had a blissfully sound sleep. I did not know 

anything!’. The mother is no more a mother, the father 

is no more a father, there is no question of veda, Bhagavan 
etc. Every form of otherness is gone. We are one with 

the Isvara. 

Such being the case, the doubt arises why are we 

'* not able to know the sarvajhata ? 

Vasananam paroksatvat sarvajnatvarh na hi iksate: 
The vasana-s are not known to us until they start manifesting. 

Although they are illumined by the light of consciousness, 

they are paroksa i.e. unmanifest, unknown, imperceptible. 

Sarva buddhisu tad drstva vasanasu anumlyatam: 

Because, all the vasana-s in everybody’s buddhi are in 

„ the vijnanamayah kosa but Isvara , the sarvajna , is beyond 

that in the anandamaya kosa. How can the jlva which 

is in the vijnanamayah kosa with its individuality understand 
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what is in the anandamaya kosa, where there is no 

duality? Therefore, being present in all the intellects, the 
Isvara is inferred as omniscient. 

Now the teacher explains how isvara is antaryamin - the 
inner controller — 

ft | 

^TT^rfftcrt n^n 

Vijhana maya mukhyesu kosesva nyatra caiva hi 
Antasti sthan yamayati ten an tarya mitam vrajet (163) 

f^nwi = starting from intellectual sheath; 

= upto food sheath; ^1 = and; = other places 

(like earth etc); ^ = also; = residing in them; 

WTfrT = controls; = because of this; SFrFlfftdig 

= being the core of everything; = (all blissful 

self) attains; % = indeed. 

The isvara controls the vijhanamayah kosa along with other 
kosa-s as also the objective world from within. Therefore, the 
consciousness conditioned by the anandamaya kosa i.e. isvara 
attains the status of inner controller. (163) 

Vijhanamayah mukhyesu kosesu ca anyatra eva hi 
antah tisthan yamayati: Starting from the vijhanamayah 
kosa and including all the other three sheaths of mind, 

prana and gross body, the anandamaya kosa is the very 

substratum of all the four ko&a-s being inside them. 

Therefore, the anandamaya kosa manifests in and through 

all the four kosa-s and is their controller. Similarly, ttvara 
controls the other element by entering in them. Tena 
antaryamitam vrajet: And therefore, isvara is called 
antaryamin. (M.U. 5-6; B.U. 3.7; T.U. 1.0). 

There is another way of establishing the antaryamitvam 
of Isvara : In deep sleep, only the causal body is functioning, 

the other two bodies being unmanifest. In the dream 

state of consciousness, it is not only the subtle body 

that is operating but also the causal body, because the 

dreams arise only out of the vasana-s stored in seed 

form in the causal body. In the waking state of consciousness 

all the three bodies operate simultaneously; one’s expression 

as an individual gross body depends upon the state of 

the mind, and the state of the mind (subtle body) is 

dependent upon the impressions or vasana-s which were 

dormant in the causal body--the anandamaya kosa. Thus 

all the four kosa-s representing the gross and subtle bodies 

are under the direct control of anandamaya kosa indicating 

its antaryamitvam. 

From the above, the seeker can infer what his spiritual 

sadhana should be. The vasana-s need to be cleared out 

because as are the vasana-s, so are their expressions 

through the mind. Therefore,^ the quality of the mind 

should be purified, refined through the absence of raga, 

dvesa, ability to control the mind and focus it on its 

own source, and not getting lost in the world. 

The Brhadaranyaka upanisad is quoted in this context — 

HWII 

Buddhau tistha nnantaro’sya dhiya niksyasca dhl vapuh 
Dhiya mantar yamayatlti evarh vedena ghositam (164) 

= staying in the intellect; 33MT: 3IRF;: = 

is beyond the intellect; ^1 = and; fw = by the intellect; 

= not comprehended; effag: = the intellect 

being its body; fwj = of the intellect; = controls 

from within; ffrf = in this way; = by veda; 

= is declared. 
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The veda-s declare that the Isvara by being the inner dweller 
of the intellect controls the intellect. He cannot be comprehended 
by the intellect. (164) 

Buddhau dsthan asyah antarah dhiya aniksyah ca: 

Staying in the buddhi, the anandamaya kosa - the Isvarah 
controls even the buddhi and therefore cannot be known 

by the intellect. 

The intellect can manifest only because of the 

anandamaya kosa and therefore, the intellect is not the 

appropriate instrument to enquire into the nature of 

anandamaya kosa. Therefore, Isvara or anandamaya kosa 
cannot become the subject matter of perception by the 

intellect. 

Dhivapuh: The intellect is the ‘body’ for the anandamaya 
kosa. When a diamond is kept inside a beautiful velvet 

lined box, the box is not valuable per se, the box is 

kept because of the valuable content. The box acts as 

the ‘body’ for the diamond. In the same way, because 

of the anandamaya kosa (diamond) that the jlvatva or 

vijhanamayah kosa (the box) is possible. Therefore the 

Isvara, the anandamaya kosa is antaryamin. By being 

inside, it controls the outside. 

Dhiyam antar-yamayati id evarh veden ghositam: From 

inside the intellect, the anandamaya kosa is controller. 

This is what is declared by the veda-s (B.U. 3.7.15). 

How is the Uvara able to be inside the world as 

well as control the world by being inside? Lord Krsna 
says (B.G. VH 4-6) “The whole universe is sustained 

by me. I am the origin of the world and its dissolution 

as well”. 

At the level of the individuality, from the anandamaya 
kosa, the deep sleep state of consciousness, the dream 

and the waking states emerge and they go back to the 

deep sleep state. In this way the author is bringing out 

two points: one, Isvara is the material cause of the world 

(matter) and two, he is also the efficient cause, the 

consciousness. Jagat is where the upadhi of matter 

conditioning is predominant; jiva or Isvara is the 

predominance of consciousness manifested in matter. And 

Paramatma is beyond all the three - jiva, jagat and Isvara . 

The above thought is simplified through an example — 

cRJ qt fWcTt m\ I 

II^MI 

Tantuh pate sthito yadvad upadana taya tatha 
Sarvo padana rupatvat sarvatra yama vasthitah (165) 

= as; = threads; 3TKFTiTOT = by being 

material cause; = in the cloth; f^FT: = exists; cWf 

= similarly; being the material cause 

of everything; OTFf = this (all blissful Self Isvara)-, 

= in total world; = is staying. 

As the thread constitutes material cause of the cloth_ and 
thereby pervades the cloth, so also, the inner controller Isvara 
also being the material cause of the world is present in the 
whole world. (165) 

Yadvat tantu upadanataya pate sthitah: Just as the 

thread is the material out of which the cloth is made 

and hence the thread is present in the cloth. 

Tatha sarvopadana rupatvat ayam sarvatra a vasthitah: 
In the same way, the Isvara is the material cause of 

the total manifestation and therefore, the Isvara is immanent 

as the material cause for the whole universe. 

The material cause for the pot is the mud, not the 

pot-maker. The pot-maker has no more control over the 

pot once it is made and goes into others' hands. This 
is not so in case of Isvara — He is simultaneously the 

material cause (the mud) and the efficient cause (the 
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pot-maker) of the world. He is at once the nimitta and 
upadana karana (abhinna nimitta upadana karana ). 

When the pot-maker as the efficient cause is removed 

(separated) from the pot, the pot continues to be. But 

when Isvara is removed from the world, the world cannot 

exist. Therefore Isvara is the antaryamin, the controller 
from inside. 

Taking the simile of the thread in the cloth to a subtler 
level — 

3TRTTr^3T f^T^iPa^Kdicj^^cll^ IIWIl 

Pata dapyantara stantuh tanto rapyamsu rantarah 
Antaratvasya visrantih yatra savanu miyatam (166) 

= to the cloth; 37RTC: = interior; cT^: = 

is thread; cRlt: = to the thread; = also; 3TRTC: = 

interior; WJ; = fibre; ^ = where; = of the 

hierarchy of being interior; fsRITf^T: = concludes; 3T?ft = 

at that point (the isvara); 3^41 -Men*!, = one should infer. 

Subtler than the cloth is the thread. Subtler than the thread 
are the cotton fibres that constitute the thread. There is no 
further going about what is subtler than the fibre. This is the 
final point. Similarly, the Isvara must be understood by inference, 
where the final point is reached. (166) 

Here the taratamya (sequence of subtlety) of the 

“innemess” of Isvara is indicated in increasing degrees 
of suksmata (subtlety). 

Patat api antarah tantuh: The cloth is the outermost, 

the grossest; internal to the cloth, subtler than it, is the 

thread; Tantoh api antarah arhsuh: subtler than the thread 
is the fibre; Yatra antaratvasya visrantih asau anumlyatam: 

The fibre is not created by man; the sequencing stops 

here. The thread depends on the fibre, and the cloth 

in turn depends on the thread. The fibre is independent 

of the other two. 

In the same way Uvara is the innermost, subtlest 

limit (visrantih) of the total creation. He is the arhsu, 

the anandamaya kosa, the antaryamin. 

Isvara is so subtle that it can only be inferred from 

its manifested form — 

cTcft frfa: IIWn 

Dvitranta ratvaka ksanam darsane’pyaya mantarah 
Na vlksyate tato yukti srutir bhyameva nirnayah (167) 

= of the second and third degrees 

of subtlety; 3T|t = although seen; = this Self; 

3TRTT: = is subtler; T = not; = is seen; fief: 

= therefore; = by the logical enquiry 

and scriptural authority; ^ = only; = (the Self) 

is determined. 

Although we may be able to see the subtler existence upto 
two or three degrees (such as upto mind, intellect etc.) this 
inner controller is not seen. Therefore, one has to conclude 
about its existence on the strength of scriptures and logic and 
not by any other means. (167) 

In case of the cloth, the sequence was persued upto 

the second level (from cloth to thread to fibre). In the 

case of Uvara how far does one need to go to see 

Uvara ? 

Dvitryantaratva kaksanam darsane api ay am antarah 
na vlksyate: One can go only upto a certain point. Beyond 

that level, even if one wants to see, one will not be 
able to perceive the antaryamin, because it is subtler 
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even beyond the second, third and more degrees of 
suksmatva. 

If that is so, how does one know that one has arrived 

at the ultimate destination - Isvara or anandamaya kosa ? 

Tatah yukti-srutibhyam eva nirnayah: Therefore, by 

following proper logical deduction based on the scripture’s 

line of enquiry alone, can one arrive at the conclusion 
as to what Isvara is. 

When the fan rotates and the lights are on, one 

can infer electricity is manifesting, although it cannot be 

seen. So also anandamaya kosa cannot be seen in its 

unmanifested state, but from observing the manifested 

world, one can infer that Isvara is the controller and 
material cause of the world. 

How the manifested universe is the ‘body’ of hvara 
is now explained (ref: iloka 164 ante) — 

HK6U 

Pata rupena samsthanat patas tantor vapur yatha 
Sarva rupena samsthanat sarvam asya vapus tatha (168) 

TOT = as; = in the form of cloth; 

= staying; TOTt: = of the threads; 3$: = body; re: 

- is cloth; TOT = in the same way; = 

in the form of everything; = being; = the 

whole world; 3TTO = of this Self; 3%: = is the body. 

The cloth is considered as the body of the thread, because 
the thread is its material cause, similarly, the Isvara being the 
material cause of the world, the world is His body. (168) 

Yatha pata rupena samsthanat tantoh patah vapuh: 
Just as the thread exists in the form of a doth, and 
hence, cloth is the body of the thread. 

Tatha sarva rupena samsthanat sarvam asya vapuh: 
In the same way, the whole world is supported by Isvara, 

and the whole creation is his ‘body’. Body is that which 

has shape. The total creation is the body of Isvara because 

he is its material cause. This is the nature of the 

antaryamin — that he controls the total creation by being 
its material cause. 

An example is given to illustrate — 

cFcfr: I 

wfe *rafrT * fclldoii qt 115*^11 

Tantoh sahkoca vistara calanadau patas tatha 
Avafya meva bhavati na svatantryam pate manak (169) 

d'dl: = of the thread; STlffa f=iWK ^TeR = contraction, 

expansion, movement etc; re: -= cloth; TOT = in the same 

way; *RfcT = expresses; TO = certainly; 9^ = for 

the cloth; TOTffTOq = independence; = a bit; ^ = 

is not. 

As is the contraction, expansion and movement of the thread, 
so is that of the cloth. The cloth has no independent existence 
at all. (169) 

The body viz. the cloth is totally dependent on the 
thread. How? 

Tantoh sahkocavistara calanadau patah tatha avasyam : 
If the thread shrinks, the whole cloth gets shrunk; if 

the thread becomes lose, the cloth also expands; or if 

the threads are removed, the cloth gets torn or ceases 

to be. In this way the cloth is totally dependent on the 

thread for its condition and existence. 

Pate svatantryam manak eva na bhavati: The cloth 

has no independent existence at all other than the thread. 

So also the world has no independent existence other 

than the Isvara. In fact the whole world is nothing 
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but isvara. Lord Krsna says ‘I am the Pranava in the 

veda-s, the sound in the space, life in the beings, light 

in the sun and the moon, smell in the earth.’ (B.G. 

VII-8,9). 

Continuing the comparison of the thread and the cloth, 

the author explains how Bvara supports the total world — 

2r5r w cjWHHAii mj i 

PciWd ctotmow 

Tatha'ntar yamyayarh yatra yaya vasanaya yatha 
Vikriyeta tatha 'vaiyart bhavatyeva na samsayah (170) 

cM = in the same way; 37^ SFfPlfrft = this inner 

controller; ^ = wherever; = by whichever; 

= tendencies; = as per; fefsh^ci = attains modifications; 

rWT = in that way; 373WI ^ = certainly; = 

becomes; iTCPT: = doubt; T = is not. 

Similarly, the inner controller depending upon the quality 

of the vasana-s, expresses Itself, through them according to 

the vasana-s, there is not doubt about it. (170) 

Tatha ayarh antaryami yatra yaya vasanaya yatha 

vikriyet: In the same way (as in the example of the 

dependence of the cloth on the thread), the Bvara is 

antaryami. All the vasana-s which are contained in the 

vijhanamayah kosa, they fructify, germinate and manifest 

only in the presence of the Bvara. 

Tatha avasyam eva bhavati na samsyah: There is 

no doubt about it! The manifestation of different types 

of creation is supported by Isvara. In reality, Bvara alone 

is the Truth, the material cause of the world. 

The Bhagavad Gita (XVIII-61) is cited — 

CitradTpa Ch. VI 

*l4*£clMl fcfTjfcT I 

HIH^'+l4*JdlPl ^l<ll<pc5lPl II^II 

Bvarah sarva bhutanam hrd-dese’rjuna tisthati 
Bhramayan sarva-bhutani yantra rudhani mayaya (171) 

STsfr = O’Arjuna; = Bvara; SF? = identified 

with the body; «4»jc1iIh = all beings; = by maya 

his mysterious power; WPTJ = prompting to participate; 

= of all the beings; = in the heart; 

fdHfci = dwells. 

O’Arjuna, the Bvara residing in the hearts of beings, that 
are identified with the body, propels them in their respective 
activities, by the power of mSyS. (171) 

Arjuna Bvarah yantra rudhani sarva bhutani mayaya 
bhramayan: Oh Arjuna! that- Isvara who by the power 

of maya makes all the things and beings, which are 

identified with the body, propels them into activities, or 
withdraws from the world. 

Sarva bhutanam hrddese tisthati: By abiding in the 

heart of every being, thus the Bvara is the inner controller 
of the world. 

Now the author proceeds to explain the above sloka 
in detail to show how isvara, the antarvamin, by being the 

material cause, is able to support and control the entire 
creation — 

^4^1 Pi f^TcTT: | 

^ IIWH 

Sarva bhutani vijhana mayaste hrdaye sthitah 
Tadupadana bhutesah tatra vikriyate khalu (172) 
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Ucfydlfa = all the beings; = identified with 

intellectual sheath i.e. are jiva; ^ = they; f^f = in the 

heart; fPTcTT: = are existing; rR' = there; -iMKM = the 

material cause of that (intellectual sheath); ^51: = the 

blissful Self; 13^ = certainly; = becomes. 

All the jiva-s are vijnanamayah kcsa and exist in the heart, 
where exists the Jsvarah who is the material cause of the jiva. 
This isvara manifests as jiva in the vijnanamayah kosah. (172) 

The first word that is taken up is “ Sarvabhutani”. 

Sarvabhutani vijnanamayah te hrdaye sthitah: The 

identification of consciousness with the vasana-s in 

vijnanamayah kosa is called jivatma bhava. The jiva is 

seated in the heart (the Purusa is of the size of a thumb, 

and is seen in the centre of heart [K.U. ). 

Taira tad upadana bhutesah: The anandamaya kosa 
is the material cause of the vijnanamayah kosa . Whatever 

is the quality of the anandamaya kosa is manifested in 

the vijnanamayah kosa. Uvara or anandamaya kosa is 

that where all the samskara-s are stored in seed form. 

And whether in deep sleep or in samadhi, they come 

out in tact. 

In this way, the vijnanamayah ko§a is the jiva, and 

it is absorbed in the hrdaya, the anandamaya kosa. 
Therefore, the material cause for the jiva (vijnanamayah 
kosa onwards) is the anandamaya kosa. 

Vikriyate khalu: Because of the anandamaya kosa, 
the vijnanamayah kosa acquires manifestation and 

expression thereafter. 

Next, the words, yantra arudha and bhramana are explained — 

Dehadi paijaram yantram tadaroho 'bhimanila 
Vihita prati siddhesu pravrttir bhramanam bhavet (173) 

= this cage of body etc.; = is 

called yantra; 3^qifHdl = identification with body; d^i<)6: 

= is riding upon; fated = acceptable; yfafa<^ = 

non-acceptable (actions); SfffrT: = getting involved; 

= revolving; = is. 

This cage of body is the yantra. Identification with the 
body is riding the yantra. Involvement in good and bad activities 
is the revolving ride on the yantra called as bhramanam . (173) 

Dehadi pahjaram yantram: The four kosa-s viz. 

vijnanamayah, manomaya, pranamaya and annamaya 
constitute the yantra. 

Abhimanita tadarohah: ‘Arudha ’ means the kartrtva 
abhimana, the identification with the four kosa-s which 

results in thoughts such as: ‘I am gross body’, ‘I am 
so dynamic’ or ‘I have achieved this’ etc. 

Vihita pratisidhe.su pravrttih bhramanam bhavet: Thus 

the doership is riding over the yantra-s. And because 

of this identification with the upadhi, the ego either gets 

involved in and withdrawn from right and wrong actions. 

This involvement and withdrawal (pravrtd and nivrtti) is 

called bhramanam. 

Thus the Isvara drives, rides and controls the four 

sheaths. 

The meaning of the word bhramanam (he who makes 

the jiva go round and round) and mayaya is now explained — 

dacjIri-w^Hd: I 

fefecr mm WM % A3 iiwii 
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Vijiana may a rupena tat pravrtti svarupatah 
SvaSaktyeSo vikriyate mayaya bhramanam hi tat (174) 

= jn the form of vijnanamayah Purusah 

i.e. jlva; = of that jlva; = involvement in good 

and bad deeds; = from its nature; f?T: = the 

inner controller; ^-?T3t<TT = by its own power (maya); 

fcifsMr) = manifests; cTcf % = this indeed; hn<mi = 

by maya; = is called revolving by ISvara. 

The involvement of the Jiva — the vijnanamayah koSa, in 
the worldly matters, by his power (maya) is called as bhrSmanam 
(in the Gita). (174) 

Vijnanamaya rupena tat pravrtti svarupatah iSah 
svasaktya vikriyate: By taking the form of jiva , this pravrtti 
or involvement in dharma, adharma etc., the ISvara by 

His own power; being inside and controlling the jiva, 
He Himself, as if, becomes the jiva. Anandamaya koSa 
itself becomes the jiva, like the seed itself becoming 

the plant. How does he do this? 

Tat hi mayaya bhramanam: This is the meaning of 

mayaya bhramanam: He does it by the power of maya. 
He does not actually become the jiva, it only appears, 

as if, He does, like an actor acting as king and thus 

the jiva is prompted to act in the world. 

Isvara is one, but functioning through the conditionings 

of many, it is as if He has become many. This is how 

Isvara by the power of maya makes the whole creation 

move around. 

Not only does isvara, as antaryami, controls the jiva. 
He also rides and controls the gross world of bhuta matra-s, 
the great elements and their functioning — 

Tfer fen n^mi 
Antaryamayati tyuktya ’yame varthah Srutau Srutah 
Prthivya disu sarvatra nyayo’yam yojyatam dhiya (175) 

SRpfaifcr = controls from within; ffcT 3^TT = by 

these words of scriptures; = this alone; 3^f: 

= is the meaning; fpft = in the scriptures; = 

is declared; = in case of earth etc; = 

in every case; sp: = this logic; fw = by intellect; 

4)^c1I4, = be applied. 

This is the meaning of the statement that isvara controls 
the world from within. This is what is implied by the scriptures. 
This meaning of antaryamin should be understood with respect 
to the earth etc. (175) 

Antaryamayati iti uktya ayam eva arthah Srutau Srutah: 
That the isvara being upadana karana (material cause) 

is the inner controller was said earlier and this is the 

meaning which we have seen in the last few Sloka -s. 

Prthivyadisu ayam nyayah dhiya sarvatra yojyatam: The 

same thing applies to the five great elements, (ref. B.G. 
VII-9). “By the smell tanmatra, I become the cause of 

the earth etc. Not only am I the cause of space by the 

tanmatra of sound, but I am present in the form of Omkara 
i.e. Veda-s ever more, I am every sound in space. In 

this manner, that Vibhuti expression of the Lord is nothing 

but indication of His being the sole controller of the total 

world by being the material cause. This is how He keeps 

all the shapes in creation intact - the space is without 

support, the earth rotates round the sun, the air stays 

inside the body inspite of so many holes in the body! 

The Lord does all this and yet is away from it all, inspite 
of being controller of the jiva — the gross world, and 

of every thought in the minds of every being!! 
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Now a well known statement of Duryodhana, from the 

Mahabharata is quoted. With the main object of reiterating 

that all pravrtti and nivrtti (involvement and withdrawal) are 

under the control and guidance of Isvara — 

1 3 ft 1 3 ft I 

ftj# ferR W ftjrflsfw cWT cRfft IIWII 

Miami dhmm m a me pravfltih jmmya dharmaii m a me nivittih 
Kenapi devena hrdi stkitena yalha nivukto'smi taiha karomi (176) 

-siHlft = I know; = righteousness; ^1 = but; ^ = 

not; ft = mine; SJ^frT: = practice; 'jIHiIm = I know; 

= non-righteousness; T ^ = but not; ft = mine; Pi=jfri: 

= withdrawal; ffc f^l^T = by one staying in heart; ft^Tlfft 

= by some god; W = as; = I am 

employed; rWT = in that manner; =ht)fft = I do. 

I know what is righteousness (dharma) but I fail to practice 
it. I know what is sinful (adharma) but I fail to withdraw 
from that. I do as I am compelled to act by some hvara 
seated in my heart. (176) 

Janami dharmam na ca me pravrttih: Duryodhana 
said I know what dharma is, what is right, but inspite 

of knowing it, I am unable to discipline myself sufficiently 

to be able to follow it, to be involved in the dharmik 
way of life. 

Janami adharmam na ca me nivrttih: I also know 

what is adharma, the wrong path and yet I am unable 

to withdraw from such wrong actions. 

Kena api hrdi sthitena devena yatha niyuktah asmi 
tatha karomi\ There is some God who being seated in 

my heart, he seems to be compelling me to do things 

the way, they Eire done. That is why I keep doing these 

actions like the ones seen in my life. 

The point that needs attention in this statement is 

not the merit or demerit of Duryodhana’s statement, but 

the point of relevance in the context of the antaryamin’s 
control over creation, namely, that all pravrtti-sand nivrtti-s 
— involvements in or withdrawals from, the world are 
under the control of hvara. 

The ability to get engaged in bad and good activities 

are both supported by hvara, they are according to the 

vasana-s or impressions carried over by the jiva. The 

corollary is that the antaryamin resides in the fool and 

the wise man, in the good man and the criminal and 

it is on that antaryamin, one’s attention should be focussed, 

irrespective of which body he is located in. That will 

lead us to universal love. 

Docs this mean that no individual efforts are necessary 
and there is no place for purusartha ? — 

RT«f: *RT: I 

$S\: fe# ||^|| 

Narthah purusa kareneti eva ma sankyatam yatah 
hah purusa karasya rupenapi vivartate (177) 

5^1 cbi\ui = when participation is attributed to hvara; 

3T«f: 1 = there will not be any meaning to efforts; 

= in this way; riT = do not; yi+MdiH, = 

doubt; = because; f?T: = hvara ; 3^ 'hKW = efforts; 

^ui = in the form of; 3Tfft = also; <?<) = 

manifests. 

‘Therefore, there is no place for self-effort put by man’, - Don’t 
you think in this wrong way! Because, isvara also manifests 
as efforts put forward by the jiva. (177) 

Purusa karena arthah na iti eva ma Sankyatam: If, 

as Duryodhana said, one knows what is right and wrong 
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bat is helplessly driven by some inner force to desist 

from the right and do the wrong; is there no need then 

for doing any purusartha ? 

Please do not think in this wrong way. (It is as 

absurd as saying: The Lord cannot be comprehended by 

speech, so there is no point in doing his nama japa\) 

This is only (kutarka) crooked logic. Yatah isah 
purusakarasya rupena api vivartate: Effort is also the 

manifestation of isvara. In reality Is vara is ‘effortless Being’, 

but in the jlva it appears as if Isvara is manifesting 

as effort. Dharma, adharma, knowing or not knowing, 

all are controlled by Isvara. 

By this knowledge; that isvara is (a) antaryamin (b) 

controlling the jiva, their pravrtti and nivrtti, (c) Self-effort 

is an expression of Isvara and all the five great elements, 

in short-the entire creation, what does the seeker gain? — 

^fScTI^ I 

Idrg bodhe nesvarasya pravrttir maiva varyatam 
TathapI sasya bodbena svatma sahgatva dhljanih (178) 

fgH = by such understanding (as mentioned in 

above sloka ); = of Uvara ; SPffrT: = inner controllership 

in participation; *TT tj^ = is uncalled for; di4r1ltf = be 

rejected; cTOTfa = because; = of Isvara; = 

“that He is the inner controller” by this knowledge; ^irH 

3-Wlc3 tft = “Self to be unattached” this understanding; 

= is achieved. 

The above understanding about the Isvara should not lead 
to mean to withdraw from life, or to disregard status of isvara 
as inner controller. By this knowledge about Uvara, one leads 
ultimately to realise the unattached nature of Self. (178) 

Uvarasya idrg bodhena pravrttih me eva varyatam: 

By this understanding of the isvaratva in its totality, one 

should not become lethargic and dispirited. Entering the 

spiritual path is not to get frustrated but a process of 

making enquiry and contemplation which is the primary 

concern and all difficulties are secondary. All obligations 

are to be discharged to the best of one’s ability, with 

not a trace of negativity. 

Tatha Isasya bodhena svatma asangatva dhi api janib: 

In this way, when one comes to understand the nature 

of Isvara, one also comes to know one’s real being, 

as absolutely untouched by the jlva's sins, merits, 

achievements failures etc. (ref: Gita V.14,15). 

The an and am ay a kosa is Uvara svarupa. He who 

is in this bliss-sheath but not in deep sleep is a jlvan 
mukta purusah. 

In both susupti avastha (deep sleep) and in samadhi, 
one is in anandamaya kosa. The difference, however 

is, that the former is suddha ajnanamaya, the latter is 

jnanamaya. But in both cases, the vasana-s are retained 

in seed form. So in neither case can one know the Truth, 

about one’s essential Being. Because all the sadhana up 

to samadhi are only at the conditioning level: the 

modifications of upadhi at the gross body level is vyadhi 
that at the subtle body level is AdhI, and that at the 

causal body level is samadhi. All are in the category 

of upadhi, at the level of the conditionings alone. The 

Self is unattached and not influenced by anyone of these. 

What is the benefit of this knowledge that Self is asanga - 
an unattached one? — 

crracTT gfofcTTf: I 

IIWII 
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Tavata mukti rityahuh srutayah smrtaya statha 
Sruti smrtl mamai vajhe ityapl svara bhasitam (179) 

?JcPT: = Veda-s, upanisads; = and; fipPT: = 

other scriptural texts like Gita etc.; cTRcTT = by that 

(knowledge) alone; gfrfi: = liberation; ?fcT = thus; 

= said; Sjfcf fRcft = upanisad and smrtl books; 

= my alone; 3TT% = are instructions; ?fcf 

= this also; HTfwj = is declared by Is vara. 

The scriptures (i.e. srutih and smrtih grantha-s) also declare 
that the liberation is by knowing the Self to be unattached. 
The Lord also declares that the scriptures are my command, 
(therefore should be obeyed). (179) 

/ 

Srutayah tatha smrtayah tavata muktih iti ahuh: The 

iruti and smrtl texts say that the knowledge that Self 

is non-attached; itself constitutes mukti or liberation, ttvara 
being antaryamin, the very core of one’s personality, 

guiding and controlling everything, if He is asahga, it 

is only natural that the individual should also be asahgah. 
This liberation is from the clutches of the upadhis — 

the vasanas and the gross body. 

Sruti smrtl mama eva ajhe iti api Is vara bhasitam: 
‘The scriptures are my words. They are final authority 

about the Self. They should not be disregarded’. Thus, 

the Lord declares in Varaha Purana. 

How is it possible that the same livara is the inner 

dweller and controller - antaryamin, as well as one who 

instills fear outside over the whole nature ? — 

3TT$TRTT ? ft I 

Ajhaya bhlti hetutvam bhlsa’sma did hi Srutam 
Sarve svaratva metat syat antaryamitvatah prthak (180) 
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aUqfWT: sftfcT = His instructions are a matter 

of fear for all; tftaT SFFfRf ifcf = ‘from His fear’ etc.; 

% = indeed; SJcTJf = is heard in scriptures; = 

this is; = Omnipotence; = from being 

inner controller; W3? WRf = is different. 

The scriptural statements like - ‘By His fear etc.’ prove that 
the commands of the Isvara are the cause of terror for the 
phenomal forces etc. This is His supreme Lordship which is 
different from inner controller ship. (180) 

Ajhayah bhlti hetutvam bhlsa asmat iti hi srutam: 

The sruti says that it is due to the fear of the Lord 

that everything functions in this universe. Individual jivas, 

or the world of matter have no real freedom to live 

or not to live. No one is ever consulted about, if, whether 

and where he wants to be born or when he wants to 

die. Both happen most unceremoniously without one’s 

say in the matter. To indicate this helpless puppet-like 

existence, the term bhltihetu is used. The original statement 

says ‘by this fear the wind blows etc.’. (T.U. 2.8.1). 

Etat sarvesvaratvam antaryamitvatah prthak syat: This 

is called sarvesvaratvam and it is different from 

antaryamitvam. 

As a relative entity, the individual has no independence, 

depending, as it does, upon the totality, and Isvara being 

the core of the relative entity, allows the maintenance 

of the relative existence. Thus, there is no contradiction 

in the role of Isvara ‘inside’ and ‘outside’. In other words 

the Isvara is the law giver and the one who implements 

the law as well. 

The sruti (B.U.) is cited to support this statement — 
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3T 3T^RT ffcT ^frT: I 

3W: #?: ^ gfo IIU^II 

Etasya va aksarasya prasasana iti srudh 
Antah pravistah sasta’yam janana mid ca srutih (181) 

3T 3T3TCFT = (O'.Gargi) of this immaculate Self; 

= under directions; ffcf ^irr: = thus a statement 

of upanisad says; = this Lord; 3^T: 51%: = by 

entering in all; = of the beings; STTSTT = controller; 

ffrl ^1 = and this also; 9jfrf: = is heard in upanisad. 

‘The planets revolve at the command of this indestructible 
supreme Lord’ says the scripture. And this Lord, entering 
everything and beings, is the controller of the world. Thus, 
the scriptures also declare this being the inner controller. (181) 

Etasya va aksarasya prasasana iti srutih -. It is said 

in the sruti that Yajhavalkya said thus to Gargf: This 

Paramatma, the akshara tattva (immutable principle), under 

his mighty rules and regulations, controls the whole cosmos. 

Ayarh antah pravistah jananam sasta id ca srutih: 
This Isvara entered the total creation and thus controls 

the total world; also by being outside, he controls the 

law of karma, janma, mrtyu, etc. So declares another 
srudjB.U. 3.8.9, T.U 3.11). 

This thought finds its echo in the Bhagavad Gita{VE.6) 

where Lord Krsna says: I am the abode of the total 

world, and therefore am the material as well as the efficient 
cause; simultaneously. 

The same Isvara by being the external governor, takes 

care of the manifested world under strict laws; and by 

being the internal governor is the very core of every 
being as the material cause. 

The ‘in-ness’ and ‘out-ness’ of space is an imaginary 

super-imposition on space depending on the relative 

perception of space. So also Isvara is the governor ‘in' 

as well as ‘out’. He alone is the Truth. 

It was stated (in sloka 157) that Isvara is the jagat 

yoni, the womb of the total creation. How Isvara is the 

jagat yoni is now explained--- 

Jagadyonir bhave desa prabha vapyaya krttvatah 
Avirbhava drobhavau utpatd pralayau matau (182) 

5T*R 3P2J7T fr^cT: = being the creator and annihilator 

of this world; t^: = this (Self); = womb of 

the world; = is; 3?qf% 5JcPlt = creation and dissolution; 

fdtl'MHl = are manifestation and unmanifestation; 

% = is thus understood. 

This isvara is the womb of the world for, He causes the 
world come out from Him and again dissolve back into Him. 
The creation is manifestation and the dissolution is 
unmanifestation. (182) 

Prabhava apyaya krttvatah esah jagat yonih bhavet: Being 

the cause for the creation and dissolution of the world, this 

Isvara comes to be called the womb of the universe. 

Avirbhava tirobhava utpatd pralayau matau: The manifestation 

and absorption of the manifestation of the world is accepted 

and considered as creation and dissolution, respectively. 

How this creation and absorption takes place is explained — 

RTfwfeTT^r WWW 
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Avir bhavayati svasmin vilinam sakalam jagat 
Prani karma vasadesa pa to yad vat prasaritab (183) 

= as in case of; qZ: = a canvas; SWlfoT: = 

by its unrolling, manifests the picture on it; = this 

(blissful Self i.e. isvara)= inherent in 

itself as unmanifest; = total world of names 

and forms; info = on account of the deeds 

of beings; = makes them manifest. 

Just as a painting is revealed on the unfolding of the canvas, 
the isvara unfolds the already present unmanifest world as 
demanded by the dormant karma-s of jlva-s. (183) 

Yad vat patah prasaritab: Like a painting unfolding 
itself as one unrolls the canvas (to use a modern imagery 

as the cinema film starts presenting the show as the 

projection apparatus is switched on) and goes back to 
its unmanifested state when it is rolled up again. 

Esab svasmin vilinam sakalam jagat avirbhavayati: The 

entire creation is manifested and is totally absorbed into 

its own dormant, potential unmanifest state. Bhagavan Krsna 
says: ‘The total world is supported by the jlva bbuta 
i.e. the Hiranyagarbba or Bvara '. 

How does the Lord project this vast creation? Is 
there any method or system? 

Prani karma va£at: What type of creation is manifested 

depends entirely on the type of karma-s and karma pbala 
(actions and their fruits) already contained as impressions 

in the jagat yoni. As the demand of the total vasana-s, 

so is the presentation of the universe. Bvara is not interested 

in goodness or badness-—in the huge wave which sinks 

the ship or in the small gurgling wave which kisses the 
feet of children. 

How and why does the dissolution, the lays take place ? — 

wic^cirfe'i wt<[ i 

y 1 fu-R)4^^iroHdM^ W IIUYII 

Punas tirobbavayati svatmanye vakbilarh jagat 
Prani karma ksaya vasat sankocita pato yatha (184) 

ZRIT = as; *i=fiir4ci 1Z: = enfolded canvas; 3^: = again 

unmanifests the picture thereon; SITfar ^44911^ = by 

exhausting all the karma-s of the beings; 

= of the total world; Wicnfa = in Itself; frRWn^rfrf 

= absorbs or withdraws. 

As the painting disappears on rolling up of the canvas, 
so also the isvara absorbs the total projected world into His 
Being after the exhaustion of the aggregate karma vSsana-s 
of all the jlva-s. (184) 

Svatmani eva punah akbilam jagat tirobbavayati: Again 

the whole creation is absorbed by isvara himself as the 

picture on the TV screen is sucked into itself when switched 

off. Why does the Bvara absorb the world ? 

Prani karma ksaya vasat: When the karma pbala of 

beings is exhausted. 

Yatha sarhkocitah patah: As when the painted canvas 

is rolled up, the picture goes into unrevealed state, so 

also the creation is drawn into Himself by the Lord, 

with all the vasana-s in latent form. 

Some similies are given to explain — 

!T%T^r ^ liumi 

Ratri ghasrau supti bodbau unmilana nimllane 
Tusnlm bbava manorajye iva srsti lay a vimau (185) 
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<.i£n#I = day and night; = (like) deep sleep 

and waking; = opening and closing of eyes; 

H'iki'*) = quietness and agitations of mind; 

= like; = these; gft-rPlt = creation and dissolution. 

The creation and dissolution is comparable to day and 
night, waking and deep sleep states, opening and closing of 
the eyes, quietness and agitations of the mind. (185) 

Ratrighasrau suptibodhau unmllan-animilane tusnlbhava 
manorajye iva: Like day and night, and like the waking 

and the deep sleep state, and like the opening and closing 

of the eyes, or like the silent and an imagining and 
day-dreaming mind. 

Imau srsti pralayau: In the case of the creation and 

dissolution of the world that keeps taking place alternatively 
(ref: B.G. VII. 19; IX.7). 

The individuality (the microcosm) and the totality (the 

macrocosm) are indeed replica of each other, only on 
different scales. 

In deep sleep, the waking and the dream states are 

enfolded, and the world and its problems do not exist. 

When coming out of the deep sleep state, the mind wakes 

up and all the dormant impressions start functioning again, 

the whole waking world is created. In the same way 

the creation and dissolution of the world in the totality 
takes place. 

Now the theme of how the creation takes place is taken 
up? Does it have a beginning and an end? Is it like milk 
being converted into curd ? — 

3m^nr<uiwifc^Hi to nu^ii 

Avirbhava tirobhava sakti matvena hetuna 
Arambha parinamadi codyanam natra sambhavah (186) 

= being associated with the 

power of manifestation and unmanifestation; = due 

to this reason; 3^ = in the present context; 3TRF»T mRviih 

3TTf^ •ci'lsjMiq, = of the theories of “beginning of creation” 

and modification and their objections; T = not possible. 

The Isvara being endowed with the power of manifestation 
and absorption, the questions raised by the theories of 
arambha-vada and parinama-vada do not hold any ground. (186) 

Avirbhava tirobhava saktimatvena hetuna-. Isvara is 

endowed with both the power of creation and absorption. 

Atra arambha parinamadi codyanam na sambhavah'. 
Therefore, His creation cannot be considered with reference 

to either arambha-vada (that the world was created at 

a particular point of time and will end at a pre-determined 

time) or parinama-vada (that it is conversion of Isvara 
into the world, as milk is converted into curd). 

In the creation of gold or ornaments or in melting 

them again, nothing happens to the essence, the gold. 

So also, Isvara does not undergo any modification in 

essence; either in creating the world or in absorbing it. 

He is totally asahga, untouched. This is called a relationless 

relationship. Witout the ocean, waves cannot be, without 

the gold, the ornaments cannot be. But whatever happens 

to the waves or to the ornaments, nothing affects the 

ocean or the gold. So also with the creation of the names 

and forms, Isvara remains the same. He is both 

consciousness and matter (cetanatva and jadatva). 

How can the same Isvara be both material cause and 
efficient cause --- 

TOtcRHT I 

iiwii 
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Acetananarh hetuh syat jadyamsene svara statha 
Cidabhasam sata stvesa jlvanam karanam bhavet (187) 

= blissful Isvara; -Jiis-yi wto = by inert aspect 

of maya; = of the inert; RITcf = is the 

material cause; cTOT = and; 0^: = this Isvara; feq'Hmmci: 

= by reflected consciousness; ^ = indeed; 

= of the being; =t>Kuin. *1^ = is material cause. 

The Isvara is the material cause of the inert objective world 
through the predominance of the conditioning tamoguna of maya 
and through the reflection of the Pure Consciousness, is the 
cause of the jiva-s. (187) 

Uvarah jadyarhsena acetananarh hetuh syat: The Isvara 
with the predominance of matter, he is the creation of 
inert matter or the material cause. 

Tatha esah cidabhasa amsatah tu jlvanam karanam 
bhavet: In the same way, Isvara, who is the reflected 
consciousness in maya, is the cause of jiva-s. Uvara 
is like meghakafa and the reflected Consciousness or jlva 
is like jalakasa (ref: sloka 18). 

This reflected or conditioned Consciousness is the 
cause of the jlva. 

The body is essentially an inert thing, enlivened by 
the presence of Consciousness. 

Continuing this thought — 

CASTOR: Sfrmi 

Vt: WJIdlftld WWW 

Tamah pradhanah ksetramm cit pradhanas cidatmanam 
Parah karanata meti bhavana jhana karmabhih (188) 

conditioned predominantly by knowledge aspect; 

= of the conscious jlva; *rRTT ^TR = by impressions 

knowledge and deeds; +kuidiHi = being a cause; ^fcT = 

attains. 

The Supreme Self becomes the material cause of the world 
in association with the tamas aspect of maya due to inherent 
tendencies, knowledge and action etc. And due to its conscious 
aspect becomes the cause of the jiva-s. (188) 

Parah bhavana jhana karmabhih tamah pradhana 
ksetranam: The Supreme Being or Paramatma because 
of samskara, knowledge and karma, and in association 
with the matter or inertia becomes the cause of the bodies 
of matter. 

Citpradhana.4 cidatmanam karanatam eti: The same 
Paramatma, becomes the cause of conscious beings called 
the jlva and Isvara, from the predominance of 
consciousness. When one is associated with the gross 
body as the main criteria, it is called tamasik predominant. 
When one is associated with the knowledge one is called 
sattvik or when one engages in activity, one is called 
rajasik. The Paramatma is neither young nor old, neither 
knowledgeable nor ignorant, neither dynamic nor dull. It 
is only when conditioned by these qualities, at the totality 
level, he is called hvara and the individuality level, he 
is called the jlva. 

The thought stated in this sloka is attributed to 
Suresvaracarya. Now the author himself does some loud 
thinking: In sloka 187 it was said that Isvara with reference 
to inert matter is the cause of total matter, and with 
reference to the reflected consciousness is the cause of 
the jlva. 

In sloka 188 Suresvaracarya is quoted as saying - 
Paramatma is the cause. Which view is correct ? 

9T: = Isvara; cflT:3^TR: = conditioned by tamo guna 

of maya; StoMRf = of the conditionings; 9^IR: = 
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He poses the question — 

ffrT cj|fjc^c^[\u| ^g^cR^cTT I 

TOTcfR ^TTO^fcT n^n 

Iti vartika karena jada cetana hetuta, 
Paramatmana evokta nesvarasyeti cecchrruf (189) 

ffcT = thus as referred in above sloka; <=tiRT=+> 

= by Sri Suresvaracarya; %R %gcTT = causation 

of inert and sentient; MIhithh: = of the Supreme Self; 

^ = alone; 3tT>T = is said; T = and not; 

= of the blissful ISvara; ffrT ^ = if this is your 

doubt; ^3 = listen. 

In this way, Sri Suresvaracarya the author of Vartika has 
attributed the material and conscious cause aspect to the supreme 
Self and not to the Uvara. If this objection is raised to what 
we have said above, the answer is given in the following 
verse. (189) 

Iti vartika karena jada cetana hetuta paramatmanah 
eva ukta: In this way, the author of vartika, Suresvaracarya 
(one of the direct disciples of Adi Sankara) has said 
that the creator of matter and Consciousness is Paramatma. 

Na Uvarasya iti cet srnu: And not the Is vara. Of 
these two views, which is correct? Let us find out. 

The author continues the loud thinking and gives a 
reply — 

^k5i^uih foi* f>c^T ^ iiuoii 

Anyonya dhyasa matrapi jiva kutastha yoriva 
Is vara brahmanoh siddharh krtva brute suresvarah (190) 
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= Suresvaracarya; 4)^ = just like 

the jTva and Kutastha Caitanya; si$l0D: = is vara and 

Brahman; = mutual superimposition of 

attributes; = in this sloka also; = 

having proved; = ‘Lord is the cause of the world’ 

in this way is said. 

Sri Suresvaracarya has made the above statement (that 
Paramatma is the material cause etc., of the world and not 
the Isvara), while explaining the mutual superimposition of the 
Kutastha and the cidSbhasa like that of Brahman and 
isvara. (190) 

Suresvarah brute jiva Kutasthayoh iva: In the example 
of the oyster shell and the silver coin referred to earlier, 
the superimposition (the illusory appearance) of the ‘silver’ 
coin was possible only because of the substratum of the 
shell. In the same way the jiva is superimposed on the 
Kutastha Caitanya. Therefore, although, the Kutastha is 
asahga and ananda svarupa, by the superimposition of 
jivalva bhava, it appears to become duhkha rupa. The 
essential nature of Kutastha is hidden (veiled) by the 
veiling power of the maya. The jiva, is not the reality 
as it has only borrowed cetana, the consciousness from 
the Kutastha. 

isvara brahmanoh anyonya adhyasam atra api siddharh 
krtva brute: This kind of mutual association of that which 
is superimposed upon and that on which superimposing 
is done, can also be applied. 

To bring together the isvara and Brahman in a similar 
anyonya adhyasa, isvaratva is superimposed on the 
Paramatma, like the jiva on the Kutastha. When the 
jiya - Kutastha real nature is understood, then one is 
established in the nature of Isvara-Atma tattva. The 
abidance in the Atma alone will lead to abidance in the 
Paramatma, the Reality. 
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In this way Suresvaracarya is trying to show that 
the expression of creation and dissolution of Isvara are 
both supported by suddha caitanya -—Paramatma. 

How is this anyonaya adhyasa (mutual superimpostion) 

established between Isvara and Parabrahma Paramatma ? — 

^ dfHIrH^ir^cTT: I 

m sfcr gfe nmn 
Satyarh jhanam anantarh yat brahma tasmat samutthitah 
Kham vayvagni jalor vyosaddhi annadeha iti trutih (191) 

= that which is; HoMtf 3FRFJ = existence, 

knowledge, bliss; = Brahman; ci^-Hic^ = from that 

Brahman; Qif 37^ 3lfjr = space, air, fire; ^IcT 

= water, earth, plants; SRI ^?T: = food, bodies; 

= are born; ?frT = thus; = declares the upanisad. 

From Brahman, which is infinite conscious existence, are 
bom the space, air, fire, water, earth, plants, food, bodies 
etc. Thus declares the krutih. (191) 

Satyam jhanam anantam yat brahma : In the Taittirlya 
upanisad (2.1, 1.2) it is stated that Parabrahma Paramatma 
is satyam, jhanam and anantam i.e. it is unconditioned 
by time (sat), it is not inert (cit), and it is of the 
nature of infinite bliss (anantam). And satyam and jhanam 
are not two but two aspects of the same Truth. 

Tasmat kham vayu agni jala urvi osaddhya anna dehah 
samutthitah iti srutih: From this suddha Paramatma were 
created the five great elements such as akasa or space, 
air, fire, water, earth, plants, food bodies etc. This is 
what the srutihas said. 

How this sruti vakya is understood at a superficial level 

and what is its deeper import, are now explained — 

3H1Hldgted^ *TTfcT f^dT I 

fecfe tlc^dl n^Rii 

Apata drstitas tatra brahmano bhati hetuta 
Hetosca satyata tasmat anyonya dhyasa isyate (192) 

ITT = in the above upanisad statement; = of 

the Brahman, ggcIJ = being the cause of the world; 

= and; = of the Isvara; = being reality; 

STNTcI gfecl: *rrfcT = when seen without an eye of 

understanding; = in such a case, therefore; SRfNi 

= mutual superimposition of their attributes; 

5^ = is adopted (to explain their oneness). 

It is due to the inability and incorrect understanding, that 
Brahman is considered to be the-cause and Isvara is considered 
to be the reality. Therefore, it is called as the mutual 
superimposition. (192) 

Apata drstitah tatra brahmano hetuta bhati: To those 
whose vision and understanding, has not been purified, 
sharpened and trained, to fathom the true inner meaning 
behind words, who only understand the surface meaning 
of the words, the above cited upanisadik statement will 
only convey the meaning that Paramatma is the cause 
of the world. 

Hetoh ca satyata tasmat anyonya adhyasah isyate -. 
The attribution of cause to the Buddha Paramatma with 
reference to the world, can be justified only on the basis 
of anyonya adhyasa. 

The real meaning of the statement is: Brahman is 
without differentiation on any account. From this caitanya 
svarupa Brahman, the world has ‘come out’ which only 
means that the creator aspect is superimposed on the 
suddha Paramatma and therefore, the cause of creation 
is taken to be Isvara. Isvaratva is bom out of the ignorance 
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of perception that, the world is real. Having taken the 
world to be real, it becomes imperative to find a cause, 
so Isvarutva is foisted on Paramatma . It must be remembered 
that in vedanta enquiry, creation is discussed not to prove 
that creation is, but to draw the seeker’s attention from 
his experiences towards that which supports the experiences, 
to use the known to indicate the unknown. The sat-cit-ananda 
svarupa Brahman has nothing to do with the world, but 
one is so much buried under the weight of the world, 
that the &ruti mata directs our attention to the substratum 
underlying this illusion of the world. 

Now an example follows — 

cT^JR^cTT *TcT: HWll 

Anyonya dhyasa rupo’sau anna lipta pato yatha 
Ghatti tenaikata meti tadvat bhrantyai katarh gatah (193) 

31# = this; 3P?PT 31WITCT ^T: = is the nature of mutual 

superimposition; *TOT = as; = starched canvas; MfgrH 

= with the starch; ><4*114, = oneness; ojrT = attains; 

= in the same way; = due to delusion; M.'+'dlH, 

= oneness between Brahman and Is vara; hrT: = results. 

The nature of this mutual superimposition is like that of 
the stiffened canvas which, by the application of starch, looks 
one to such an extent that the starch and the canvas are 
not recognised as separate. Similarly, the Brahman and the 
Bvara is considered one due to delusion. (193) 

Asau anyonya adhyasa rupah yatha anna lipta patah 
ghatti tena ekatam eti: Before painting a picture, the 
canvas is stiffened by a coating of starch. Once the coating 
of starch is well applied and dries, it becomes part and 
parcel of the canvas on which it is superimposed. It 
does not remain separate. 

In the same way, because of the delusion, the 
sat-cit-ananda Paramatma, becomes one with the Bvara, 
the creator. It is only the delusion that associates satyam, 
jhanam, anantam to doership. It is this delusion that brings 
the oneness between Paramatma and Isvara. 

Tadvat bhrantya ekatam gatah: If Isvara is called 
sarvesvara, sarvajha, sarvaSaktiman etc., all these qualities 
are associated with Isvara only because of the upadhi 
of creation. This identity of Paramatma which is without 
upadhi, with Isvara which is associated with upadhi is 
only out of delusion and is not the reality. This is how 
the mutual superimposition takes place, was indicated by 
Suresvaracarya . 

An example is given to illustrate the illusoriness of identity 
between Paramatma and Bvara — 

tarw?} ^ wft: i 

nwil 

Meghakaka maha kasau vivicyete na pamaraih 
Tadvat brahme sayo raikyam pasyantya pata darsinah (194) 

'll#: = by the ignorant; iT£l4>lvfl = the cloud 

space and the total space; T = is not; fefoa# = discriminated; 

^9, = in the same way; STTW = those without 

an eye of discrimination; = of the Brahman 

and Isvara; ^44^ = oneness; = experience. 

The meghakasa and the mahakasa is not distinctly 
discriminated by a person with gross thinking, (therefore, they 
consider them to be one), so also, those who lack correct 
vision consider Brahman and Isvara to be one. (194) 

Pamaraih meghakasah mahakasau na vivicyate: Those 
who are at the lowest rung of spiritual ladder, totally 
engrossed in material pursuits, cannot discriminate between 
the different types of space---the total space, the space 
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in the water particles in the clouds, the space in the 
pot, the space in the water etc.? 

Tad vad apata darsinah brahma isayoh aikyarh pasyanti: 
Therefore, such individuals whose vision is not purified 
and made subtle cannot enquire and discover the substratum 
that is satyam jhanam anantam Brahma which is not other 
than the Self. So they continue to be in anyonya adhyasya, 
mutual superimposition between the Isvara and the 

Paramatma. 

Therefore, the conclusion is that, it is not Parabrahma 
Paramatma who is the creator, but Isvara, the conditioned 

consciousness. This is now explained in the next important 

sloka — 

felFITtl I 

37W IIWII 

Upakramadibhir lihgaih tatparyasya vicaranat 
Asahgam brahma mayavi srjatyesa mahesvarah (195) 

3TsFR 3TTf^fo: = by scientific rules of interpretations 

such as beginning etc; dir^4wi = of the purpose; f=t^Kulld, 

= when enquired; St? = Brahman; = is unattached; 

= Isvara; = associated with the conditioning 

of maya; = the great Lord; = creates the 

world (in this way is understood). 

The correct conclusion about the creator (if it is Brahman 
or isvara) is arrived at by the technique of methodical enquiry 
and interpretation based on six points such as beginning, conclusion 
etc. When thus enquired one concludes that Brahman is unattached 
and isvara , the weilder of maya creates the world. (195) 

Upakramadibhih lihgaih tatparyasya vicaranat: The 
conclusion of any text is reached by systematic thinking 
and methodical enquiry and interpretation. No valid 

conclusion can be arrived at, in any spiritual enquiry, 
by haphazard thinking or by arguments. Dedication, 
surrender, sincerity and patience are essential pre-requisites. 

The enquiry leading to correct tatparya nirnaya so 
as to arrive at a constructive conclusive thought, needs 
logical disciplined thinking based on scriptures and guru's 

guidance. 

If this is done in the manner indicated below the 
conclusion will be that, (a) Brahman asahgam --- Brahman 
is non-attached, not influenced by any limitations and 
(b) Esa mayavi mahesvarah srjati: Isvara who is conditioned 
by maya, creates the world. 

This conclusion, simple as it may read, cannot be 
arrived at by a student without a trace of ambiguity and 
with total conviction, unless he has followed the enquiry, 
logically, according to the prescribed procedure called sad 
vidha lihga nirnaya - the six rules of arriving at the Truth. 

In brief these are: 

(a) Upakrama - upasamhara: What is the thought with 
which the enquiry begins and ends? Does the 
conclusion prove the identity between the hypothesis 
with which it began and the conclusion reached? 

(b) Abhyasa: Repetition of the Truth, again and again 
in between the text, so that the student does 
not stray from the main object of enquiry. Recall 
and repetition are thus essential components of 
tatparya nirnaya. 

(c) Apurvata: For atmajhana, the only authority is 
the upanisad-s and nothing else. 

(d) Prayojana: The purpose of the study of the text 
is clearly indicated and held on to using the known 
in one’s knowledge as pointers to indicate the 
presence of the unknown. The prayojana or 
destination should be constantly brought back to 
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the mind so that one does not lose one’s way 
in the by-lanes of enquiry. 

(e) Arthavada : Praising the subject matter of discussion 
and criticising that which is contrary to it 
(ninda-kriya). This not only helps to drive the 
point home, but sustains the stamina of the student 
on the path of enquiry into the Truth, to fix 
his mind on the main theme without any doubt. 

(f) Upapatti: Establishment of Truth through examples 
(drstanta ) of the appropriate kind. 

These six steps together, systematically followed, will 
bring the student to the destination of the enquiry, which 
will lead to doubtless knowledge, for which the enquiry 
was initiated. 

In this way the anyonya adhyasa with reference to 
hvara and Brahman is being established through the six 
rules or lihga-s. 

The asarigatva, the unattached un-influenced, 

association-less nature of Brahman is explained — 

STT^r fecfcr IIWII 

Satyarh jhanam anantarh ceti upakra myopa sarhhrtam 
Yato vaco nivartanta itya sahgatva nirnayah (196) 

*IH*i ^ = Brahman is existence, knowledge, 

infinite ^fcT = in this way; 3W = beginning the topic; 

= from where; = speech; = returns 

back; ffrT = thus; = concluding; = Brahman 

being non-attached; = is proved. 

Beginning the topic of Brahman to be satyam, jhanam and 
anantam and concluding that, from where the speech returns 

along 'with the mind, the unattached nature of Brahman is 
established. (196) 

The first rule (lihga) viz. upakrama is taken, quoting 
Taitdniya upanisad (2.1.1) 

Satyam jhanam anantam ca id upakramya: So, the 
enquiry started with a statement of the upanisad leading 
to establish through step-by-step thought process. Therefore, 
Brahman is Existence, Knowledge and Bliss. These three 
things do not require any external certification: I know 
I am, I know I am conscious, I love myself the most; 
therefore, I am ananda svarupa. 

Thus the upanisad begins. 

What is the conclusion? Yato vaco nivartante id 
upasamhrtam: Speech cannot comprehend it. This was 
the conclusion. The knowledge and ignorance are both 
supported by me, the Pure Consciousness and I am not 
opposed to either. 

Asahgatva nirnayah: I, the substratum is not touched 
by anything that is superimposed —-speech and the mind 
being supported by it, cannot possibly grasp it (objectify 
it). 

On I, the Parabrahma, the Absolute, Isvaratva is 
superimposed. With reference to the individuality it is 
called anandamaya kosa and with reference to the totality 
it is called Is vara . 

The thought continues — 

JTPft *pfcT fTTW I 

3^ PW IIWll 

May7 srjad visvarh san niruddhas tatra mayaya 
Anya ityapara brute srud stene svarah srjet (197) 

PBft = Isvara weilding may a; fcIWH, = world; IjprfcT 

= creates; rR = in that world; PFTOT = by maya; 
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= bound; fPj; = being; 37^1: = other (is jlva); 

?frf = thus; SjfcT: = scripture; 3T7U = other; sj^ = 

declares; = therefore; = Is vara; = creates. 

Another scriptural declaration tells-‘the weilder of maya 
creates the world, wherein the jlva is bound by maya'. From 
this, it is evident that the Uvara alone creates the world. (197) 

Apara irutih id brute -. Similar statement from another 
sruti (S.U. 4.9) says: may! visvarh srjad: Isvara i.e. 
Paramatma with reference to the conditioning of maya, 
(therefore mayi) is the creator of the world. 

Tatra mayaya anyah niruddhah san: By this maya, 
in this world, the other i.e. the jlva is kept under its 
clutches. 

Tena Isvarah srjet: Satyam, jfanam, anantam 
Brahma --with reference to the conditioning of maya, 
is called Isvara; Isvara is the creator and controller of 
jagat and the jlva-s — which suffer and enjoy in the 
jagat. 

The main point that is being made is that Uvara 
is the creator and not the Paramatma. 

How is the world created by Isvara ? In one big bang 
simultaneously? or sequentially? — 

mew 
Ananda maya iso ’yam bahu syami tyavai ksata 
Hiranyagarbha rupo’bhut suptih svapno yatha bhavet (198) 

This anandamaya Isvara contemplated to be many and thus 
manifested as Hiranyagarbhah, just as the deep sleep manifests 
as dream. (198) 

Ay am anandamayah isah: Uvara is anandamaya. The 
jlva is just opposite. In deep sleep, when the jlva is 
in the anandamaya kosa, it is one with Uvara (not the 
Paramatma with which we are one all the time, being 
our essential nature, even if we do not know it.). As 
a jlva vis-a-vis, Uvara, when the four kota-s are dropped, 
the jlva becomes one with the Isvara as in deep sleep, 
and is happy. 

A vaiksata bahu syam id: This anandamaya Isvara started 
making his own sahkalpa, namely, ‘let me become many’! 
(ref: T.U.). 

Hiranyagarbha rupah abhuta: Because of this sahkalpa 
he became of the nature of Hiranyagarbha. 

Yatha supdh svapna bhavet: As the deep sleep state 
passes into the dream state, Isvara became the 
Hiranyagarbha, like the seed sown in the earth, absorbs 
water and is all ready to burst into manifestation 
(ahkuronmukha). Hiranyagarbha has all the potentiality 
but in dormant form (asphuta) when it manifests fully 
as the jagat (like the tree from the seed) it is sthula 
jagat or virat. Before this manifestation (comparable to 
the waking state) Isvara is present in the dream state 
of Hiranyagarbha neither fully asleep nor fully awake, 
but in the hazy state of consciousness. 

The two types of views of creations-—sequential (krama) 

or instantaneous (yugapat) are now described — 

= this; = all blissful; f?T: = Isvara; 

WT*! = may I be many; ffrT = thus; 3T%rT = 

contemplating; ¥^7: = the status of Hiranyagarbha; 

= attained; *TOT = just as; gfa: = as the deep 

sleep; = dream; = becomes. 

jmlPI I 

limn 
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Kramena yuga padvaisa srstir jneya yatha sruti 
Dvividha sruti sadbhavat dvividha svapna darsanat (199) 

= this; = creation of world; fgf^J = by 

two ways; gfcT fT^TRTcf = because both ways are explained 

in scriptures; = in sequence; = simultaneously; 

3T = or; W = as; gfcT = should be understood 

as per scriptures; fgf^T = two ways; = dream 

creation. 

The process of creation of the world is indicated in the 
scriptures in two ways i.e. (i) as a sequence in creation through 
evolution stages and (ii) instantaneous. This is to be accepted 
as no contradiction for even the dreams are seen to be of 
these two types. (199) 

Esa srstih dvividha sruti sad bhavat: About this world’s 
creation, there are two types of explanations given in 
the $ruti-s [{T.U.-2.1.1. & 2.6.1)\ (B.U.-1.2.5)]. 

Kramena yugapat va: They are called sequential and 
simultaneous or instantaneous. Which out of these two 
should be accepted? 

Yatha sruti jneya dvividha svapna darsanat: It should 
be understood according to the 6ruti. And that is---like 
coming out of the dream state—-it can be directly from 
the dream state to the waking world or it can be from 
deep sleep to dream state and then to waking state. 
Whichever view we accept, in fact there is no real difference. 

What is the nature of Hiranyagarbha ? — 

IRoo|| 

Sutratma suksma dehakhyah sarva jiva ghanat makah 
Sarvaham mana dharitvat kriya jhanadi saktiman (200) 

= Hiranyagarbha or sutratma; STRIT: 

= known as subtle body; 5ft?" HIT 3ticH<*>: = is 

sum total of all jiva-s; = being 

identified with total individual subtle bodies; 3TR fsMlfc; 

JtifrhHi'i, = is endowed with powers of knowledge, 

activities and desire. 

The Hiranyagarbha, weilder of all the subtle bodies of 
all the jiva-s, in an undifferentiated form is called as sutratma. 
He is identified with the total subtle bodies and associated 
with powers of action, knowledge etc. (200) 

Sutratma suksma dehakhyah sarva jiva ghanatmakah: 
The Hiranyagarbha, also called sutratma is the supporter 
of all the subtle bodies of the jiva-s as if they are in 
undifferentiated form (samasti rupam). 

Sarva aham mana dharitvat kriya jhanadi Saktiman: 
It is the holder of the total' abhiman, the acceptance 
of the limitations of all the jiva-s. 

Sutratma is the stage in creations where the total 
crea tion, the jiva-s their jhana, karma, ahamkara , ignorance 
from the totality point of view, is stored in seed form 
or dormant potency. 

How the entire creation is contained in the Hiranyagarbha 

is explained with examples in the next three sioka-s — 

cfT ^ 3T imt CTJTCW3; I 

eflcb) *TTfcT W flSWE IRo^n 

Pratyuse va pradose va magno mande tamasyayam 
Loko bhati yatha tadvad aspastam jaga diksyate (201) 

= early morning before sunrise; 3T = or; SRft 

= at dusk; 3T = or; = this; cTfai: = world; 

dJlfa = in dull darkness; hH: = submerged; TSIT 
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= as; *TTfcT = is seen non-distinct; = in the 

same way; = world; = (in Hiranyagarbha state) 

is non-distinct; = is seen. 

As we see the world less-defined in the little darkness 
of early moming or late evening; so too, the world is less 
distinct in the Hiranyagarbhah. (201) 

Ayam lokah mande tamasi pratyuse va pradose va 
magnah yatha bhati: As this world looks indistinct and 
hazy during the dim light of early dawn or late dusk; 
Tadvat jagat aspastam iksyate: similarly, in the 
Hiranyagarbha stage, the world appears to be indistinct 
and undifferentiated. 

As for example — 

^ dlR*dl *MT m WWfgfl: ^ I 

cpj: IRo^i 

Sarvato lahehito masya yatha syat ghattitah patah 
Suksma karai stathe hsya vapuh sarvatra lahehitam (202) 

= as; CI3: = starched canvas; = by 

inking lines; ?l4cT: = in all places; diQsci: PITrf = i$ covered 

by the outlines; cRT = in the same way; = 

body of Bvara; = by subtle bodies; 

= totally; = is permeated. 

As the stiffened canvas has different picture sketches and 
outlines, (before colouring) so also the isvara (Hiranyagarbha) 
contains the subtle bodies made of ungrossified elements. (202) 

Yatha ghattitah patah masya sarvatah lahehitah syat: 
As was stated in the beginning of this chapter on the 
cloth (canvas) which has been prepared for painting, various 
forms and figures are already outlined in pencil by the 
artist, but not yet given their final distinct forms. The 
painting is still in an incipient stage. 

Tatha isasya vapuh suksmakaraih sarvatra lahehitam: 
In the same way, the total world, the total subtle body 
of Isvara is in a very indistinct form in the Hiranyagarbha 

or sutratma stage. 

Another example follows — 

efT ^llcbdlcf 3T I 

|Ro?|| 

Sasyam va sakajatam va sarvato ’hkuritam yatha 
Komalam tadvade vaisa pelavo jagadah kurah (203) 

JRTT 3T = or as in case of; = wheat; ?TT^ 

STTcdf = seeds of vegetables; 3T = or; «4n: = from 

all sides; = being germinated; = is tender; 

= in the same way; = also; = this 

(Hiranyagarbha)', = the sprout of world; 

= is seen to be tender. 

The Hiranyagarbha is comparable to the tender germinating 
seed of wheat or any other plant, which contains the unmanifest 
world in yet unmanifest state. (203) 

Yatha sasyam va sakajatam va ahkuritarh komalam: 
Just as the seed of germinating com or a vegetable plant 
becomes soft and tender by absorbing water, Tatvat eva 
esa jagadankurah pelavah: in the same way, when the 
world starts manifesting from Isvara, it is at the stage 
of swollen plumpy of softness, where the world exists 
in the most hazy indistinct form. 

The next step in creation is now taken up — 

3T cM^Rd: I 

SflPT 3T ttfcTct IR°*II 
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Atapa bhata loko va pato va varna puritah 
Sasyam va phalitam yadvat tatha spasfa vapur virat (204) 

<4<}4<1 = just as; 3TRNTW = world illumined 

by bright sunlight; 3T = or; ^4 ’jftcT: dZ: = fully painted 

picture on the canvas; 3T = or; 4 *-44 = fructified 

cereal plants; 3T = or; (TOT = in this manner; = 

virat; FfE = distinct; = body. 

As the world manifests distinctly, in the bright sunlight, 
or the picture after the colouring of various sketches etc., or 
the germinated seeds have clear forms etc.; so is the gross 
expression of virat, clear and well differentiated. (204) 

Yadvat atapa abhata lokah: Just as the world is seen 
very clearly once the sun has risen; Va pato va varna 
puritah: Or just as the fully completed painting on the 
canvas is clearly cognized, sasyam va phalitam yadvat: 
or just the corn, or the vegetable plant is clearly identifiable 
once it has grown fully, Tatha virat spasta vapuh: in 
the same way, in the virat, the total manifested gross 
world is clearly seen. 

In this way the two perceptions of creation have 
been described. One is the sequential view point beginning 
from akata and cluminating in the Purusa. The other 
is the instantaneous stand point where Isvara desires to 
be many and becomes Hiranyagarbha which manifests 
directly as the entire world. 

The description of virat is given based on the scriptures —- 

I 

iRomi 

Visvarupa dhyaya esa uktah sukte'pi pauruse 
Dhatradi stamba paryantan etasya vayavan viduh (205) 

this virat; f^T IFT = in the visvarupa 

chapter of Gita ; = in the Purusa suktam; 3lfq 

= also; 3tf>: = is described; = 

from Brahmaji to small insects etc.; = this virat ; 

3H<4<4<4I4 = parts; f=le[: = are known in the scriptures. 

The visvarupa darsana chapter of Gita and Purusa sutkam 
describes this virat clearly. Everything in the world, starting 
from the grass blade to the Brahmaji - the creator, are his 
parts. (205) 

Visvarupa adhyaya pauruse sukte api: In the vHva-rupa 
chapter of Bhagavad Gita (Ch XI) and in the Purusa 
Suktam Esa uktah: This virata Purusa is fully described, 
in detail, Dhatradi stamba paryantan etasya avayavan viduh: 
from Brahmaji upto the smallest thing and being, even 
upto a blade of grass, they are all nothing but the expressions 
of the virat Purusa. 

Now the author concludes this explanation by stating 
the purpose of this knowledge, which is to understand 
that whatever be the expression in this universe from 
the most powerful to the most insignificant, there is only 
Isvara in them, and whatever is worshipped with this 
attitude, that worship is fruitful. This is said in Hoka-s 
206-209. — 

Isa sutra virad vedhah visnu rudendra vahnayah 
Vighna bhairava mairala marika yaksa raksasah (206) 

= inner controller Isvara; = Hiranyagarbha; 

f®Ki^ = virat; = Brahmaji; = Visnu; 

= Rudra (Siva/, ^ = Indra; 3%: • = fire; f°FT = 

Ganesa; = Bhairava; iftlcT = Yam a -Lord of death; 
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hiR=6I = Goddess of disease; ?RST = Yaksa (semi-Gods); 

TT5WT: = (raksasah) - devil. 

3TWT^cTRTT ^cisO^uiK^: iRoiaii 

Vipra ksatriya vit sudra gavaSva mrga paksinah 
Asvattha vat cutadya yava \rlhi trnadayah (207) 

f% = Brahmana-s-, fiT&I = ksatriya; = vaisya; 

?J^T: = and iudrah; ^ = cow; 3T?^ = horse; rpT 

= animals; 'rf^I: = birds; 3TC3?si = fig (plpal) tree; 

dZ = banyan (barh); = mango; 3TT?TT: ~r- etc.; 

^ = wheat; = rice; = grass; 3TR7T: = etc. 

fTO: ^ iRo^ll 

Jala pasana mrt kastha vasya kudda Iaka day ah 
isvarah sarva evaite pujitah phala dayinah (208) 

^ = water; TOFT = stone; ^ = clay; ^TS = wood; 

on^PT = chisels; = axe; 3TT^T: = etc.; ^ ^ 

= all these; ^M<l: TJcf = are the forms of Bvara; 'jf^TcTT: 

= when worshipped; MxrlctiRjH: = grant fulfilment of desires. 

Isvarah Hiianyagarbhah, viral, brahma, visnu, rudrah indra, 
lire, ganesa, bhairava, other aspects of siva, controlling diseases, 
controller of plagues etc., yaksa-s, raksasa-s, brahmana-s, 
ksatnyS-s, vaisya-s, sudra-s, cows, horses, other animals and 
birds, trees like plpal, banyan, mango, wheat, rice, other cereals, 
all types of grass, water, stones, earth, wood, hammer, spanner, 
spade etc., are all manifestations of isvara All are able to 
bless those who propitiate them by proper worship 
etc. (206-207-208) 

Ba sutra virat: Starting from Isvara, Hiranyagarbha , 

the Virat Purusa; Vedhah visnuh rudra, indra vahnayah: 

Brahma, visnu, siva, fire, ganesa, mairala, 
bhairava another aspect of siva, controlling diseases; 

Marika yaksa raksasah: marika, controller of plagues 

etc., yaksa-s, raksasa-s; Vipra ksatriya vit s udrah: 

Brahmana, ksatriya, vaisya, sudra; 

Gava asva mrga paksinah: Cow, horse deer, other 

animals birds; Asvatha vata cutadyah: Plpal tree, banyan 

tree, mango tree etc.; Yava vrfhi trnadayah: Wheat, rice 

and other cereals, all types of grass etc.; Jala pasana 
mrt kasthah: Water, stones earth, wood Vasyakudda 
Iakadayah: various instruments used by the people, such 

as hammer, spanner, spade etc— Ete sarva eva Isvarah: 

these all are manifestations of Bvara and Bvara alone. 

Pujita phaladayinah: Seeing the presence of the Divine 

in every inert and sentient thing and being, where these 

manifestations are worshipped as Bvara, with faith and 

sincerity, they do grant the fulfilment of desires. Paramatma 
can manifest anywhere on the strength of one’s faith. 

Either it has to be unquestioning unconditional faith like 

the so-called unlettered simple people, or it has to be 

consciously strengthened with the help of vedantik 
knowledge. 

As is the quality of the worship, so is the quality of 
the reward — 

W rf cTOT I 

Yatha yatho pasate tarn phala mlyu statha tatha 
Phalot karsapa karsau tu pujya pujanu saratah (209) 

= to that (Bvara); ^FTT 3FT = as in different 

forms; = are propitiated; TFTT cFTT = in the same 
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way; = desires are fulfilled; 3 = an^ however; 

95cT 3?^ = superiority or inferiority of fruits 

of worship; *j*fT Sljjtmd: = according to the aspect 

of the divine propitiated. 

As one worships the Supreme, so is the result of that 
worship. The degrees and qualities of the results of worship 
depends upon the aspects of the Lord invoked and the type 

of worship done. (209) 

Tam yatha yatha upasate tatha tatha phalam lyuh: 
As an individual does upasana of any of these manifestations 

of isvara, according to that, he gets the appropriate result 

(phala) of that upasana. That the Lord appears before 

a devotee in the form which he has intensely worshipped, 

is seen in the lives of many Mahatma-s, and is not 

to be taken as a hallucination. 

Phala utkarsa apakarsau tu pujya pujanu saratah: 

Whether fruits of the upasana is of the higher or lower 

nature, depends on whether the Divine is invoked for 

a good or bad purpose. Those who desire to invoke 

evil spirits for harmful purpose do that type of upasana. 

What is relevant is, that divine or absolute power 

is present in and through every manifestation in creation, 

big and small, inert things and sensient beings. How that 

power is invoked depends upon the method of invocation. 

All this is, however, in the realm of relative existence. 

True liberation — total independence — is obtained only through 

knowledge of the Self — 

wfer * wr i 
fen mj mo\\ 

Muktistu brahma tattvasya jhanadeva na canyatha 
Svapnabodham vina naiva svasvapno hlyate yatha (210) 

ZRIT =' as; WHsiltT fcHi = without awakening to waking 

plane; MW: = one’s own dream; ? ^ = never; 

= ends; gfrF: = liberation; 3 = similarly; 5I?T-cTt3FI 

= of the essence that Brahman is; = from 

knowledge; = alone; T = and not; = by 

any other means. ’ 

However, the liberation from the world of relative existence 

is attained only through the knowledge of the Brahman --the 

Reality and not by any other means, just as the dream is 

dropped on waking up from sleep, and not by any other 

means. (210) 

So long as we remain in the entanglement of 

jlva-jagat-Isvara, we are still living in the world of relativity, 

of mutual dependence. 

Muktih tu brahma tattvasya jhanat eva na ca anyatha: 
Therefore, liberation from relative existence is possible 

only by realising one’s own real nature which is called 

Brahma tattva jhana. 

When I come to realise that T is the absolute supporter 

of jiva-jagat-hvara, then alone am I beyond the influence 

of the three mutually dependent relative variables. 

As for example, Svapna bodham vina na eva sva svapnah 
hlyate yatha: The suffering that I undergo in my dream 

cannot be solved by someone else waking up, but only 

when I come out of my dream state. In the same way, 

realisation of Self cannot be obtained by proxy. It is 

completely solo process with no one to hold on to. The 

non-understanding or mis-understanding of one’s own nature 

can be removed only by the right understanding. 

The comparison with the dream state takes us to the 

next possibility i.e. that the duality in relative experience is 

unlike the dream experience! It is answered — 
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3Hfecfhs^ciT^ wHIs^hRskti WK[ I 

^l^cHf^ur ^cHI-5cHIrHch^i IRUII 

Advitlya brahma tattve svapno 'yam akhilam jagat 
Isa jlvadi rupena cetana cetanat makam (211) 

3PITJ srfgcffa <Tt% = in this non-dual Brahman; 

f?T 37Tf^ = in the form of Isvara, jiva 

etc.; ST^cTC = the sentient and inert; 3T%crHJ 

= total; = world; WH: = is a dream. 

This whole world of sentient beings and inert things and 
the Uvara (the controller), and the jiva (the controlled), is 
like a dream in the non-dual principle called Brahman. (211) 

The waking and the dream states are defined. The 

two seem to be different but from the vedanta point 

of view these are the same. In both, there is an erroneous 

perception of “otherness and others”. 

From the Absolute point of view, the waking state 

is as much a dream as the dream state —the former 

is a waking dream, the latter a sleeping dream. Both 

have equal validity or lack of validity. 

Advitlya brahma-tattve ayam svapnah: In the Brahma 
tattva, which is our real nature, there is no trace of 

otherness. The ‘otherness’ is only imagined in the Absolute. 

The whole world is like a dream. In the dream, 

the dreamer, the dream world and the dream experience 

are three separate entities; so also in the waking state, 

the waker, the waking world and the waking experience 

are separate but mutually dependent entities. 

Isa jlvadi rupena cetana cetanatmakam akhilam jagat: 

What is the dream element? Isvara is one dream element, 

jiva is another dream along with all the names and forms. 

This constitutes the jagat comprising of animate and 

inanirnate things and beings. On T the Absolute, these 

three components are superimposed. To come out of this 

‘waking dream state’ and see the Reality, different paths 

are recommended. 

The Bhakti sastra suggests ananda - anananda viveka 
by which the entire bhoga that one gets is offered to 

God (tena tyaktena bhuhjithah). 

The Yoga and Sankhya sastra recommend cit-acit 
viveka (drasta - drsya viveka), by which knower-known 

discrimination is carried out. 

The vedanta sastra advises sat-asat viveka, 

existence-non-existence discrimination. It is not really 

possible to discriminate between something that exists and 

something that does not. Therefore, pure Existence alone 

is meant. Asat cannot exist- and is only mithya. This 

Absolute Existence ‘I am’. This is the prakriya of the 

Vedanta sastra which, therefore, requires that everything 

which is other than ‘I’ is denied, so that one can reach 

the substratum. 

Continuing this thought — 

M cbleMdl^ld) W flcf irsrii 

Anandamaya vijhana may a vis vara jlvakau 
May ay a kalpita vetau tabhyam sarvarh prakalpitam (212) 

STFF^FI = bliss sheath; = intellectual sheath; 

&=K = are Isvara and jiva respectively; Qjft 

= these two; RTW = by maya; = are imagined; 

- by these two; = total world; 

= is imagined. 
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Isvarah with reference to the anandamaya kosa and jivah 
with reference to the vijnanamayah kosa, are both projected 
and imagined by maya. The whole world is further projected 
by the Isvara and jiva. (212) 

Anandamaya vijhanamayau Isvara - jlvakau: The two 

conditionings of the suddha caitanya called the anandamaya 
kosa and vijnanamayah kosa are, respectively Isvara and 

jiva. 

Etau mayaya kalpitau: Both of them are only imagined 

in the maya. In the Absolute, the relative is imagined, 

like one imagines a daughter-in-law in every girl one 

sees, when the imaginations clicks, it is taken as reality. 

But no relationship is reality, it is only imagined. So 

also, the individuality and totality are only in relationship 

with each other, and both are supported by something 

which is neither. It is the infinitude that gives reality 

to the finitude. 

Tabhyam sarvaiii prakalpitam: By these two-— Isvara 
and jiva, are created two types of worlds---the Uvara 
srstiand jiva srsti {ref: ibid Ch. IV). 

Which are these two worlds attributed to Uvara and 

jiva respectively ? — 

|R^|| 

Iksanadi pravefanta srsti risena kalpita 
Jagradadi vimoksantah samsaro jiva kalpitah (213) 

3TTf^ = from the contemplation by Isvara about 

creation; Sl^IRTI = upto entry of Isvara in jiva form; 

= world; = by Isvara; =bfeMdl = is imagined; 

'JlliK 3TTfr = from waking state etc.; = upto 

liberation; = the world of change; = 

is projected by jiva. 

The world that includes the first thought of creation 
of the world upto entrance of isvara in the world, is the 
creation of Iivara. The world that includes the waking plane 
of consciousness upto the liberation is projected by 
jivah. (213) 

Iksanadi pra vesanta srstih Tsena kalpita: From the time 

Uvara desired to become many and created the world 

of multiplicity upto the point that he entered his own 

creation as an enjoyer, is the creation by Uvara. 

Jagradadi vimoksantah samsarah jiva kalpitah: 
Thereafter, from the waking state onwards and including 

the problems relating to it, till liberation (a necessary 

corollary of bondage), falls in the purview of jiva’s 
creation. 

In Uvara’s creation, there is neither bondage nor 

liberation, but both are present in the jiva’s creation. 

If Paramatma tattva is everywhere, why does not everyone 

perceive it. ? — 

Advitiyam brahma tattvam asahgam tanna janate 
JiveSayor mayikayor vrthaiva kalaharh yayuh (214) 

STfeffaJJ = one without a second; = unattached; 

= that Principle Brahman; cFf = that; T 

= not; = know; Hifa-Wl: = projected by maya; 

fTRlt: = (the essential nature) of jiva and Uvara; 

= uncalled for; = indeed; ^64, = arguments; 

4^: = end up. 

Those (ignorant) people who do not know the non-dual, 
unattached reality--the Brahman, argue vainly about the Uvara 
and jiva — who are the creation of mSya. (214) 
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Advitlyam asahgam brahmatattvam tat na janate: People 
are not able to understand that Brahma tattvam, the 
absolute principle, which is one-without-a-second, which 
is the non-attached substratum supports the total relative 
world. 

Mayikayoh jivesayoh vrtha eva kaiaham yayuh: 
Therefore, because of this ignorance, they go on fighting 
purposelessly over differing opinions about jlva and 
Is vara --the creation of maya. 

If these differences are only because of ignorance, why 

do you not correct them? The teacher replies: it is not worthwhile 
entering into controversy with those who are deluded. — 

Jhatva sada tattva nisthan anumoda mahe vayam 
AnuSocama eva nyan na bhrantair vivadamahe (215) 

^ = we; = always; ftgF* = to those 

established in Self; $1lc3i = knowing them; = 

rejoice; SRTPf = to other (ignorant); = feel sorry; 

^ = indeed; !JT^: = with the deluded; A = don’t; 
= argue. 

Seeing the wise ever established in this reality, we rejoice 
while we feel pity seeing those ignorant ones and we do not 
get involved in arguments with the deluded. (215) 

Sada tattva nisthah jhatva vayam anumoda-mahe: 
Wherever we come across mahatma-s who are established 
in this knowledge, we feel very pleased and we respect 
them; Anyan anusocama eva: whereas for those others 
who only argue for arguments, sake and who want to 
assert their own standpoint, we feel pity (that they are 
wasting their lives so unfruitfully). Bhrantaih na vivadamahe: 
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With---such deluded persons, we do not waste time in 
arguments. 

This is a basic principle that every serious spiritual 
seeker should keep in mind-—that on no account should 
one allow oneself to be drawn into arguments on any 
point, because one always ends up to be a loser. 

Who are the deluded persons ? — 

Tmarcakadi yoganta livare bhranti masritah 
Lokayatadi sahkhyanta jive vibhranti masritah (216) 

^1T 3TTft = from the worshippers of grass; 

= upto the believers of yoga sastra; 

= in respect of Isvara; = misunderstanding; 

3Tff?RTT: = have got; dl=+>l^d 3Tlf^ = starting from carvaka-s 

; HMR: = upto followers of sahkhya philosophy; ^ 

= about jlva; = misunderstanding; 3T%cTT: 

= have. 

Starting from the grass worshippers upto the followers of 
yoga are deluded with reference to isvara; and the followers 
of the Carvaka-s upto the Sahkhya philosophers are deluded 
with reference to jlva. (216) 

Trna arcakadi yogantah isvare bhrantim asritah: From 
those who worship grass, trees etc., upto those who are 
astahga yogi isvare bhrantim asritah: they have confused 
ideas about who is Isvara. Each one justifies his own 
affiliation to his concept of Isvara and denies the others 
beliefs. This is with reference to Isvara 

As regards jlva — Lokayatadi sahkhyahtah jive 
vibhrantim asritah: From the Carvaka-s, who believe that 
there is nothing like life after death, so enjoy life while 
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il lasts, to the Sankhya-s, all of them have deluded ideas 
about the jlva. 

Continuing the thought on the deluded individuals —- 

3Tfgc0^drcj ^ iTHfcr 2RT cT^T I 

WT jfe: °fT IR^vsn 

Advitlya brahma tattvarh na jananti yada tada 
Bhranta evakhila stesam kva muktih kveha va sukham (217) 

^ = so long; 3Tf|cfta = non-dual; = the 

Brahman; ^ = not; 'sIMPd = know; cT^T = till then; 3T%cTT: 

= all people; VWI: = deluded; = certainly; ^TE( 

= for them; gfo: = liberation; ^ = where; ?!> = 

in this world; 3T = or; 3* = where; = happiness. 

As long as they do not realise the non-dual reality--the 

Brahman, they continue to be deluded ones. How can they 
be liberated and have peace or joy in this world? (217) 

Advitlya brahma-tattvam yada na jananti tada akhilah 

eva bhrantah: So long as these persons do not know 

the non-dual Parabrahma Paramatma, which is our essential 

nature, till then all such persons can only be categorised 

as deluded. 

Tesarh muktih kva: Where is the question of liberation 

for them? Iha va kva sukham: or how can they be 

happy in this world or any where else? Because they 

are busy under the influence of their delusion. 

Those who are without Brahma jhannm\ but who are 

knowledgeable about worldly matters, seem to derive happiness 

from material things. Can that joy be denied? — 
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^ ^ IRUII 

Uttama dhama bhava scet tesarh syadastu tena kim 
Svapnaslha rajya bhiksabhyarh na buddhah sprsyate khalu (218) 

= among them; 3rW = superior; 3TOJT = lower; 

= status; ^ = if; - is considered to 

be; 37^ = may it be so; = so what; 

= of the dream experience; fa8TT^TT*( = by the 

kingdom or beggary; 5^: = an awakened one; = 

touched; T = not; 15^ = certainly. 

If one argues that these deluded ones also do get some 
degrees of joy from the experiences of duality —the answer 
is —so what? The gains of a king or the loss of a beggar 
in the dream do not touch the awakened one. (218) 

Tesarh uttama adhama bhavah cet syat: If someone 
says that it is possible to derive greater or less degrees 
of enjoyment from worldly knowledge, Astu tena kim 7: 
What is the use of that enjoyment ? 

Svapnastha rajya bhiksabhyarh buddhah khalu na 
sprfyate: The plane of reality in the dream world is 
quite different from that in the waking world. Whether 
one is a king or a beggar in the dream world it makes 
no difference to one’s affluence or poverty in the waking 
state. One plane of consciousness cannot influence the 

other. 

In the same way, the worldly glitters and joys have 

no meaning in the Absolute. It is only ananda abhasa 

(reflection or illusion of joy) because visaya ananda or 

bhogananda is dependent on the objects of enjoyment. 

Whereas, the joy of one’s own being is svatantra , dependent 

only on T the Absolute and nothing else. 
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Therefore, unless one comes to realise the non-dual, 
non-attached Absolute Principle as one’s own real nature, 
one can never experience the bliss of Being. 

Therefore, those who aspire for understanding their real 

nature should conduct enquiry according to the scriptures 
and not waste time in trying to convince others — 

wf mtvi ^ZTcTi ir ir^ii 

Tasmat mumuksu bhimaiva matir-jlvesa vadayoh 
Karya kintu brahma tattvam \icaiyam budhyatam ca tat (219) 

cfFTTct = therefore; ggtgfo: = by the seeker of liberation; 

= in the arguments of jiva and Isvara; 

= intellect; T = not; ^ = certainly; = 

should be engaged; = but; = the nature 

of Brahman; = should be enquired into; = 

that; = and; = should be realised. 

Theretore, the seekers of liberation should not engage 
themselves in the logic and arguments on these topics of isvara 
and jiva (according to various schools of thoughts). But they 
should enquire about the reality —the Brahman , and come 
to discover it to be their own real nature. (219) 

Tasmat mumuksubhih jivesavadayoh matih na eva 
karya : Therefore, the seekers of the Truth should not 
waste their ability to think and enquire, in trying to establish 
who is right and who is wrong. 

Kintu brahma tattvam vicaryam tat ca budhyatam: 
On the other hand, a seeker should focus his attention 
only on two things: (a) employ his enquiring-faculty in 
knowing the nature of Parabrahma Paramatma, and of 
his own true nature; and (b) experience that he is 
sat-cit-ananda svarupa. 

Narada Bhakti Sutra (74-75) firmly advises: do not 
take refuge in arguments. Not only are arguments not 
conclusive, but are also liable to shift ground. 

Are not arguments necessary and useful to clear the 
doubts in the way of understanding Brahman ? — 

<£fWcT^T eft | 

cRtftftT^(TT5^T: |RRo|| 

Purva paksa taya tau cet tattva niscaya hetu tarn 
Prapnuto’stu nimajjasva tayor naita vata 'vasah (220) 

rft = these two (jiva and Isvara); = are 

taken for logical arguments and enquiry; ^ = if considered; 

rTrT = knowing the Truth firmly; = cause; 

yi^d: = can be; 3^ = it may be so; <J,dl4dl = 

even then; cPlt: = of that argument; 3T35T: = coming under; 

■T = not; fah'T'JiW = get lost. 

If an enquiry about Isvara and jiva according to the different 
schools of thoughts is undertaken for arriving at the right conclusion 
about them, be it so. However, do not get lost in the enquiry 
about them (and forget the Self). (220) 

Purvapaksataya tau cet tattva niscaya hetutam 
prapnutah: If you think that argument is not necessary 
to fight but as a means of enquiry, and that it will be 
a help in arriving at a right conclusion Astu etavata: 
then it is very good. Please continue. However, there 
is one word of caution to take note of: Tayoh avasah 
na nimajjasva: Do not get lost only in arguing; engage 
in it only up to the point that it serves your purpose, 
not a moment longer. 

A doubt is raised on the Sahkhya and Yoga philosophy 

view-point on jiva and Isvara — 
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^IW'KicqHk^ff difdfd ^1-c^uj ip^n 

Asanga cid vibhur jlvah sahkhyokta stadrglsvarah 
Yogoktas tatvamor arthau suddhau taviti cet srnu (221) 

Ul^^rti: = according to Sankhya philosophy; 

= jlva; 3TOW = unattached; = consciousness; f^J: 

= all pervading; cTT^X = in the same way; #T)rE: 

= according to yoga sastra; = is also Uvara; 

cf) 3T?ff = these two meanings; = real; AWT): 

= of the tat and tvam: ffrT = thus; ^ = is the 

objection; ^ = listen the reply. 

Saiikhya-s declare jTva to be unattached, all pervading and 
conscious; so is Is vara declared to be, by the yoga sastra. 
These two are, therefore, the implied meaning of tvam and 
tat, (thus should be acceptable to the vedinta) if this is the 
suggestion offered--then listen. (221) 

The doubt is: Asanga cit vibhuh jlvah sahkhyoktah: 
The Sankhya philosophy defines jlva as (a) 
asanga - non-attached, therefore, the jlva goes from one 
body to another, (b) being of the nature of consciousness 
(cit) and (c) it is all pervading. 

Tadrk yogoktah Isvarah: Uvara also is of the similar 
nature according to the Yoga sastra. 

Tau tattvamoh suddhau arthau iti cet: The jlva and 
Isvara referred to as tat and tvam in Tat Tvam Asi 
mahavakya are of pure nature i.e. of the nature of 
consciousness alone. 

So there seems to be an acceptability of difference 
between the jlva and Isvara, as two. 

/ 

Srnu: If this is your conclusion, please listen: 

The teacher proceeds to explain — 
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^ v... Heft I 

3q|c[^HT% W 5FSTT cblfafc^ft IR^II 

Na tattvamo rubha varthau asmat siddhantatam gatau 
Advaita bodhana yaiva sa kaksa kacidi syate (222) 

cTr^nTf: = of the tat and tvam; 3*ft = both; 3roT 

= implied meaning; = in our vedanta; 

= as principle; T = not; TT?ft = are acceptable; SlttT 

= for establishing their identity; ^ = only; 

?TT = that; ‘blfacf = some; ^TT = are considered 

helpful. 

These both meanings of tat and tvam are not accepted 
in our vedSnta siddhantS-s as a principle. Yes, they are accepted 
only to illustrate and demonstrate the non-dual Self to be one’s 
essential nature. (222) 

Tattvamoh ubhau arthau asmat siddhantatam na gatau: 
The meanings of these two words 'tat' and 'tvam' and 
Isvara and jlva, are not according to the vedanta 
philosophy. 

Advaita bodhanaya eva sa kacit kaksa isyate: It is 
only for the purpose of drawing our attention to the 
substratum which supports the relative, namely, Uvara 
in relation to jlva, that these two conditionings are accepted, 
not to establish their existence but to deny them. 

In the Sankhya and Yoga sastra-s, isvara and jlva 
are taken as eternal realities, whereas in vedanta philosophy, 
the two aspects are accepted only so far as they help 
in establishing the advaita tattva knowledge. 

This kind of inquiry into the inner and deeper meaning 
of words in mahavakya-s and other scriptural texts is 
called padartha sodhanam. 

Explaining this thought further — 
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cR?t: ir^ii 

Anadi mayaya bhranta jivesau suvilaksanau 
Manyante tad vyudasaya kevalam sodhanam tayoh (223) 

= beginning-less; HTW = by the maya\ SIT^TT: 

deluded people; = of the jiva and isvara \ 

= of opposite nature; = consider; 

= that wrong understanding about jiva and isvara \ 

= for the removal of; cPft: = of jiva and 

Isvara; = only; = enquiry and analysis. 

The ignorant people under the delusion of maya have imagined 
jiva and Isvara to be of opposite nature. To remove this delusory 
understanding of these people, the enquiry into the tat---the 
Isvara and tvam ---jiva is made (and not to establish their 
separate-ness). (223) 

Anadi mayaya bhrantah jlvesau suvilaksanau manyante: 
To the deluded ones, under the influence of maya which 
is without beginning, jiva and Isvara are believed to be 
totally different from each other: jiva is controlled, Isvara 
is the controller; jiva is alpajha, Isvara is sarvajna; jiva 
is alpa saktiman, Isvara is sarva saktiman etc. Thus they 
seem to be completely opposite of each other, in every 
way. 

Tad vyuda saya tayoh kevalam sodhanam: To remove 
this erroneous understanding (bhranti), that is to remove 
that jiva and Isvara are of opposite nature, the essential 
meaning of what is 'tat' and what is 'tvam’ is enquired 
into. 

When the conditioning of jiva and isvara is rejected, 
it is realised that both the conditionings of individuality 
and totality are supported by that which can be called 
as neither individual nor total. That is the purpose of 

the enquiry of the sodhanam . This enquiry is not undertaken 
after accepting the Isvara and jiva as a part of vedantik 
principle. 

How this enquiry is to be done is explained further — 

3R qcfR pJRft U«T'ftfcT: I 

Md|ohl^m^l^Ndlchl^im(sirrJRJ: IIWII 

At a evatra drstantah yogyah prak samyagiritah 
Ghatakah mahakasa jalakasabhra khatmakah (224) 

3TrT: 05 = therefore; 375 = in this chapter; Mdi=fc|itl 

= the pot space; = the total space; 5cTT5>T5T 

= the water space; 3T7JI5 = and the cloud space; 

31lrM=b: = like; 5^: = proper; £ERT: = example; STT°{i 

= earlier; = in detail; = is given. 

For the purpose of enquiry inio the correct meaning of 
tvam and tat words of the mahavakya, suitable examples of 
ghatakiSa, mahakaia, jalakasa and meghakasa were given in 
this chapter earlier. (224) 

Atah atra eva yogyah drstantah prak samyak Iritah: 
Earlier in this chapter (ref: kloka-s 18; 155-156) this point 
that the jiva and Isvara are not the reality and are only 
conditionings on the Absolute was explained by the examples 
of meghakasa or abhrakaia, (Uvara) and jalakasa (the 
jiva). 

Ghatakasa mahakasa jalakasa abhrakha atmakah: 
Mahakasa is the total space. Ghatakasa is the space in 
the pot. Jalakasa is the reflected space in the water (jiva) 
in the container. Abhrakasa is the total reflected space 
in, rain drops in the cloud. 

If there is no ghatakasa, there can be no jalakasa, 
if there is no mahakaka, there can be no abhrakaSa. 
All these four akada-s are only conditioned aspects, but 
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in Absolute space none of them exist. Space alone is 
the reality. 

In the Absolute, jlva and Isvara are imagined. They 
are not in reality. In suddha caitanya Brahman, relative 
qualities like asahga, nirguna, nirakara etc., do not exist. 
They are only imagined. T alone is the reality. 

The illustration of the akasa-s is continued — 

crit: I 

gfWeft |R*mi 

Jalabhro padhya dhlne te jalakasabhra khe tayoh 
Adharau tu ghatakasa mahakahu sunirmalau (225) 

'J,c1|ct,l?T * the water space and cloud space; 

^ - these two; 3I¥ 3MiRi = conditionings of 

water and cloud; = are controlled by; 5 = and; 

fWt: = their; = supports; R?iq,|?f| = 

the pot space and total space, respectively; = 
are pure. 

The jalakaia and the megSkasa are dependent on the 
conditioning of the water and clouds respectively. Their support 
or substratum viz. - ghatSkaia and mahakasa are 
immaculate. (225) 

7e ja/akasa abhrakhe jala abra upadhi adhlne: The 
jalakaSa is possible only because of the presence of the 
jala -—the water. The Abhrakata is possible only because 
of the conditioning of clouds. 

Tayoh adharau ghatakasa mahakasaSau tu sunirmalau: 
The substratum (support) for the jalakaSa and abhrakaia 
are the ghatakasa and mahakasa respectively. Nevertheless, 
the ghajakaSa and mahakasa do not become impure, by 
die addition of water in the pot or the presence of clouds 
in the space. 
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So. also in the Absolute - Kutastha Caitanya , the jlvatma 
bhava is imagined. It is only an impurity. It is to be 
rejected in this knowledge. Similarly,_ it is because of 
the impurity of the cloud or maya that Isvara is born. 

The example of the four akasa-s is applied in the jlva, 

Isvara and Kutastha - Brahman .— 

IR^II 

Evamananda vijhana mayau mayadhiyor vaSau 
Tada dhisthana kutastha brahmani tu sunirmale (226) 

= in the same way; = of the 

nature of bliss (i.e. ttvara) and knowledge (i.e. jlva)', 

riWT ftwt: = of the maya and intellect; = are 

conditioned by; = their; srfaUH = substratum; 

= the Kutastha and Brahma caitanya; 3 = indeed; 

= are immaculate. 

In the same way the Snandamaya (Uvara) and vijMnamaya 
(jlva) are due to the conditionings of mSyS and intellect, 
respectively. Their substratum the Brahman and the Kutastha 
are absolutely pure. (226) 

Evam ananda vijhanamayau mayadhiyoh vaSau: In this 
way, anandamaya koiah is Isvara and vijhanamaya kosah 
is the jlva. They are limited by the maya, and the 
intellect, respectively. 

Tad adhisthana Kutastha brahmani tu sunirmale: The 
support for the jlva and Isvara viz. — the Kutastha Caitanya, 
for the jlva and Parabrahma Paramatma for Isvara, are 
indeed one —the pure non-dual principle, on which the 
jlvatva and Isvaratva are imagined. 

This knowledge constitutes what is called enquiry into 
the nature of jlva and Isvara. 
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Continuing further —- 

*TTWM JTcfr zfe I 

ll^vaii 

Etat kaksopa yogena sahkhya yogau matau yadi 
Deho ’nna maya kaksatvat atmatvena bhyu peyatam (227) 

STT^eZT = the Sahkhya and yoga sastra; = 

of this; °FST: 3^4)^ = being useful for enquiry about 

tat and tvam; Fcft = are acceptable; = if you object 

this (then listen); ^F: = the gross body; 3T3JPT 3iSiTr*ncJ 

= being helpful to consider as the food sheath; 3ITrFc%T 

= being Self; = should be acceptable. 

If one concludes that, because the approach of the Sahkhya 
and Yoga Sastra is accepted by the VedSnta as suitable approach 
in enquiry, it does not mean that their philosophy is accepted. 
Or else, the body being the annamaya koSa, should also be 
accepted as Atma (as other two kosa-s are accepted as Alma 
etc.). (227) 

A doubt is raised: Etat kaksopayogena sahkhya yogau 
matau yadi: It looks as if the vedantin-s are in reality 
accepting the dvaitik approach of the Sahkhya-s and Yoga 
philosophers to jiva and ISvara ? 

The vedatin replies in a lighter vein: Dehah annamaya 
kaksatvat atmatvena abhyupeyatam: (If that is the way 
you see it) we know that the Annamaya kosa is accepted 
as a gross body. Can the gross body, therefore, be called 
Atma ? Why not accept the Annamaya koSa as Atma 
and live like a Carvaka ? 

The point made is that Vedanta accepts the prakriya 
of the Sahkhya and Yoga philosophies only up to a particular 
point, but beyond that limit, both have to be denied. 
Otherwise, one will be lost in the dvaita and will not 
be able to progress further. 
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The fallacies in the Sahkhya and Yoga philosophies are 

explained — 

ffcT ^ I 

IRRCII 

Atma bhedo jagat satyam Iso 'nya iti cet trayam 
Tyajyate taistada sahkhya yoga vedanta sammatih (228) 

3TTcF^: = differences in Atma; = the 

world is real; f?T: 3}^I: = the Isvara and jiva difference; 

?fcT = these three; = by Sahkhya and Yoga 

followers; ^ = then; 4th: = Sahkhya Yoga; 

= renounce; Shhfcl: = then they are acceptable 

to Vedanta Sastra. 

If the Sahkhya and yoga philosophers give up the three 
points of their philosophy viz. (i) differences among jivStma-s 
(ii) the world as reality and (iii) the jiva is different from 
Uvarah, then the vedanta and sahkhya Yoga philosophies can 
be said to be identical. (228) 

There are three fallacies in the thinking of Sahkhya 
and Yoga philosophers. If those are removed, then there 
will be basic agreement of these two philosophies with 
vedanta. These fallacies are: 

(a) Atma bhedah: There is a different Atma from 
body to body i.e. the jiva-s are different from 
each other; 

(b) Jagat satyam: The world is anadi (beginningless) 
ananta (eternal). 

(c) ISah anyah: The Isvara is other than jiva and 
the jagat and yet controls them by being away 
from these two. 

Iti trayam yada taih tyajyate cet : If these three fallacies 
are rejected from thinking in Sahkhyaand Yoga philosophies, 
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Tada sankhya yoga vedanta sammatih: then they will be 
the same as Vedanta sastra . 

Can liberation be obtained just by knowing that the 
jlva is asanga, as the Sankhya-s hold? —- 

ccWI^' fcTT«f ffcT I 

«^-<Hl(<(HrMro|HI?lu|irM fcTRfcTT m\\\ 

Jivo’saiigatva matrena krtartha id cet tada 
Srak candanadi nityatva matrenapi krtarthata (229) 

= jiva; 3TCHR3 = by only knowing itself 

to be unattached; ficTTsf: = is fulfilled; ffrf = if you 

argue this way; fRT = in that case; = garlands; ■'KH 

= sandalwood; 3Tf1? = etc; farmed tTT^T = if being 

ever present; = alone; ficTT^faT = fulfilment. 

If liberation can be considered to have been attained by 
the jiva by merely saying it to be unattached, then garlands, 
sandalwood etc., can attain fulfilment just by calling them 
unattached. (229) 

Jiva asahgatva matrena krtartha id cet: If only by 
saying or knowing that jiva is asanga, one is liberated, 
then, in that case-- Tada srak candanadi nityatva matrena 
api krtarthata: All worldly things like garlands, sandalwood 
etc., which are all as eternal as jagat itself, should also 
be liberated. There is, then, no need to make any effort 
for liberation? 

This doubt is explained — 

twifeftciicci jriqrer wh: i 

IR3°II 

Yatha sragadi nityatvarh duh saihpadyam tathatmanah 
Asahgatvam na sambhavyam jivator jagadisayoh (230) 

W just as; «JiiR PtcdcdH. = the ever presence 

of garlands etc; = is very difficult; cWT = in 

the same way; = of the world and fcvara; 4tdd1: 

= so long they exist in mutual dependence; 3tirHH: 

= of the Atma; = being unattached; A = 

not; = is possible. 

As it is impossible to accept the garlands etc., to be eternal, 
it is impossible to realise that the Self is unattached so long 
as the isvara and the jagat (world) exist (as mutually dependent 
entities). (230) 

Yatha sragadi nityatvarh duh-sarhpadyarh: Just as things 
like flowers, garlands and similar other objects cannot 
be accepted as eternal, as they keep changing, Tatha 
jagat iteyoh jivatah: similarly, as long as jagat, Uvara 
are accepted as created and the creator, and they exist 
in mutual dependence, so long, Atmanah asahgatam na 
sambhavyam: the Atma cannot be considered asanga. 
To accept jiva-jagat-isvara as eternal and also to accept 
the Atma to be asanga is not possible. 

How jiva-jagat Isvara cannot be independent of each other 

and therefore Atma cannot be considered asanga, because — 

3W 5TfrfcT: m I 

fiWtoilWlsfir Htercw tffer iiwii 
A vaSayarh prakrdh sahgam pure vapadayet tatha 
Niyaccha tyeta miso’pi ko’sya moksas tatha sad (231) 

5=1 = just as before; R^frT: = the world matter 

(made up of three guna-s ); = attachment; 

= certainly; STNl^fcf = should associate; = and; 

f?T: = isvara; = also; = to this (jiva); 

= controls; cM Hfcl = it being so; 3PPI = 

of the jiva; ijfa: = how liberation is possible? 
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If the prakrti is considered as eternal, as we did before 
discrimination and enquiry, the association of the Self with 
the prakrti is inevitable. The resultant isvara will naturally also 
control the jiva. How can there be any liberation thereafter, 
for the jlva ? (231) 

Pura eva prakrtih sahgam avasyam apadayet: As was 
enquired earlier through discrimination, it is necessary 
that in the Absolute, prakrti is imagined for without that 
association, Uvara cannot exist. 

TathS Bah api etam niyacchati: Also, Isvara will continue 
to be the controller of jiva. Tatha sati asya kah moksah: 
Therefore, how can the jiva be ever liberated? There 
cannot be independence of existence for the jiva-jagat 
and Isvara. They exist only in relation to each other. 

A doubt is raised and refuted — 

STdKNfcldl ir^h 

Aviveka krtah sahgah niyama seed cettada 
Balada patito maya vadah sahkhyasya durmateh (232) 

HW: = the attachment of the jiva; f^T*T: = controlled 

one; ^ = and; ficT: = is due to lack of discrimination; 

?frT ^ = if it is considered like this; cI^T = then; 

^4^: = dull witted; = of the Sankhya; hhMiq: 

= the theory of maya; ®RrTRf = under compulsion; 

SlNldcl: = will have to be accepted. 

If one attributes (i) the attachment of jiva and (ii) Bvara 

to be the controller, to the erroneous discrimination, in that 

case, the Sahkhya-s, who are expert in incomplete thinking, 
are compelled to accept the mayavada which is not accepted 
in Sankhya philosophy. (232) 
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Sahgah niyamah ca avivekakrtah id cet tada: The 
doubt expressed is, that the association of Isvara with 
jiva and jagat; and the association of Isvara as controller 
are only due to improper discrimination. The teacher replies 
derisively — If this is your view, —- 

Durmateh Sahkhyasya maya vadah balat apatitah: In 
that case for the Sahkhya-s who cannot think straight, 

have allowed themself to be caught in maya vada, in 

contradiction of their own principles, which do not accept 

the existence of maya. Then they will be compelled to 
accept maya as the superimposition on the Absolute. If 

aviveka means (a) absence of discriminationhow can 

the absence of something create attachment? (b) or if 
aviveka means other than viveka i.e. knowledge—-then 

does it mean that inert objects like pot etc., which cannot 

create attachment, (c) alternatively, one has to accept 

aviveka means — “absence of-knowledge which exists” 
i.e. maya --which is although absent creates the. problems 
of attachment. Thus the Sahkhya-s will have accepted 
maya vada of their own. 

Another doubt is raised —- 

ffcT ^Tcft JTRTT 8iRT IR^ll 

Bandha moksa vyavasthaitharh atma nanatva misyatam 
Iti cenna yato maya vyavastha payiturh ksama (233) 

^ iftar 37^ = for establishing the possibility 

of bondage and liberation; 3TTcJT TRIr=iq = multitude of 

Atrpa; = should be acceptable (to a vedanti); 

ifrT = if this is expected; T = it is not possible; 

= because; Mlqi = maya; = to establish; 

WT = is able. 
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One has to accept the multitude of Atma for solving the 
impasse of bondage and liberation, if this is argued the reply 
is-—it is not required, because maya is able to take care of 
this problem. (233) 

Band ha moksa vyavasthartham Atma nanatvam isyatam: 
Paramatma alone is the reality, nothing else is, what happens 
to bondage and liberation? Who gets liberated, and who 
is under bondage? To solve this impasse, let us accept 
that jiva, jagat and Is vara are separate and eternal! 

(Reply) Iti cet na: If this is your suggestion; no, 
it is not possible. Yatah maya vyavasthapayitum ksama: 
Because maya can create both bondage and liberation, 
which are only with reference to jiva and Uvara. If maya 
can create the illusion of jiva and Uvara, the governed 
and the governor, the limited and the unlimited, surely 
the same maya can take care of another illusion called 
bondage and liberation. Just for the sake of explaining 
bondage and liberation, it is not necessary to accept the 
separate existence of jiva, jagat and Uvara . 

The thought is continued further — 

Md-MN-flfd fer wfir I 

5 IIWII 

Durghatam ghatayamiti viruddham kim na pasyasi 
Vastavau bandha moksau tu frutir na sahate taram (234) 

= impossible; = doing; ^fcT = in this 

way; Ri = a contrary nature; T = don’t you; 

= see; = the scripture; § = indeed; <tiw4) 

= real; Rtajt = bondage and liberation; T = not; 

= tolerates. 

The maya can make impossible happen, don’t you know? 
In fact the scripture (sruti) does not accept both bondage 
and liberation, in reality. (234) 

Durghatam ghatayami iti viruddham kim na pasyasi: 
That maya which can make the impossible possible, can 
it not create jiva, jagat, Isvara as well and take care 
of bondage and liberation? 

/ 

Sruti tu vastavau bandha moksau na sahatetaram: The 
purpose of veda-s and upanisad-s is not to establish 
dvaita, creation, bondage, liberation, jlvatva bhava, Uvara 
etc., and therefore cannot support the thought of duality. 

So what is the purpose? The famous declaration of 

Gaudapadacarya in Mandukya karika is cited — 

* ^ ^ ^ | 

^ 33^ ^ 3^ ^rr wnsfcTT iR?mi 
Na nirodho na cotpattir na baddho na ca sadhakah 
Na mumuksur na vai muktah ityesa paramarthata (235) 

T = neither; Pi<l£T: = destruction; T = nor; JrMfri: 

= creation; =1 = nor; = someone in bondage; 

^ = and; T = not; = and; = a seeker; 

T = nor; 55^: = desirer of freedom; ^ = and; 

A = nor; grF: = is there a liberated one; ffcT = 

this; = this; = is the reality. 

Neither is there any dissolution nor creation. Neither is 
there anyone bound nor engaged in spiritual practices. Neither 
is there any seeker of liberation nor a liberated one. This 
is the supreme ultimate Truth. (235) 

Na nirodho na ca utpattih baddhah na ca sadhakah 
na mumuksu na vai muktah: There is neither real dissolution, 
nor creation, neither real bondage nor any sadhana for 
liberation, no seeker for liberation: nor is there one who 
is liberated. 

Iti esa parmarthata : From the standpoint of the Absolute, 
this is the ultimate Truth. 
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The teacher now concludes the theme he has been 
developing so far, to state that the difference between the 
jiva and isvara is only because attention is given to the 
conditioning, and not to the conditioned --- 

HWIteMWI: <+>IH^H|cfrH) I 

tcf cTr^ ft IRHII 

Mayakhyayah kama dhenor vatsau jivesvaravubhau 
Yatheccham pibatM dvaitaiii tattvarh tvadvaita meva hi (236) 

hwks^nI: = known as maya; = of the cow 

that fulfils all desires; = both; = jiva and 

ttvara; = are calves; tihj = the duality of world; 

W %-^H, = as much as they desire; =• may 

they drink; 3 = indeed; = the Truth; = non-dual; 

^ % = is certainly. 

Isvara and jiva are the two calves of kama-dhenu (a desire 
fulfilling cow). Let them enjoy the milk of duality. However, 
the ultimate reality is, one without a second, indeed. (236) 

Mayakhyayah kamadhenoh ubhau jiveJvarau vatsau: 

Maya is called kamadhenu, the cow of Indira loka, which 

fulfils all desires; she has two calves—-one is jiva, the 

other is Isvara. 

Dvaitam yatha iccham pibatam: Let them drink the 

milk of dvaita as much as they want, from this cow 

of maya. 

Tattvarh tu advaitam eva hi: But the essential principle 

which is supporting the illusory difference of jiva and 

ttvara, is one without a second. 

The jiva is the individuality. Through the upadhi or 

conditioning, he functions in the field called jagat. So 

the otherness, dvaita between jiva and jagat is born. 

Similarly in the case of Isvara, Isvara is the controller, 

and jiva - jagat are the controlled and dvaita is again 
created. 

In the advaita vastu, the trio of 

knower - known - knowing, or experiencer - experienced and 

experiencing are totally absent. That means 1 tat’ is ‘Isvara 
1 tvam’ is jiva, so from the ‘tat-tvam' point of view’ 

the essence is advaita, not the difference between the 
two. 

If the difference between isvara and jiva, between ‘tat’ 

and ‘tvam ’ is only on account of maya upadhi, then is not 
the meaning of ‘tat* and ‘tvam’ also illusory or ‘mayikS’? 

Further more, since the jiva is the superimposition on 
Kufastha, and Isvara on Brahman which are the supporters 
and therefore is not the difference between the Kufastha 
and Brahman real ? — 

1 ft | 

^ ft ir^ii 

Kufastha brahmanor bhedah nama matrat rte na hi 
Ghatakah mahakahu viyujyete nahi kvacit (237) 

‘£4*4 sfivRt: = of the Kiitastha and Brahma caitanya; 

= difference; ^ThT Hinm = for name sake; 

= other than; T = not; % = indeed; 4di=bm 

= the pot space and total space; = anywhere; 

^ = never; = are seen to be separate. 

The difference between Kufastha and Brahman is for 
name-sake only and not in reality. The ghafakasa (pot space) 
and the mahakasa (total space) never exist separately (for they 
areun reality one). (237) 

Kufastha brahmanoh bhedah namamatrat rte na hi: 
The difference between Kufastha and Brahman is only 
in name. Kufastha is Brahman and Brahman is Kufastha. 
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Ghatakasa mahakasau kvacit na hi viyujyete: The simile 
of the four akasa-s is recalled (ref: sloka-s 224-225 
ante). The Mahakasa was the reality in which the abhrakasa 
(Bvara ) was the conditioning. Similarly the ghatakasa was 
the Kutastha in which the jalakaia (the jiva) was the 
conditioning. 

The ghatakasa and the mahakasa are not two. In 
the same way, the Kutastha and the Brahman are in 
reality one and the same. The same Parabrahma Paramatma 
when referred to with reference to the jiva is called 
Kutastha, and with reference to the /i vara is called Brahman. 

PARABRAHMA PARAMATMA 

ABSOLUTE SPACE 

MAHAKASA 
(Brahman) 

MEGHAKASA 
(Reflected in 
cloud droplets) 

IS VAR A 

GHATAKASA 
(Kutastha) 

JALAKASA 
(Reflection in 

water) 

JIVA 

The conditioning of maya or ignorance creates the 
illusion of dvaita, but dvaita is not the reality. 

Two lessons are to be drawn from the above by 
a seeker: 

(a) that the world in which one is operating is mithya 
i.e. there is no reality in the world, but the world 

is in the reality. 

(b) this has to be practised again and again until 
it becomes a part of one’s way of life to participate 
actively in one’s allotted tasks but watch it all 
like a play on a stage. 

The non-dual reality is asserted:. 

$cT -^IhR | 

JMT 5RTg ir^II 

Yada dvaitarh srutarh srsteh prak tadevadya copari 
Mukta vapi vrtha maya bhramayatya khilan janan (238) 

51T^ = before creation; ^ = that; 31$^ = non-dual 

Brahman; = is declared by scriptures; 3ra" = now 

in the creation; = that; t^ = alone is; = after 

dissolution; ^ = and; gtfit =,in liberation; = also 

(is the same); RFTT = maya ; = all; = people 

(jlva-s); = in vain; = creates delusions. 

The non-dual Brahman which is referred by the iruti to 
exist before creation, continues to be non-dual now during 
the creation and even thereafter in deluge and so too in liberation. 
The maya deludes all the people unnecessarily. (238) 

Srsteh prak yat advaitam trutam: Before creation, 
that non-dual principle called Parabrahma was [(before 
this world Pure-Existence alone was). (Ref: C.U. ;VI.2.1)]. 

/ 

Tad eva adya upari ca: It is so even today. Even 
after the dissolution of the world, the Truth will continue 
to be, totally untouched. 

Muktau apr. Even when the indiviudal realises his 
identity with the Parabrahma Paramatma, this advitlya 
principle continues to be after liberation. 

Maya akhilan janan vrtha bhramayati: Nevertheless, 
under the influence of maya, people get lost for no 
reason, for no purpose. 
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He who has understood this has come out of the 
clutches of maya. He has understood the wholeness of 
Paramatma and the dvaita play of maya. Maya by itself 
has neither validity nor stability. 

Those who say that the world is mithya, and that the 

Paramatma is the only reality, they also seem to get involved 

in samsara and struggle? This apparent contradiction is 

explained — 

c^c^sfq- fcram fan i 

1 zm m%\\ 

Ye vadantit thamete ’pi bhramyante vidyayatra kim 
Na yatha purva metesam atra bhrantera darsanat (239) 

^ = those; = in this way (i.e. world is due 

to maya and Brahman is non-dual); = say; = 

they; = also; = one seen to be deluded; 3T? 

= in that case; felFIT = what is the purpose 

of knowledge?; T = don’t argue in this way; = 

of these wise ones; 3^ = in their dealings; W 

= before the dawn of wisdom; = of the delusion; 

= is not seen to operate. 

A doubt is raised---those who say in this way i.e. the 
world is an illusion and Brahman is the reality, they are also 
seen to be involved in the world. In that case, what is achieved 
through Self-knowledge? The answer is-no. It is not so. There 
is total absence of delusion associated with their worldly 
involvement, as used to be earlier, (before the dawn of the 
Self-knowledge). (239) 

The question raised is: Ye ittham vadanti ete api 
bhramyante: Those who say like this, i.e. that the world 
is an illusion and Brahma tattva is the reality, they also 
seem to get entangled in the world of samsara. 

Atra vidyaya kim: Then, what have they gained after 
all that study, sadhana and knowledge? 

The teacher replies: Na etesam atra yatha purvam 
bhranteh adarkanat: It is not like that. Those who have 
the knowledge and are engaged in vyavahara of this world, 
their reaction to the world, before the dawn of knowledge 
and after, are definitely different. They are not deluded 
as they were before. 

Those who, by the grace of the Lord, come into 
the spiritual fold, learn to observe their mind, delay or 
slow down reactions to events around and discover new 
joys in the Lord’s creation as it is presented, not as 
they would wish it to be. 

How this knowledge does not touch the ignorant and 
they continue to be buffetted by the duality is said in the 
next kloka — 

^ irvoii 

Aihika musmikah sarvah samsaro vastavas tatah 
Na bhati nasti cadvaitam itya jhani vini&cayah (240) 

= here and hereafter; = all; WIT: 

= world; =tlW3: = is real; cTcT: = therefore; 

= the non-dual Brahman; T = neither; = illumines; 

^ = and; = nor; = does exist; ^fcT = thus; 

SlTllPi = is firm conviction of the ignorant. 

The ignorant people are fully convinced that this world, 
the world hereafter and the worldly experiences are a reality 
and the non-dual Brahman is neither seen nor does it ever 
exist. (240) 

Aihikah amusmikah sarvah samsarah vastavah: This 
world, and the world after death, the whole world is 
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a reality. This is the knowledge of the ignorant people, 
and therefore with such an idea-— Tatah advaitam na 
bhati na ca asti id ajnani viniscayah: they do not see 
the advaita tattva in and through the world of plurality 
nor do they believe that such a tattva exists. 

In this way an ignorant person is established in his 
ignorance, because he is firmly convinced about the 
correctness of his viewpoint. 

When the world is not mithya, it has to be real, 
when the snake is taken to be real, the rope will not 
be cognised; when mirage water is taken to be real, 
one will run towards it to quench one’s thirst. So also 
the ajnani purusah (an ignorant) is so convinced about 
the reality of the world, that he is unable to see the 
advaita tattva. 

Lord Krsna in Bh.Gita (EX-2) says ‘Brahma vidya 
is Raja vidya, Raja guhya ’. The secrecy of its nature 
is that even if it is given freely, no one wants to take 
it, because no one appreciates it. They hold on to the 
world of illusion lest they lose their identity, their 
individuality! 

Opposite to this is the experience of the man of 
realisation — 

Jnanino viparlto’smat niscayah samyagl ksyate 
Svasva niscayato baddho mukto’ham ceti manyate (241) 

SiiI'M: = of the wise; = from this conviction; Icwfld: 

= opposite; = is the conviction; = clearly; 

= is seen; = according to one’s own 

conviction; 3^ = I am; = in bondage; ^ = and; 

= liberated; ?frf = in this way; = consider. 
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The conviction of the wise people is exactly opposite to 
that of the ignorants, i.e. the world is an illusion and Brahman 
is the reality. Depending upon one’s own conviction they consider 
themselves to be ‘I am bound’ or ‘I am liberated’. (241) 

Jnaninah asmat viparltah niscayah samyak Iksyate: In 
contrast to the man of ignorance, the man of wisdom 
is absolutely certain that their experience is just the opposite. 
They are totally convinced that the world is mithya and 
T the Parabrahman, the sat-cit-ananda Paramatma, is 
the reality. 

Sva sva niscayatah aham baddhah muktah ca id manyate: 
Depending on each one’s conviction, one’s knowledge, 
man of ignorance will say T am bound’, and the man 
of wisdom will say ‘I am liberated’. 

But the non-dual reality cannot be directly experienced? 

-This objection is answered — 

Nadvaitam aparoksam cet na cidrupena bhasanat 
Asesena na bhatam cetdvaitam kim bhasate ’khilam (242) 

3ltcTiT = the non-dual Brahman; = immediate 

and direct experience; =T = is not; = if doubted; T 

= it is not so; = as consciousness; 

= being experienced; = experienced in its fullness; 

^ = not; = is experienced; ^ = if argued 

then; = does; = the world of duality; 3T%cI*f 

= in totality; = is seen? 

One cannot object that the non-dual Self cannot be 
experienced immediately (aparoksena) because being conscious 
is the experience of all. If one further objects that it is not 
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fully or completely experienced, the answer is---is the duality 
experienced completely? (242) 

(Question) Advaitam na aparoksam cet: This advaita 
tattva which you say is convincingly known by the wise 
(jhaninah niscayah) cannot be direct personal experience? 
It can only be a book knowledge. 

The teacher replies: Na cidrupena bhasanat: No, that 
is not so. If you think so, then, do we not experience 
our conscious existence of ‘I am’? That itself is the advaita 
tattva. For knowing and experiencing that, one does not 
require the mediation of dvaita. 

This T does not become the object of sense organs 
or of speech, or of the mind or of the intellect (Ke.U. 
1.3). This T cannot be communicated to anyone. ‘I’ can 
only be, it cannot become. 

But the student is not fully convinced and asks further, 
ASesena na bhatarh cet: I understand that I am 
consciousness, but one does not have the complete 
experience, that I am the consciousness everywhere, all 
the time? The teacher counters this question by another 
question in reply - 

Kim dvaitam akhilam bhasate: If that be the case, 
do you know dvaitam completely ? 

Even in the objective world of dvaita, the vision 
is never complete, there are many aspects which the 
faculties do not perceive. 

Having pointed out the fallacy in the dvaita and advaita 

knowledge, the similarity between the two is brought out — 

cTRcTT ^ f^[ IRV3II 

Dinmatrena vibhanam tu dvayorapi samarii khalu 
Dvaita siddhi vada dvaita siddhiste tavata na kim (243) 
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= localised; = experience; § = indeed; 

= for both; = is similar; = certainly; 

^ = your; tel = like the conviction about 

duality; 3f|cT = the conviction of non-dual Brahman; 

dl4dl = on the strength of similarity; T = why 

can not be accepted? 

The incompleteness of knowledge is common in both dvaita 
(duality) and advaita (non-duality). However, you are ready 
to accept the duality, although incomplete-ness of knowledge 
is seen, why don’t you accept the non-duality for the same 
reason, because of which you accept the duality? (243) 

Dinmatrena vibhanam tu dvayoh api khalu samarii: 

The incompleteness of knowledge is common to both 

the dual and non-dual experiences. This was the second 
objection raised by the student in the above sloka-s while 

accepting the non-dual experience. Therefore, the teacher 
brings out a correct vision for the student, by pointing 

out the similarity in dual and non-dual experiences. Further 

the teacher argues — 

Dvaita siddhivat advaita siddhih te tavata kim na ?: 

If the situation of incompleteness in perception is common 
in both cases, you are ready to accept the duality in 

one case, why can’t you accept non-dual Truth, which 

also has similarity in experience ? 

The space is seen by the ignorant man as well as 

a man of wisdom i.e. the perception of space is the 
same for him who has advaitik vision as well as for 

one who has dvaitik perception. That which is established 

through dvaita siddhi can also be established through 

advaita siddhi. 

Both the man of ignorance and the man of wisdom 
see the space as blue, but one who knows that the blueness 
is only an optical illusion, continues to see the blueness 
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although his perception is different from that of the man 
of ignorance. 

In the same manner, just as one infers the true knowledge 

in dvaita, why cannot the advaita also be duducted 
like-wise? The advaita bhava (experience of non-duality) 
is possible. 

The student persists in his doubt of denial of non-dual 

existence — 

I^T tc^TFT W fcp^Jj | 

fei'&M tcR^TTcfrOTt 3^ IRWII 

Dvaitena hina madvaitam dvaita jhane katharh tvidam 
Cid bhanam tva virodhyasya dvaita syato’same ubhe (244) 

tdT = absence of duality; 3TtrT^ = is non-dual; 

tcT = in the experience of duality; = this 

non-dual; = indeed; = is possible; § = and the 

non-dual cannot be established during experience of duality; 

= the experience of non-dual consciousness; 

Iftpr = of this duality; = is not against; 

3*cT: = therefore; 3$ = both; = are not of 

a similar kind. 

Advaita (non-dual) is defined as absence of duality. This 
being so, how can the experience of advaita (non-dual) take 
place during the perception of duality? The consciousness that 
is considered to be non-dual (by the teacher) is not opposed 
to dvaitam (duality). Hence the advaita---non-duality and 
consciousness cannot be the same! (244) 

Advaitarii dvaiten hinam: Advaitam can be defined 
as that where dvaitam is absent. That being so, Dvaita 
jiiane idam tu katharh: When there is clear perception 
of dvaitam how can one perceive advaita ? It contradicts 
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the definition of advaitam as ‘ dvaita hinam' ? Therefore, 
advaita experience is not possible. The student argues 
further that — 

Cidbhanam tu asya dvaitasya avlrodhi atah ubhe asme: 
The consciousness (cit bhanam ) is not opposed to dvaita, 
and you have said earlier that consciousness is advaita. 
But in reality consciousness does not contradict dvaita. 
Therefore, advaita cannot be conscioussness, is established. 

The above question and objection is replied in the following 
sloka — 

^ erf? ^3 I 
efr ciUdcinSd MR$tolf#HWcl irymi 

Evam tarhi srnu dvaitam asan may a mayatvatah 
Tena vastava madvaitam pariSes at vibhasate (245) 

tiff = this being your argument; SJ'J = listen 

(the reply); tchf = duality; HI4IH4rdd: = being an effect 

of maya\ = is not real; = therefore; dlWdtf 

= in reality; 3l|cPj = non-dual Brahman; = 

is left (to be real); = is clearly experienced. 

To the above argument, our reply is-- dvaita (duality) being 
the result of mSya is not real, hence it does not exist at 

, ^ all. Therefore, non-duality (advaitam) is the reality, as there 
is nothing like duality. (245) 

Evam tarhi Srunu: If this is your doubt then 
listen - Dvaitam maya mayatvatah asat: When one comes 
to know that duality is only an illusion, a child of maya 
or delusion, (then it becomes clear, that the dvaitam is 
not real). 

Tena advaitam vastavam: Therefore, the reality A underlying the illusion is the Truth, the substratum. T 
is that Truth. 
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Parisesat vibhasate: What remains is the advaita tattva . 
In the knowledge of this Truth there cannot be any impact 
of dvaita whether it is perceived or not. That advaita 
tattva is the only reality asserted thus. 

To explain the words ‘parisesat vibhasate' — 

I 

Acintya racana ruparti mayaiva sakalarh jagat 
Id niscitya vastutvam advaite pari sesyatam (246) 

3^<r4 = non-comprehensible; TORT = creation; 

= nature; «4id4. = total; 3RT(f = world; JIM = an 

illusion; 0^ = is; ffrT = in this way; = having 

known firmly; 3^ = in the non-dual Brahman; 

= Reality; MfaVTcTIW = is to be understood and accepted. 

The whole world is inexplicable and cannot be comprehended 
by the mind, being the effect of mSya. Thus concluding the 
unreality of the world (duality), what remains is the non-duality 
as the Reality. (246) 

Acintya racana ruparh sakalarh jagat may a eva: The 
whole world is nothing but a creation out of maya, and 
maya is that which cannot be comprehended, It is 
inscrutable, because maya is that which makes impossible 
happen (aghadta ghatana patiyasi). 

Id niscitya: Thus having concluded decisively that 
the world is of the nature of an illusion which includes 
dvaita as well. 

Advaite vastutvam parisesyatam : One comes to realise 
that the Truth, the advaita tattva is the reality. 

This knowledge must get firmly rooted in an unshakable 
way. Otherwise maya being maya, one can again get dragged 
back into the illusion of duality without our knowledge. 

How important it is to be ever watchful that one does 

not get sucked back into worldly entanglement is stressed — 

c^ccj *nf?T cRIT 5^: I 

3T3" y'MmKH rf ^ IRW3|| 

Punar dvaitasya vastutvam bhad cettvaih tatha punah 
Parisilaya ko vatra prayasa stena te vada (247) 

tcTTO = of the duality; = being real; gR: 

= again; RlfcT ^ = if one comes to experience 

again, in that case; TOif = you; (TOT = as earlier; gR: 

= again; dfafteTO = contemplate and reflect; 3^ = 

in this case; cR = by repeated reflection; ^ = for you; 

2R: = what; 3T = is; 5RTTTT: = effort; ^ = say! 

Inspite of this fact, if one, again and again, comes to 
take the duality to be real, then you should reflect and contemplate 
on the fact that the world is an illusion. What is the difficulty 
to practice this knowledge again and again? (247) 

Dvaitasya vastutvam punah bhad cet: The doubt is 
raised: what should one do if the duality overpowers 
one, inspite of all the efforts ? Inspite of all the knowledge, 
all the sadhana, the individuality i.e. ‘I and mine’, ‘you 
and yours’ - -- dvaita bhava creeps in, on an individual 
so stealthily and without warning that advaita jhana gets 
over-powered by dvaitam. 

The teacher reassures: Tv am tatha punah parisilaya: 
You just have to go on practising again and again and 
assert to yourself ‘The world, and the duality are not 
real, ‘I’ the substratum is real’. Such abhyasa is the only 
way to get rid of the erroneous idea of duality. 

Atra tena te kah va prayasah vada: What is the 
difficulty in doing so, since you already have the knowledge 
that all this ‘sense of otherness’ is only because of the 
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upadhi through which one functions. This is what Lord 
Krsna exhorts Arjuna to do, constant practice and 
detachment, in order to curb the fickle run-away mind. 
(B.G. VI.35) 

How long should one do this abhyasa ? — 

feRT ^Tcifnlrt |cf I 

Kiyantam kaJa mid cet khedo ’yam dvaita isyatam 
Advaite tu na yukto’yam sarva nartha nivaranat (248) 

'hlcri^ = how long (should we reflect); ^IcT 

^ = if enquired; 373*1 = this; dft: = sorrow (of 

reflection); = in case of duality; ^cii^ = should be 

thought of; 37|^ = in case of non-dual Brahma vicara; 

3 = indeed; 3PI*( = this sorrow; = proper; 

T = is not; 374^? = being the remover 

of all miseries. 

‘How long should we reflect and contemplate on these 
lines?’ This problem is valid in the world of duality. This 
thought of trouble does not hold good in regards to non-duality 
that leads to the removal of all the miseries of life. (248) 

Kiyantam kalam id cet: ‘How long should this abhyasa 
be done ?’,— you ask such a question, do not get discouraged. 
Ay am khedah dvaite isyatam: Dejection is allowed only 
in dvaita, because in dvaita, there is only misery. 

Advaite tu ayam yuktah na: Depression and frustration 
have no place in advaita. Sarva anartha nivaranat : Because 
advaita vicara is the one which takes one out of the 
problems and tragedies of life, whereas, in dvaita vicara, 
there is nothing except anartha. 

If vedanta vicara makes one tired of and frustrated, 
then it indicates that it is not advaita vicara. It is the 

objectification inherent in dvaita that brings out fear, 
anxiety, dejection etc. In the subjective enquiry of the 
non-dual Self which is pure Sat-cit-ananda, there cannot 
be any experience but joy. Even repeated abhyasa should 
only be a joyful experience. 

A peculiar question is asked: How is it that even after 

realisation, a person feels hungry and thirsty? — 

f^TcTT ¥cT ^ |R^|| 

Ksut pipasa dayo drsta yatha purvam mayid cet 
Macchabda vacye’hahkare drsyatam ned ko vadet (249) 

^ 5 in me (the knower of non-dual Self); ^3 

fwn 37T33: = the hunger, thirst etc.; 33T tjcfq; = 

as ever; £ET = are seen; ?frr'= if argued; 173 ^ 

= the word meaning of word ‘I’; = 

in the identification with not-self; = is seen; T 

= not; ffd- = thus; 31: = who; 3^3 = says. 

Even after Self-realisation, if I continue to feci the pangs of 
hunger and thirst, (how can we call the non-duality to be free 
from problems), to such a doubt the reply is--who denies it? 
These are certainly for the ego — the word meaning of tvam. (249) 

Mayi ksut pipasa adayah yatha purvam drsta id cet: 
Even after gaining the knowledge that ‘I am the Reality’, 
if one continues to feel hunger, thirst etc., what is the 
use of that knowledge? Hunger thirst are in the realm 
of dvaita ? 

The teacher replies: Na id kah vadet: What you 
say'is a fact, no one denies it. Mat sabda vacye ahahkare 
drsyatam: Hunger, thirst etc., become a suffering only 
when one identifies oneself with the pranamaya ko£a. 
When one is absorbed in somework, or some deep thought, 
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one forgets about hunger and thirst. Therefore, it is the 
ahankara that feels the hunger and thirst, not the Absolute. 

Great mahatwa-s like Ramakrsna Paramaharhsa or 
Ramana Maharsi suffered from grave illnesses, they were 
very clear that it is the body that goes through the 
modifications and suffers, not the ‘I’, the illuminator of 
the body. 

The hunger, thirst etc., arc only an illusion in suddha 

caitanya and this illusion born out of identification with 

pranamaya kosa should be removed by viveka — 

Cidrupe’pi prasa jyerari tadatmya dhyasato yadi 
Ma’dhyasamkurukintu tvam vivekamkurusarvada (250) 

zrf? = if; cll<lrt4 3T%3TRTcT: = due to identification with 

the superimposed; 3lfT = in pure conscious Self 

also; = there is a possibility of miseries; 

= identification with the superimposed; *TT = do not; 

= practice; = but; = you; tT^T = always; 

= discrimination; = practice. 

The problems may arise even in the pure consciousness 
due to its wrong identification with the body. In this situation, 
the only solution is dis-identify from the body and keep yourself 
busy in discriminative enquiry. (250) 

Cidrupe api tadatmya adhyasatah prasajyeran yadi: 
Even in the Buddha caitanya, in the pure being, problems 
of hunger, thirst etc., arise only because of the conditioning 
of the suddha caitanya with the conditioning called the 
body, through body identification. 

If this is so, Adhyasam ma kuru, then, (the solution 
is obvious) do not identify yourself with the body, with 

the -misery. The freedom of choice is yours. Whether 
to become miserable or not, with the arrival of misery. 
Break the chain of identification that binds you to the 
suffering, to the pranamaya koSa, vijnanamayah ko&a etc. 

Kintu tvam sarvada vivekam kuru: The antidote for 
this adhyasa is only viveka, constant discrimination. This 
viveka is done by watching the condition of one’s own 
minds its modifications and reactions. The idam vrtti has 
no value if the aham vrtti is not alive. This aham vrtti 
creates the identification with one’s own conviction 
(tadatmyam). The separation of idam and aham creates 
the dvaita bhava. This kind of abhyasa of self analysis 
will take one beyond the aham and the idam, and gradually 
the identification will weaken. Then one will realise that 
both the knower (aham) and the known (idam) are objects 

of T. 

This is the viveka that should be practised to counteract 
and replace and eliminate the identification of adhyasa. 

The question again arises: one carries the burden of 

long habit not only of this life, but also the impressions 

(vasanas) from times unknown. How does one get out of 

the clutches of this earlier vasana s ?:— 

3TRrrfcr fsorrwffcr ^ I 

^ crrafcj w IRWI 

Jhatitya dhyasa ayati drdha vasana yeti cet 
Avartayet vivekam ca drdharh vasayitum sada (251) 

= the identification with the superimposed; £5 

= due to the strong past impressions; 

*= suddenly; 3MTfrf = takes place; ifcT ^ = if this 

is the problem; = the discrimination; = 

for firm; diufacpi = counter impression formation; 

= always; = may be practiced. 
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If the wrong identification takes place unaware and suddenly 
due to firm vasana-s (earlier impressions), in such a situation 
practice discrimination and assert to be non-dual Self, for creating 
these non-dual impressions. (251) 

Two qualities are essential in a seeker: 

(a) the ability to understand, and 

(b) the readiness to change in accordance with the 
new understanding. 

On the spiritual path, when new understanding dawns, 
one must have the dexterity and ability to give up the 
earlier ways which were on the strength of earlier vasana-s. 

Drdha vasanaya adhyasah jhatiti ayati: However, these 
earlier vasana-s and the effect of adhyasa is very difficult 
to guard against, because, they come suddenly and catch 
us unaware. 

Iti cet: This being the nature of adhyasa, what is 
to be done to go forward? 

Vivekam ca drdham vasayitum sada avartayet: To 
replace the earlier vasana-s with the new wisdom, adhyasa 
should be conquered by abhyasa. By again and again 
doing sravanam and mananam the study becomes deeper, 
the contemplation more subtle and the discrimination more 
firm. One must get firmly rooted in this contemplative 
state of mind, naturally and effortlessly. This will, in due 
course, reinforce the vision of non-duality. 

Now another doubt is taken up for analysis viz. by 

discrimination and logical thinking a doubtless person can 

reach the understanding that the world is mithya and an 

effect of maya. Nevertheless, one does experience the presence 
of the objective world? — 

g^r^fcf * *TOTTT( | 

Viveke.. dvaita mithyatvarh yuktyai veti na bhanyatam 
Acintya racanatvasya anubhutir hi sva saksiki (252) 

= by discrimination; |cT = the duality 

to be an illusion; = by logic; ^ = only; ffcT = 

in this way; T = not; ^IcTT^ = argue; % = indeed; 

venire = inexplicable nature of illusion; arpjfrT: = 

experience; = is confirmed by its witness. 

Don’t insist that the duality is an illusion only by the strength 
of logical arguments (not by experience), the experience of 
this inexplicable illusion is determined by the witnessing Self 
(which is non-dual). (252) 

Viveke dvaita mithyatvarh yuktya eva: The student 
says: It is possible to arrive at an intellectual understanding 

that the dvaitam is only an illusion, by the strength of 
discrimination and logical analysis; but it is not our direct 
experience. 

The teacher retorts: Iti na bhanyatam hi: Do not 
talk in this way. Acintyaracana tvasya anubhutih svasaksikl: 

Do we not have direct experience of the illusoriness of 
the worldly phenomena? We know that sun-set and sun 
rise are not the reality, they are only appearances created 

by the earth’s rotation, but that does not prevent us 

from seeing the sun ‘rising’ out of the horizon or disappearing 
behind it. 

In this way we are all witnessing the inexplicable 
mystery of the illusion that is creation, but we do not 
seem to be aware of it. 

But there is an equal element of inexplicability and 

mystery about the Atma also. Is this acintya racana in relation 

to Atma and maya similar? This is explained — 
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[^U^pLRxHI ?Tf^ I 

fefcT PloMrcIchR^ IR<^II 

Cidapya cintya racana yadi tarhyastu no vayam 
Citim sucintya racanam brumo nityatva karanat (253) 

fo^ 3#T = the conscious Self also; srfo^r c*HI = 

is of inexplicable nature; ^ = if argued; Ilff = to be 

of inexplicable nature; 3^<j = ^ so *-e- we a£ree; 

= we; fold= to conscious Atma; yfo-c^ 

= possible to think and about it; TT = not; s|JT: 

= say; =bk<J||^ = it being ever present. 

The consciousness is also inexplicable and mysterious, 
(therefore an illusion), if this is your argument, our reply is 
let the consciousness be mysterious but it is unlike the illusion, 
because it is ever eternal. (253) 

Cit api acintya racana yadi tarhi: The consciousness 
is also of mysterious nature, it also cannot be defined. 
If you think thus — 

Astu vayam citim sucintya racanam no brumah: We 
agree, it is not denied that the Atma is also of an 
unimaginable nature. But the ‘mysteriousness” is of a 
different kind from the mystery of the creativity of maya. 
How? 

Nityatva karanat: The world created by maya is anitya, 
non-permanent. An illusion can remain only so long as 
the delusion lasts (like the silver coin on the oyster shell 
or the snake on the rope). 

On the other hand, the Atma -—the consciousness 
which is supporting the illusion created by maya remains 
even after that creation of illusion is denied. The nitya 
vastu cannot be denied ever. 

That same vicara which enquires into the mysterious 
nature of maya’5 creation (the world of dvaita) establishes 

its mithyatva (illusory) nature and denies it. It also enquires 
into the mysterious nature of the Atma [Atma vicara), 
and established its nityatva nature and abides in it. 

The eternal nature, of consciousness is further explained — 

STFmrcft ^T^cTf^fen cTcrfsjfcT: I 

tcTR- ^^13^ nwn 

Pragabhavo nanubhutah citer nitya tataf citih 
Dvaitasya praga bhavastu caitanyenanubhuyate (254) 

= of the consciousness; UFf-SWR: = prior absence; 

= not; 3^pjcT: = is experienced; cTcT: = therefore; 

fotrT: = conscious Self; = is ever present; § 

= and; tcW = of the duality; STPJ-srera: = prior 

non-existence; = by the consciousness; 3*3^ = 

is experienced. 

There is no experience of prior absence of Consciousness. 
Therefore, the consciousness is eternal. Contrary to this, the 
prior absence of the duality is certainly experienced by the 
consciousness. (254) 

Citeh prag abhavah na anubhutah: It is not possible 
to experience the non-existence of consciousness at any 
time, just as no one can experience one’s own absence. 
Illusion is born in time and dies in time, but consciousness 
has always been and will always be. 

Tatah citih nitya : Therefore, consciousness is eternal. 
Dvaitasya tu prag abhavah caitanyena anubhuyate: On 
the other hand, the earlier non-existence of dvaita (i.e. 
before its manifestation) is experienced by the 

consciousness. 

The dvaita is of the nature of knower-known difference 
which is an illusion. If there is nothing to be known, 
the knower is not born at all. Therefore, the citi the 
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Pure Self does not need the relative existence of knower 
and known relationship for its existence, It always is! 

Therefore, the earlier non-existence of the world which 
was associated with acintya rupatva (which is mithya 
pratyaya) is not possible in the case of one’s own being. 
Because one can never have the experience of one’s 
own non-existence. 

The thought is explained through a simile — 

t(T ft I 

Prag-abhava yutarh dvaitam racyate hi ghatadivat 
Tathapi racana’cintya mithya tenendra jalavat (255) 

y|c£-3THlc^cln = being associated with prior absence; 

IcIH; = the world of duality; tR-37Tf^f = like that 

of a pot etc.; = is created; % = indeed; d*I#7 

= however; ^RT = the creation of world; 37^1^1 

= is unimaginable; ^7 = therefore; = like 

magical creation; fell = is an illusion. 

The world of duality (dvaitam) is created being non-existent 
before its creation, just like a non-existent pot is created. However, 
the creation (duality) is inexplicable, hence it is an illusion 
like a magical creation. (255) 

Prak abhava yutam dvaitam ghatadivat racyate hi: 
The duality that is experienced in the world is always 
characterised by earlier non-existence like the mud pot 
which was not manifest in the soil, but which was created 
at a certain point of time, remains for some time and 
goes back to the same earth after some time. 

Tathapi racana acintya: In the same way, this dvaita 
and the creation of which is inexplicable, is able to exist 
only in a limited span of time---neither before, nor after. 

Tena indrajalavat mithya: It is an illusion like a magic 
show. There are different types of illusions: 

One is sopadhika bhrantih: It is like the snake on 
the rope, or silver coin on the shell. When the substratum 
is perceived, the superimposition disappears. 

Second is Nirupadhika bhrantih: Where even after 
the perception of the reality, the illusion continues to 
be, like the blueness of the sky or the mirage water. 

Third is the indrajalam, where nothing is created 
nor exists nor is destroyed. 

The mystery of dvaita is like the last mentioned 
category — It is mithya. There is no reality in it. 

The thought that began in iloka 252 that the mithy&tva 
(illusory nature) of the world can only be understood intellectually 

and cannot be experienced, is now concluded — 

cfcfI 

^r5clsl o4j|$ci ^ IRK^II 

Citpratyaksa tato ’nyasya mithyatvam canu bhuyate 
Na’dvaita maparoksarh ceti etanna vyahatam katham (256) 

= the conscious Self; RrZTSJT = being Self illumined 

is directly known; flcT: 3RIRI = other than the Self i.e. 

that of the world; f*T«TT^ = the illusory nature; ^ = 

and; 37^1^ = is experienced; 37tcPf = non-dual Brahman; 

37TfteTif = direct experience; R = is not; sfcf = 

thus; ^ = this; 5FWJ = why; =7 = not; arrFTflf = is 

contradiction. 

Thus, the consciousness which is direct and immediate 
experience and the illusory nature of the world is also experienced. 
Inspite of this, how can you make a self-contradictory statement 
that advaita (consciousness) is not experienced ? (256) 
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Cit pratyaksa anubhuyate: This cit, the Atma being 
of the nature of svayam prakasa or self-illumined, it cannot 
but be known directly (aparoksa). Of course it cannot 
be known as an object, but no one can experience one’s 
own being inert! 

Tat ah anyasya mithyatvam ca (anubhuyate): And (we 
have seen just now through all this analysis), dvaita is 
also experienced by all of us as mithya pratyaya. 

Therefore, Advaitam aparoksarh ca na iti etat katham 
na vyahatam: You can no longer say that advaita tattva 
cannot be experienced. By doing so, will you not be 
denying your own experience ? 

Then the doubt arises: If it is such an obvious self-experience 

that the self, the Atma, the advaita tattva is nothing but 

sat-cit-ananda svarupa, and not mithya, why do even those 

who have studied vedanta, get frustrated ? — 

fcSj 4>F4cfcT $d!4cir^ I 

fcft ^ IIWII 

Ittham jhatva’pya santustah kecit kuta itiryatam 
Carvakadeh prabuddhasyapi atma dehah kuto vada (257) 

frOT( = in this way; 3iic=ti = although known; 

= some vedandn-s; = why; SRTrpfT: = 

are not content; ffrT = this; f4cTT»J = please reply; 

= although known through enquiry; 3T1^: 

= of the Carvaka-s i.e. who consider body to be 

Atma; = gross body; 3TfrJTT = Atma; ^kT: = why 

do they say? 

Why do we come across frustrated and dissatisfied people 
even after knowing vedanta ? (It for the same reason as...) 
why do we see very intelligent thinkers in the material field 
(and who have the ability to enquire deeply) when they assert 
the body to be Atma. (257) 
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Ittham jhatva api kecit kutah asantustah: Even after 
coming to know in this way that the Atma — the pure 
Self, is the Reality, why are some people frustrated and 
dissatisfied ? That those who, out of ignorance, take dvaita 
as the reality are unhappy can be understood. But those 
who have studied the scriptures should know better? How 
does this happen ? 

Prabuddhasya carvakadeh api dehah Atma kutah vada: 
Why do those who are thinkers, carrying on research 
etc., who are materialists are dehatma vadin (who are 
convinced that the body is Atma) ? Inspite of all their 
wealth and intelligence, why are they unable to go beyond 
the body-oriented thinking ? 

The reply follows — 

Samyak vicaro nastyasya dhldosa did cettatha 
Asantustastu sastrartham na tvaiksanta vi&esatah (258) 

= due to fallacy in enquiry; = Qf the 

Carvaka-s; = dear and proper; = enquiry; 

T = not; = is; ^fcf = if you think on 

these lines; cTOT = in that case; 3WRJ2T: = the erudite 

scholars with discontentment; rj = also; = the 

meaning of scriptures; = in a right way; T g 

= don’t; = come to realise. 

The materialists (Carvaka-s) owing to defective thinking 
are unable to think properly —if this is your logic about the 
intelligent materialists, in the same way, the dissatisfied vedandn-s 
are also unable to grasp the correct import of the scriptures 
for the same reason. (258) 

Dhldosat asya samyak vicarah na asti: It is because 
of some defect in their understanding, this shortcoming 
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is because their thinking is not in line with the scriptures 
or with proper logic. The materialist values jnd he has 
a strong conviction that ‘I am the body’. This hardens 
their individuality and blocks their vision, so that they do 
not do any vicara into anything beyond the gross body. 

Iti cet: If it is like this with the materialists, what 

about the well read ones ? 

Tatha asantustah tu Sastrartham visesatah na tu aiksanta: 
In the same way, those who have studied the scriptures 
and still are dissatisfied, it is because they have not studied 
the vedanta in depth but only superficially. Their 
comprehension is, therefore, only partial. They do not 
live that knowledge which they have gained from the 

scriptures. 

He who has understood, what the scriptures say correctly 

and who sincerely lives that knowledge, what is the culmination 

of his efforts? ... 

ffer w f? ^rfcT iiwii 
Yada sarve pramu cyante kama ye ’sya hrdi Sritah 
Iti srautam phalam drstam neti cet drsta meva tat (259) 

31FT = of such a seeker; ffe fa?TT: = in his heart; 

^ 3iTOT: = those desires; = all these; ^ = 

when; = are done away with; ?fcT = in this; 

= declared in scriptures; = result; gKH = seen; 

T = not; # = if; ^ = that result; fgtf ^ 

= is certainly seen. 

The declaration of the scriptures —‘when all the desires 
in the heart of the seeker are fully eliminated (he attains 
immortality)’, if it is not experienced, one must contemplate 
and live that life to experience the same indeed! (259) 
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The author quotes from the Kathopanisad (2.3.14) 
Asya hrdi sritah sarve ye kamah yada pramucyante: He, 
from whose heart all desires and sahkalpa-s (thoughts 
that give values to the worldly things) and vikalpa-s (doubts) 
are absolutely gone, comes to realise that he is beyond 
the impact of illusion of the world. 

Thoughts are of two types: Those born out of desires, 
and those bom out of habit. When both desires and 
habitual thinking are suspended totally, then worldly objects 
no more attract the mind, and the mind is no more 
divided into knower and known. Such an individual loses 
his individuality as a knower and becomes the substratum 
of all, that is known and unknown. 

Iti Srautam phalam na drstam iti cet : If one argues 
that this claim of sruti is not seen, then drstam eva 
tat: one has to study more and reflect again and again, 
until one is established in the Truth. 

What is the meaning of 'kama' (desire) is explained 
in the next sloka : 

Yada sarve prabhidyante hrdaya granthaya stviti 
Kama granthi svarupena vyakhyata vakya Sesatah (260) 

= when; cj = indeed; SP? = all; iM44: = 

knots of the heart; = are cut asunder; ffrT = thus; 

= from the sentence clearly; = desires; 

= in the form of knots; sp^nclT: = 

are described. 

When all the knots of the heart are cut asunder (one 
attains immortality), thus in the remaining statement of the 
above mentioned srutih (K.U. 2.3.14-15) the desires are defined 
as knots of the heart. (260) 
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Yada tu sarve hrdaya granthayah prabhidyante: When 
all the knots of the heart are totally undone or destroyed — in 
the previous sloka it was said ‘he who has banished 
all desires from his heart’, indicating that kama is itself 
the hrdaya granthi. 

Iti vakyasesatah kamah granthi svarupena vyakhyata: 
Therefore, the veda-s and the upanisad-s define kama 
as the knot of the heart. (K.U. 2.3.15). 

What is this knot of the heart? Why is this knot called 

desire ? — 

& ST Wfc $ cbWSI&fcl!: |R^|| 

Ahahkara cidatma nan ekl krtya vivekatah 
Idam me syad idarh me syat iticchah kama sabditah (261) 

= the ego; = the conscious Self, 

= due to lack of discrimination; = considering 

to be one; ft = 1 should have this; ft 

= I must have this; f^5T: = this type of desire; 

Jtifoqcii: = are referred by the word kama. 

The mutual superimposition between the individual Self and 
the pure Self, born out of lack of discrimination leading to 
their identity and thereafter i should have this’, ‘I should have 
that’, such a longing is referred by the word kama-s 
(desires). (261) 

The mind is nothing but thoughts ‘vrttayah manah' 

(Ramana Maharsi’s Upadesa saram: sloka 18). The thoughts 
fall under two categories - the ‘I thought’— aham vrtti, and 
the ‘this thought’,--*idam vrtti’. The former is the knower 

of the object of thought, the latter is the object of thought, 
the known. In deep sleep neither the knower (ahamkara) 
nor the known-thought is present. But the consciousness, 
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the substratum for the both the types of thoughts is---for 
their birth as well as their dissolution to take place. 

Therefore, Ahamkara cidatmanau ekikrtya: The aham 

vrtti which is illuminated in the light of pure Consciousness 

by itself has no existence. It borrows the brightness of 

its existence from the substratum of consciousness, and 
then veils that consciousness, thereby gaining the existence 

of reality (as in the example of the silver coin — illusory 

and non-existing appearing on the substratum of the 
ever-present shell). This is called anyonya adhyasa. It 

is an imaginary amalgam of the two incongruous and 

impartable partners---the illusion and the reality, the 

ahamkara and the cidatma. 

In this way, these two most unimaginable partners 

become one. The reason being, Avivekatah: lack of 

discrimination to separate illusion from reality. 

The result of wrong identification of reality with illusion 
born out of aviveka is: Idam me syat idich me syat: 

the birth of desire is a panting ‘I want this, I want 
this...’. In this way an incomplete relative existence comes 
into being ‘desiring’ to become complete. The desire for 

completeness is only because that is the real nature of 

cidatma. 

Iti icchah kama sabditah: This seeking of completness 
is called iccha or desire. This desire is indicated by the 

word 'kama ’. 

If the process of anyonyadhyasa, the identification 
of the cidatma with the ahahkara, could be reversed, 

this separation of the two is called absence of desire. 

It' is only a fictitious personality who considers himself 
as limited and incomplete and, therefore, has desires. 

Continuing the thought further — 



574 Pancadasi 

I 

^Idoi^p q- ^ft JjfciW: IIWII 

Apravesya cidatmanam prthak pasyanna hankrtim 
Icchamstu koti vastuni na badho granlhi bbedatah (262) 

= of the pure Consciousness; 339^7 = kama 

without being identified with ahahkara; 3T6$"jhfdH. = the 

ego; 'pr=f> = knowing to be separate; = innumerable; 

= objects; = desiring; § = although; T 

= not; = impact of sorrows etc.; 

= due to destruction of knots. 

Without getting identified with the individual Self, when 
the seeker is able to experience the separateness between the 
pure Self and the individual Self, although desiring millions 
of objects, he is no more affected by these desires, due to 
the destruction of knots of the heart. (262) 

Cidatmanam apravesya: When the ahamkara and the 
cidatma are not mixed together, i.e. when there is no 
identification with the desirer, the desire will create no 
problem. 

Ahamkrtim prthak pasyan: When thus the ahamkara 
is kept separate from the consciousness, then the idam 
vrtti is given no value. 

Granthi bhedateh koti vastuni icchan tu na badhah: 
No agitation has the power to overpower such an individual 
once he has achieved this dis-identification with the 
ahamkara, once this knot binding the cidatma and ahamkara 
has been cut, let any number of desires come and go. 
They will be totally impotent to enslave him. 

Once this granthi bhedana, knot of the cidatma with 
the ahamkara has been severed, will there be any more 
desires ? — 
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W cR IRMII 

Granthi bhede’pi sambhavya icchah prarabdha dosatah 
Buddhvapi papa bahulyat asantoso yatha tava (263) 

= knot; ^ 3lfq = although cut; ^5T: = desires; 

STTC®*! = due to impurity of prarabdha; 

= are possible; W = just as; «[^T - although 

knowing the Truth; cN = to you; 'IN = excess 

of impurities of sins; = lack of contentment and 

peace. 

An impact of the prarabdha karma-phala (the results of 
earlier actions) does create desires, even after the destruction 
of knots of the heart; just as one is not satisfied even after 
knowing the Truth, due to earlier sinful life i.e. habitual 
thinking. (263) 

Granthi bhede api prarabdha dosatah icchah 
sambhavyah: Even after the disidentification of the 
consciousness with the ahamkara, has taken place, there 
may still be some desires left on account of earlier 
life style and because of the momentum of the earlier 
prarabdha. 

Yatha buddhva api papa bahulyat tava asantosah: 
Inspite of knowing the truth about what is real and 
what is not, because of the earlier wrong ways of thinking, 
this papa comes again and again in the form of desire, 
insistence, frustration etc., and you are not able to get 
satisfied. 

Now the author takes another stand, as to how the 

rising of desires does not influence him —who has understood 

how to delink the consciousness from the ahamkara: — 
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fes^icHPl & *T^[ IR^vil 

Ahamkara gate cchadyaih deha vyadhyadibhi statha 
Vrksadi janma nasairva cidrupat mani kim bhavet (264) 

^ 3Tlf^T: = by the diseases of the body etc.; 

3T = or; fSTTfi? 5RT =TT^t: = by the birth or death 

of trees etc.; cTOT = in the same way; 313si<'ki = in 

the ahahkara; f*51 3^: = by the desires etc; fes^IrMfa 

= in the pure conscious Self; fe>T = what will 

happen? 

Just as one is not affected by the birth and death of 
a tree, being not identified with it, so also the man of realisation 
is not affected by the desires and the body modifications, which 
is the lot of the ego, having realised himself to be pure conscious 
being (and not the gross or subtle body). (264) 

Desire is given so much value only so long as importance 
is given to the individuality called ego. ( Yatha) dehavya 
dhyadibhih tatha ahamkara gata icchadyaih vrksadi janma 
nataih va: But when a man has realised the Truth, it 
does not stop the body from suffering from diseases; 
that is the dharma of the body. The death of the body 
has nothing to do with the dawn of knowledge. So also 
desires, anger etc., might continue to arise, but do not 
affect him, just as when a tree is born or dies, does 
not touch the indiviudal i.e. the pure consciousness. 

Cidrupatmani kim bhavet: So also the ahamkara is 
as much an object of knowledge as the tree or any 
other object, or the body is. Therefore, when the ahamkara 
gets swayed by desires or other agitations, it does not 
touch the pure Self. 

Now another line of thought is taken up: The Atma 
is always asanga, before the dawn of knowledge, during delusion 

and after the Truth is known. If so, where is the need of 

so much of a struggle? Will not just staying quiet achieve 

the same purpose ? — 

Granthi bhedat pura pyevam iti cettanna vismara 
Ayameva granthi bhedah tava tena krti bhavan (265) 

3^ = before the destruction of knots; 

= also; = in this way the Self is immaculate; 

#r = if you say; clef = this knowledge about 

Self; T = not; few = forget; = this alone; 

= your; ufcf = cutting asunder the knot; 

cRT = by this; WIT = your good Self; ficft = may 

be fulfilled. 

The pure consciousness is so, (unaffected by the modifications 
of the body and mind) even before the destruction of the 
knots of the heart, (therefore, what is great about it) if this 
is your intentions, well do not forget this truth. This itself 
is called as destruction of your knots of the heart. May you 
thus be fulfilled in life. (265) 

Granthi bhedat pura api evam iti cet: Even before 
the identification of the ahamkara with the cidatma, the 
consciousness was untouched by the presence or absence 
of desire. There was never any modification in the 
consciousness at any time. 

The shell was always there, even before the silveriness 
appeared on it; the desert was, is and will always be 
dry inspite of the creation of the mirage. Such being 
the case, why struggle so much? 

The teacher replies, if this is your doubt, Tat na 
vismara ayameva tava granthi bhedah: Do not forget this. 
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This is what has been discussed all along. This is the 
ultimate conclusion to be reached, namely that ‘I, the 
pure consciousness is asahga’. This knowledge is meant 
when we say ‘cutting the knot of wrong identification’ 
(anyonyadhyasa). The body, the mind, the intellect, they 
are in me, I am not in them. This knowledge itself is 
granlhi bheda. 

Tena bhavan krtf: If you have grasped this point 
you have understood everything. You have realised the 
purpose of life! Your granthi bheda has already taken 
place. Be happy! 

Other than the granthi bheda, there is no difference 

between the man of ignorance and the man of wisdom. — 

IR^II 

Naivarh jananti mudhas cet so'yam granthir na capaiah 
Granthi tad bheda matrena vaisamyam mudha buddhayoh (266) 

JJ3T: = ignorant; = in this way; T = not; •didPrl 

= know; = if one says; R: = this ignorance 

of Self; = this; nf^J = is the knot; T ^1 = and 

not; 3PTC: = the other; Hl^ul = only because 

of the destruction of the knot; = between the 

ignorant and wise; = is the difference. 

If your doubt is ‘the ignorant people do not know this',-this 
itself is the knot of the heart and nothing else! The difference 
between the wise and otherwise is only due to the absence 
and presence of this knot of the heart! (266) 

Mudhah evarh na jananti cet: The aviveki (the man 
who is unable to discriminate) is not able to separate 
the Atm a from the jlva bhava. This is the problem of 
the ignorant. The Kutastha Caitanya , because of the anyonya 

adhyasa (mutual superimposition) with the cidabhasa or 
the jlva, imagines itself to be limited, and therefore, 
seeks the fulfilment of that limitation. So different types 
of imaginations are superimposed on different kinds of 
objects which are expected to bring that fulfilment. All 
these imaginations are because of the erroneous identity 
with the cidabhasa (abhasa is not the reality). All that 
one gets is sukhabhasa, an illusion of happiness, all because 
of the inability to separate the illusion of happiness from 
the true bliss, that I am! 

If this is the problem of the ignorant, what can he do ? 

Sah ayam granthih na ca aparah: This is what is 
called the ‘knot’. Just as the waking and the dream states 
belong to two different degrees of reality, similarly the 
Kutastha Caitanya and the jivatma belong to different 
degrees of reality. 

This erroneous identification between two things which 
belong to totally different degrees of reality is what is 
meant by the ‘knot’. There is nothing other than this. 

Tad granthi bheda matrena mudha buddhayoh 
vaisamyam: The only difference between a man of ignorance 
and the man of wisdom is the knot and its cutting asunder. 
The bheda has two meanings in this context: destruction, 
and a secret. He who is able to understand the secret 
underlying the desire of the jivatma, namely, that the 
limited jivatma and the unlimited Kutastha coming together 
has created this fictitious personality of a limited being. 
So long as one accepts this conditioning, one is in the 
‘knot’. The knot is not something tangible, it exists only 
in the erroneous understanding called avidya (not knowing 
what is one’s real nature), avarana or veiling of one’s 
real being and viksepa, the superimposition on the Reality. 
These three together constitute the granthi. 

The wise man is able to solve the riddle of the 
granthi whereas a man of ignorance is not. 
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Is there any other difference between the two ? — 

ycjTlI I 

IR^all 

Pravrttau va nivrttau va dehendriya manodhiyam 
Na kificidapi vaisamyam astya jhani vibuddhayoh (267) 

JR; = of the body, senses, mind, intellect; 

= during activity; = or; ftejtft = during withdrawal; 

3T = or; = between ignorant and wise; 

Slfa = even a little; = different; T 3Tf^T 

= is not. 

There is no difference, whatsoever, between the ignorant 
and the wise with regard to the participation or withdrawal 
of their body, senses, mind and intellect (in and from the 
world). (267) 

Deha indriya mano dhiyam pravrttau va nivrttau va: 
From the point of view of the body, senses, mind and 
intellect, whether participating in the world or withdrawn 
from it, Ajhani vibuddhayoh kihcit api vaisamyam na asti: 
there is absolutely no difference between man of ignorance 
and man of wisdom. From the externalities, one cannot 
differentiate between one from the other. That an individual 
has accomplished granthi bhedam and he has discovered 
his identity with the Kutastha Caitanya and not with the 
cidabhasa, is a very subjective understanding and cannot 
be known by others. It is personal aparoksa anubhuti. 

An example follows, to illustrate this point — 

: 55T IR^II 
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Vratya srotriyayor veda patha patha krta bhida 
Nahara da vasti bhedah so ’yam nyayo ’tra yojyatam (268) 

stloM = between the uninitiated and initiated 

in vedik chantings; ^ = the veda-s \ Tra 3RR fcTT = 

one account of chanting or not chanting; = differences 

are; 3TTFTC = with respect to eating etc.; = difference; 

T = not; 3h1ki = is; fT: sppf sp: = the very principle 

of logical deductions; = in case of ignorant and wise 

difference; tI^cii^ = one must apply. 

The difference in the chanting or study of the veda-s is 
obvious between the un-initiated and the properly initiated. 
However, there is no difference in them as regards eating etc. 
The same logic is applicable in case of the ignorant and the 
wise with reference to other difference and similarity between 
them. (268) 

Vratya srotriyayoh veda patha apatha krta bhida: The 
difference between the one who has the samskara of 
vedapatha and one, who does not have, is that the one 
knows how to chant the veda-s and the other does not. 

Aharadau bhedah na asti: However, there is no 
difference with regard to their food etc. Both have hunger, 
thirst etc. Sah ayam nyaya atra yojyatam: In the same 
way, the wise man and the ignorant man will both continue 
to undergo the same upadhi or conditioning of the body, 
senses etc., inspite of the difference in their vision and 
understanding. 

Srlmad Bhagavad Gita (XIV 22,23) is quoted in this 
context. — 

ffcT IR^II 
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Na dvesti sampra vrttani na nivrttani kahksati 
Udasina vadasina iti granthi bhido• cyate (269) 

(*T: = he who); = when the miseries arrives; 

=T = not; Ifl = hate; Pt^rlild = for those joys that 

are fading away; T = not; <=t>i^fd = desires; 

= like an indifferent; 3TT?ffa: = established; ?fcl = 

this; Jlf^I = the cutting asunder of knots; 3"^ = 

is meant (by Lord Krsna ). 

The wise man neither hates the unconducive things or 
experiences nor does he insist for anything of his choice. He 
is indifferent to either. This is known as the destruction of 
the knots of the heart, in Srlmad Bhagavat Gits. (269) 

Iti granthi bhida ucyate: This is called the destruction 
of the ‘knots of the heart’, namely: Sarhpravrttani na 
dvesti: the wise man does not get disturbed if thoughts 
arise in the mind. He has no hatred towards his mind 
due to the presence of thoughts, because he knows, that 
is the nature of the mind, and that thoughts will come 
and go like every other upadhi. 

Nivrttani na kahksati: He does not expect everything 
to happen according to his choice. In short he neither 
seeks nor does he shun. 

Udasinavat asinah: He sits like one who is totally 
untouched by the conditionings of the jivatma. In him 
the granthi bhedam has taken place, he is one with the 
Kutastha. Whether there is upsurge of sattva guna 
(prakasam), or ra jo guna (pra vrtti) or tamo guna (moham), 
he is undisturbed, because he knows that all the three 
guna-s are playing because of him and cannot influence 
him. This state of knowledge in which he knows that 
he is neither the conditionings of the five kosa-s and 
the three bodies, nor the conditioned jivatma or cidabhasa , 
is called granthi bheda or cutting or destroying the ‘knot’. 
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A- peculiar doubt is expressed that what Bhagavan Krsna 

said was only meant to be vidhi niscdha, a set of do’s and 

don’ts. The teacher demolished these arguments in a sarcastic 

vein — 

^ TOT ff?T ^ R: |Rv*o|| 

Audasinyarh vidheyam cet vacchabda vyarthata tada 
Na sakta asya dehadya iti cedroga eva sah (270) 

the indifference referred in above sloka; 

= is meant for assertion; = if you object 

our meaning; cTcfT = in that case; = the word 

vat i.e. like; szrsffn = meaningless; = of the wise; 

3TRTT: = the body etc.; T = not; ^TrfiT = are 

unable to function; ?f?T = if one thinks in this way; 

H: = that inability of body etc; d1!: = is a 

disease in that case and not cutting the knots. 

If you take this statement ‘indifference by the Lord’ as 
an injunction, in that case the word vat i.e. as thought would 
be meaningless. If one interprets that the faculties of the man 
of wisdom are not capable to participate in the world (therefore, 
he is indifferent), then it is a disease. (In this way the destruction 
of knots is a disease and not liberation!). (270) 

Audasinyarh vidheyam cet: If you think that the Gita 

advises this disintrested-ness only in the spirit of what 
to do and what not to do. Tada ‘ vat' sabda vyarthata: 

In that case the term 'vat' (like) should not have been 

used in ‘ udasinavatThis suffix vat (like) signifies that 
the man is as if unconcerned, that means, he functions 

in the world without getting involved in the cidabhasa. 
Therefore, it is not a case of vidhi nisedha. Another 

doubt: 
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Asya dehadya na saktah iti cet: Or, he may be 
disinterested because, due to granthi bhedam he has killed 
all his desires and potency to function in the world ? 

The teacher replies: Roga eva sah: If you think in 
this way, then granthi bhedam will be a disease!! 

The teacher continues his sarcastic comment on those 

who make such ill-informed comments on the man of wisdom — 

cTOTHt m % JT^Tfer: | 

^TTfrrfeT^T ^ IR^^ll 

Tattva bodharh ksayarh vyadhim manyante ye mahadhiyah 
Tesam prajha tivisada kim tesam duhsakam vada (271) 

^ = those; = with great understanding; 

= Self-realisation; = wasting diseases; 

= consider; = their; SHUT = knowledge; 3# few 

= is great indeed; = for such wise; fei^ = 

what; = impossible; ^ = say! 

Those awfully wise persons, who consider the self-realisation 
as a wasting disease (like tuberculosis, leprosy etc.), their 
understanding is indeed great! What is impossible for such great 
persons? (The whole thought is a sarcasm against the arrogant 
intellectuals). (271) 

Ye mahadhiyah tattva-bodham ksayarh vyadhim 
manyante: These intelligent giants who think that the 
knowledge of the Truth is a disease like tuberculosis-—the 
man of knowledge is emaciated—-mentally and 
physically--too exhausted to function actively in the world. 

Tesam prajha ati visada: Their wisdom knows no 
limits. Tesam kim duhsakam vada: For such persons, 
what is there that is impossible to do? This is what 
Lord Krsna says: Those who are unintelligent (abuddhayah), 

those who do not want to understand (ajanantah), do 
not get to know the Truth and only suffer. 

But then, the Purana-s also talk of such persons who 
were totally withdrawn from the world? — 

WT^fiT: ^<luilrbfd' I 

Bharatadera pravrttih puranokteti cettada 
Jaksan kiidan ratirii vindan nitya srauama kim avdm (272) 

^Rcf 3lfe: = of Jada Bharata etc.; = withdrawal; 

gTFT 3rflT = is declared in Purana-s; ffrT ferj = if 

argued; d^l = in that case; = while eating; shl-Sd, 

= while playing; fe*<l = in company of woman; 

?fe = these type; = scriptural words; fei^ d 

= didn’t you; STSfHt: = hear. 

If one insists that the withdrawal from the wordly things, 
is wisdom— citing the example of Jada Bharata etc., from the 
Purana-s, our reply is, haven’t you heard from the scriptures 
that the wise men also live eating, sporting etc., (where withdrawal 
was absent). (272) 

Question: Bharatadeh apravrttih puranokta iti cet: The 
Bhagavata mahapuranam tells the story of the great rsi 
called Jada Bharata who had all the knowledge and had 
neither pravrtti nor nivrtti (i.e. involvement or withdrawal) 
and was totally like an inert object (jada). Does this 
not support my contention, that the audasjnya of the 
man of knowledge makes him incapable of participating 
in the world ? 

i Tada jaksan kridan ratirh vindan iti srutim : The teacher 
replies: No, it is not like that. The man of wisdom also 
eats, plays, enjoys, desires things, etc. His pravrtti and 
nivrtti is not disturbed. The change lies in his attitude. 
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If it is that of a cidabhasa, it is bondage, if it is one 
of acceptance of whatever happens as natural, it is freedom. 
When the impact of avidya is removed, then the abidance 
in the Kutastha is not disturbed. 

Kim na asrausi: Have you not read the scriptures 
fully and throughly to understand this 1(C.U 8.12.3). 

Why do men of knowledge behave as if they are totally 
disinterested (jada) ? — 

^ «: fi^cTT: I 

W*fTdl irvs^h 

Na hyaharadi santyajya bharatadyah sthitah kvacit 
Kastha pasanavat kintu sahgabhita udasate (273) 

3fTUT: = Jada Bharata etc.; 3TTFR 3TTf^ = eating 

etc.; = renouncing; = any time; 4I*(IUI 

^ = like wood or stone; T % = never; 

= lived; Rh-tj = but; I = being afraid of company; 

3cTR^ = were indifferent. 

The great wise men like Jada Bharata etc., did not live 
like a wooden log or a stone etc., but certainly ate (walked, 
slept) etc. They were indifferent to the world due to fear 
of the attachment. (273) 

Bharatadyah aharadi samtyajya kvacit kastha pasana 
vat na hi sthitah: Great men like Jada Bharata did not 
stop eating or other normal activities of the human body, 
nor were they living like wood or stone. 

Kintu sahga bhita udasate: Because they wanted to 
protect themselves from forming attachment to anything 
or anyone at any time or any place. This appearance 
of indifference and dis-intrested-ness was only a defence 
mechanism; because what starts as only a simple attachment 
can lead to one’s fall, as it happened in the life of 
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Jada 'Bharata himself. Once this attachment is allowed 
in the mind, then it is well nigh impossible to come 
out of it. However, since the mind cannot remain without 
attachment, the solution lies in getting attached to that, 
after which no attachment will remain. Attachment to the 
limited (small things of this world) is bondage; attachment 
to the unlimited, which is bigger than the biggest, the 
Paramatma, is freedom. 

This absolute non-attachment is not a result of any 
practice, because that is our real nature, like the sky 
is unattached to the blue colour or the shell to the silvery 
appearance. The whole world of plurality dances in me, 
because of me, but I do not have to dance because 
of the world. Therefore, this audasinyata is only because 
of this fear of attachment. (Bhagavat 5.9.10). 

Continuing the thought — 

% arTOrl- I 

m: irvkii 

Sahgl hi badhyate loke nih-sahgah sukha mabnute 
Tena sangah parityajyah sarvada sukha micchata (274) 

% = because; = a man of attachment or company; 

= in this world; 3i*4<) = is influenced by sorrows; 

= a man of detachment; = happiness; 

= attains; = therefore; = happiness; 

= one desiring; ffff: = attachment; = always; 

= should be renounced. 

In this world, a man with attachment is miserable indeed. 
Therefore, those who desire happiness should give up all 
attachments once for all. (274) 
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Sang! hi loke badhyate: It is an invariable principle 
that he who is attached to any object or person or situation 
will have to face problems in his life (B.G. H.62,63). 
Anything to which one gives more than a passing thought 
initiates attachment. That is why jhanipurusa-s set example 
by their own spiritual life style that, never allow to let 
anything in the world, to hold on to you. 

Nihsahgah sukham asnute: Such a person who is 
totally unattached is always happy everywhere with everyone 
and in every situation. He has no liking or disliking (B.G. 
Vn-27), accepting everything as presented by the Lord. 

In fact, the same degree of attachment is not possible 
all the time either at the level of the body, or the mind 
or the intellect. Every attachment keeps changing over 
a period of time. 

Tena sukham icchala sahgah sarvada parityajyah: 
Therefore, if you want to be happy all the time, do 
not develop any attachment to any person, thing, place, 
time, whim or fancy, to anything other than the pure 
Self for the simple reason that T cannot be detached 
from T (myself). 

This is what Lord Krsna advises: “Whatever you have 
to do, do it without a sense of attachment, perform the 
best. (B.G. m-9). 

If this is clear, why do some individuals behave foolishly 

and argue in different ways ? — 

IIWII 

Ajnatva sastra hrdayam mudho vaktya nyatha nyatha 
Murkhanam nimaya stvastam asm at siddhanta ucyate (275) 

= ignorant; = the essence and meaning 

of scriptures; 3tqllr=ll = not knowing; 3T^IT = in 
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different ways; 3frT> = declare; = of the ignorant; 

^ = conclusions indeed; Alltel 14. = let it be; 

= our vedantik; fail'd = doctrine; 3^1^ = 

tell. 

Without knowing the purport of the scriptural statements, 
the ignorant give their own interpretations. Let the interpretations 
of the ignorant be as they are! Now we shall explain our 
advaita vedantik principles! (275) 

/ 

Sastra hrdayam ajnatva mudhah anyatha anyatha vakti: 
Those who are ignorant and unable to understand the 
purpose underlying the scriptural statements, keep 
pronouncing many different opinions based on their 
ill-digested study. 

Murkhanam nirnayah tu astam : Let us not get concerned 
about the opinions expressed by such mudhah, the deluded 
ones. We are not interested in.their conclusions. 

Asmat siddhanta ucyate: We are only interested in 
the principles (the siddhanta ) of the vedanta Sastra, which 
is expounded below. 

What is this siddhanta - the doctorine of vedanta sastra ? — 

JJFfaT W fepRf IIWII 

Vairagya bodho paramah sahayaste parasparam 
Prayena saha vartante viyujyante kvacit kvacit (276) 

= dispassion; = discrimination; 3WT: = 

withdrawal; ^ = these; = among themselves; 

= are supporting; ■ 9T^T = normally; = together; 

= exist (in a person); Ebfrid, Ehfrid, = in some 

seekers; = they are seen separately. 
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Dispassion for the worldly things etc., knowledge of the 
Self and withdrawal from the world are usually seen to manifest 
in the same seeker. Each is helpful to the other. At times 
they do manifest separately in the seeker. (276) 

Vairagya bodha uparamah te parasparam sahayah: 
The siddhanta of arriving at our own real nature consists 
of dispassion, knowledge and effortless withdrawal from 
the world. These three qualities are mutually supportive 
when they are present in the seeker. 

Prayena saha vartante: Normally, wherever there is 
vairagya , the other two are seen. 

Kvacit kvacit viyujyante: However in some seekers, 
now and again, all three of them are not together. For 
example, inspite of dispassion and knowledge, some seekers 
may not be able to withdraw from the world. 

The nature of the three qualities is explained --- 

Hetu svarupa karyani bhinna nyesama sahkarah 
Yatha vada vagantavyah sastrartharh pravivicyala (277) 

= of these; ^ - cause, nature 

and effect; fomfn = are different; wfrf = the meaning 

of scriptures; yfafe-oqcii = those who are analysing; 

= their difference; = correctly; = should 

know. 

The cause, nature and the effect of these three (i.e. dispassion, 
knowledge and withdrawal) are different. Those desiring to 
understand the correct purport of the scriptures should understand 
this (cause etc., of the dispassion etc.) clearly. (277) 
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-Esam hetu svarupa karyani bhinnani: The cause of 
these three qualities, their nature, and their effects in 
one’s life, are different from each other. 

Sastrartharh pravivicyata asahkarah yathavat 
avagantavyah: One should understand the essential features 
distinguishing one from the other for a careful study of 
the &astra-s. 

The distinct features of these three are explained — 

uctliuLSEicm 

IR^II 

Dosa drstir jihasa ca punar bhogesva dinata 
Asadharana hetvadya vairagyasya trayo’pyami (278) 

ft?: = vision of defects in objects; f^FTHT = 

desire to reject; ^1 Jfh = and again; = in the indulgence; 

= independence; Shft = these; 3*1: srfa = three 

also; = of the dispassion; 3wi*mui = specific; 

tjcetiai: = cause etc. (i.e. nature and effect). 

(i) The cause of dispassion is---seeing the limitations in 
the objects of the world, (ii) The nature of dispassion is---the 
desire to give up things etc., and (iii) the effect of the dispassion - is 
not being dependent on the objects of enjoyment etc. These 
three are specific to dispassion. (278) 

Taking vairagya first---what is its cause? There are 
two causes for dispassion: one is called smasana vairagya, 
bom out of ignorance, very fleeting---as when one sees 
death, leaving no lasting dispassion. 

The other type of dispassion is bom out of enquiry. 
This is the result of (i) dosa drsti, where one is able 
to establish the negative, unattractive points, in the objects 
of attachment, so that one develops disgust towards it. 
Such an analysis of the short comings in the objects, 
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in an objective, unbiased manner leads to dispassion in 
a natural and effortless way. 

The classic example of dosa drsti is that of Naciketas, 
who was offered every type of comfort and worldly 
happiness, he had the steadfast dispassion to tell Yamaraja 
‘whatever is seen as the object of knowledge is subject 
to change. How can such a thing give unchanging happiness? 
Secondly, all the sense organs used for the enjoyment 
of the worldly objects lose their potency, if they are 
over-used’. [K.U I.i.26). 

Thus, by this dosa drsti, dispassion automatically 
follows. This cause itself determines the second aspect 
of dispassion viz. jihasa the desire and readiness to reject 
what the dosa drsti has revealed to be full of warts 
and not worth running after. This is the svarupa of 
dispassion. 

Dosa drsti results in rejection and out of these both 
follows the third aspect, the effect (phala ) of dispassion- 

Dosa-drstih jihasa ca punah bhogesu adlnata: His 
dependence on worldly objects of enjoyments ends. Only 
such an individual will cease to be a beggar, he will 
be fearless. He lives in the world with dignity, with tejas 
on his face and divine courage in his heart. 

Ami trayah api vairagyasya asadharana hetvadya: These 
three qualities are the special characteristics of dispassion. 

Now the teacher takes up the second quality in the 

man of wisdom -'tattva bodha' — 

5Rit JTcTT: nwii 
/ 

Sravanadi trayarh tadvat tattva mithya vivecanam 
Punar granther anudayo bodhasyaite trayo matah (279) 
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-arrfc = the three viz. listening, reflection 

and contemplation; = so also; rTr^ ftsRT feifaqq; 

= discrimination between real and unreal; = again; 

= of the knots; = non-identification; ^ 

= these three; 4’Wfq = of the knowledge; HcTT: 

= are considered (as cause, nature and effect, respectively) 

by the wise. 

The three specific qualities leading to Self-Knowledge are: 
(i) The knowledge of the Self results from listening, reflecting 
and contemplating on the scriptures, (ii) The nature of knowledge 
is discrimination between the reality and the illusion and (iii) 
The effect of the Self knowledge is non-reappearance of the 
mutual superimposition i.e. knots of the heart. (279) 

/ 

Sravanadi trayarh : The cause of origin of the knowledge 
of the Truth is the three fold inner modifications 
viz. - Sravanam —study - of scriptures, 
mananam — reflection on what is studied, 
nididhyasanam —■ meditation and practice of knowledge. 
Only an hour of intense study or sravanam can sustain 
a practically day-long mananam or reflection. 

The type of reflection that is referred to here is 
that which examines what has been studied from all possible 
angles, so that no doubt is left in one’s mind and correct 
understanding in line with the scriptures, takes place. 

Such reflection will make contemplation easy and with 
a joy. In this way these three initiate the tattva bodha. 

Tadvad tattva mithya vivecanam: The nature of tattva 
bodha is the ability to discriminate between the Truth 
and the illusion, between the substratum and the 
superimposition. This leads to the svarupa of knowledge 
of 'the Self. A mind which has reached this point of 
discrimination, will be able to perceive the divine message 
through any situation like Dattatreya was able to discern 
the guru tattva in twenty four most unlikely situations. 
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The result of this discrimination leads to the effect 

of self knowledge. 

Punah grantheh anudayah: He will never again have 

wrong identification with the cidabhasa. He never has 

any more confusion about the identity — whether he is 

the limited jlva or the unlimited Kutastha . 

Ete trayah bodhasya matah: These ?re the three 

characteristics of knowledge with reference to (i) cause, 

(ii) nature and (iii) effect. 

The third quality of uparati (pratyahara according to 
yoga sastra) is now dealt with — 

JRpNraT IR^n 

Yamadir dhl nirodhasca vyavaharasya sahksayah 
Syur hetvadya uparateh itya sahkara iritah (280) 

JPT 3Tlfc? = yama etc.; = thoughtless-ness 

of intellect; ^ = and; = of the participation in 

the world; WiPT: = reduction; 3*}^: = of the withdrawal; 

rtoiai = cause, nature and effect; = areJ 

= thus; 3-1 «#;<.: = clearly; ^ftcT: = is declared. 

The three specific qualities of uparati are: (i) The uparati ’ 
i.e. withdrawal results from yama, niyama etc. (ii) The nature 
of withdrawal is suspension of mentation and gaining 
single-pointedness of the intellect and (iii).non-involvement in 
the worldly matters is the effect of uparati. Thus everything 
is explained clearly. (280) 

Yamadi nirodhah ca yama and niyama etc. 

Yama is of five kinds: 

(a) Ahimsa -—non-injury to others by mind, speech 
or body. 
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(h) Satya — truthfulness, unselfish love. 
(c) Asteya — non-stealing. 

(d) Brahmacarya --non-indulgence in worldly things 

and experiences. 

(e) Aparigraha ---non-accumulation of things. 

In short, yama lays down a code of conduct for 
the seeker’s contact with the world. 

Niyamah - deals with how one behaves with oneself. 

Niyama includes :- 

(a) iot/ca - cleanliness and purity. 

(b) Santosa ---contentment (joyful even in the absence 
of wordly things). 

(c) Tapas — the abilitv to deny worldly enjoyments 
willingly. 

(d) svadbyaya -—everyday study of the scriptures, and 

every moment observing the mind in every 

encounter, so that the mind becomes obedient 
and does not create turmoil. 

(e) Uvara pranidhana -—remembering and surrendring 
to the Lord all the time. 

These five constitute the framework within which one 

should conduct oneself in relation to oneself. 

The third, after yama and niyama, is asana 
siddhi — maintenence of the body in a steady, (sthira) 

posture without movement (niscala ). 

Fourth is pranayamam or control of the breath and hence 

control over our reactions in the world. The ability to 

suspend habitual reactions to the world leads one to higher 

stage called drasta or saksibhava{ref: Tej.U). 

\ These four disciplines viz., yama, niyama, asana and 

pranayama help to develop uparati. Dhi-nirodhah ca : The 
mind observes but does not react, it reflects but does 

not retain, it does not sleep. When dhl nirodhah is attained 
it is called uparati or uparama. 
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Vyavaharasya samksayah: (As a result) He is totally 

withdrawn from the world, although outwardly fully involved, 

in the world. His mind is always empty. 

Thus the cause for uparati is yam a etc., its svarupa 
is the emptied mind and result is the withdrawal from 

the world. 

Uparateh hetvadyah syuh iti asankarah Tritah: In this 

way, the different aspects of uparati are described 

separately. 

Of these three, vairagya, bod ha and uparama, which 

is the most essential for the seeker? — 

\R6\\\ 

Tattva bodhah pradhanam syat saksat moksa pradatvatah 
Bodhopa karina vetau vairagyo parama vubhau (281) 

= (among the three) Self-knowledge; 

= main; Wkf = is; STTSTTcf = directly; FtST 

= giver of direct liberation; ^ = both; 3Wlt 

= dispassion and withdrawal; 341 = both; 3Wlft°ft 

= are supplimenting knowledge. 

The knowledge of the Self is the primary and ultimate, 
being directly responsible for liberation. The dispassion and 
withdrawal are secondary and necessary for knowledge. (281) 

Tattva bodhah pradhanam syat saksat moksah 
pradatvatah: Of the three qualities, tattva bodhah is the 

most essential as it is the direct cause for liberation-—for 

knowing the Truth,--for aparoksa anubhuti. 

Etau vairagya uparamau ubhau bodhopakarinau: The 

other two viz. vairagya and uparama are the supporters, 

because of which the tattva bodha takes place. If the 

bodhah does not take place, it only means that vairagya 
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or uparama or both are lacking or are insufficient. 

At times these three qualities are developed in a seeker 
or they are not. The reason for this situation is explained: 

4)f^l^Iir^qiFqc<lr|si^d IR^II 

Trayo’pyatyanta pakva ket mahatas tapasah phalam 
Duritena kvacit kihcit kadacit prati badhyate (282) 

3lfq = all the three; ^ = if; 3Ir?RT = fully; 

= are matured; h6d: rRH: = of great austerities; 

= result of; ebfocf = in some persons; 

= any one; = sometimes; = due to 

earlier actions; = is unmanifest. 

Presence of all these three in full maturity is due to the 
great austerities (sadhana done in :he past lives). Sometimes, 
in some persons some of them are not manifest due to earlier 
sinful actions. (282) 

Trayah api atyanta pakvah cet: If all the three qualities 

are seen in an individual in full measure... Mahatah tapasah 
phalam: it is the result of great spiritual sadhana during 
the past several lives (ref: B.G. VII. 19). 

Furthermore, kvacit kihcit kadacit duritena prati - 
badhyate: If one or the other is less developed in an 

individual, it is because of results of some sins commited 
in the past. 

What will be the result when one or the other of these 
three is inadequately cultivated ? — 

cTRI ^ “inifl, IR<S3II 
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VaJragyo parati purne bodhastu prati badbyate 
Yasya tasya na mokso’sti puny a loka stapo balat (283) 

'jpf = when dispassion and withdrawal 

are mature; = he whose; Rfa: cj = the knowledge 

indeed; yfd«twtc) = is held up due to obstacle; AFT = 

for him; Rt$T: = liberation; T = not; = is; dMtatrnQ, 

= on the strength of austerities; yu-MciW = the heavens 

etc. 

He who has dispassion and withdrawal, but lacks 
self-knowledge, he does not attain liberation. However, he does 
attain i.e. he is reborn in higher worlds (such as heaven etc.). (283) 

Vairagya uparati purne yasya bodhah tu pratibadhyate: 
He who may have developed vairagya and uparati in 
full measure, but his knowledge may be incomplete... 

Tasya moksah na asti: He will not be able to get 
liberated from this relative existence. Tapobalatpunya lokab: 
However, because of the strength of this tapsaya, he 
will go to superior worlds. Thereafter, this yogabhrasta 
gets reborn in the house of rich and pure families or 
of a yogi so that he can continue his sadhana (B.G. 
VI.40 - 42). 

What does the man of fully developed knowledge get 

when he lacks detachment and withdrawal in equally full 

measure ? — 

^ It ylcl«(osO cT^T I 

JTteft foftfecT: feg ^ IIWII 

Purne bodhe tadanyau dvau pratibaddhau yada tada 
Mokso viniscitah kintu drsta duhkham na nasyati (284) 

^ tjof = when Self-knowledge is mature; 

lO = the other two; = if; = are not 
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mature;. cf^T = in that case; Rt$f: = liberation; 

= is certain; = but; = the presently seen; 

= sorrows; T = not; ^llrr = destroyed. 

One established in Self-knowledge certainly gets Jiberated. 
However, when the other two i.e. dispassion and withdrawal 
are not fully developed, the wordly inflictions do not leave 
him. (284) 

Purne bodhe tadanau dvau yada pratibaddhau tada : 
When one has got clear knowledge about his real being 
but he is not established in the other two to the same 
degree... 

Moksa viniscitah: He is sure to get liberation when 
he drops the body. 

Kintu drsta duhkham na nasyati: However, he will 
continue to undergo sufferings. He is not able to get 
rid of attachment, bitterness, urge-to improve others. Because 
of this continued involvement, he suffer disappointment 
and frustration. 

What is the acme of perfection in the development of 
these three qualities? This, is explained in the next two sloka s — 

q6lrHc(dHlrHc^l^T iRcmi 

Brahmaloka trnlkaro vairagyasya vadhir matah 
Dehatmavat paratmatva dardhye bodhah samapyate (285) 

sietcita: = abode of Brahmajf; ^(tan.: = are considered 

like grass; = 0f dispassion; = limit; Ref: 

= is considered; = as one considers ones 

own body; = firmly identified with supreme 

Self; Rfa: = Self-knowledge; HRMcT = is fully attained. 
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The acme of dispassion is to consider even the Brahmaloka 
as insignificant as a blade of grass. The firm conviction about 
being the pure Self, as one has about his body, is the perfection 

in Self-knowledge. (285) 

Brahmalokah tmlkarah vairagyasya avadhih matah: 

Regarding even Brahmaloka as equivalent to a blade of 

grass is called the acme of dispassion. 

A mahatma gives no importance to anything relating 

to the world. Nor should the world enquire into a mahatma s 
purva asrama (background, because his spiritual strength 

lies only in his realisation of the Truth and on nothing 

else. 

Dehatmavat paratmatva dardhye bodhah samapyate: 
The acme of knowledge is reached when there is firm 

conviction that ‘I am the substratum of the total world 

of names and forms’. This identity with the self is as 

strong as an ordinary individual’s identity with the gross 

body leading to the equally strong conviction that ‘I am 

the body’. This state of unshakeable, doubtless conviction 

is supreme Knowledge, the highest goal. 

The highest point of achievement is uparama, is now 

explained — 

yftdfeJjfd: tffoT ft I 

Pc^imi cTRcP^R^ IIWII 

Supti vad vismrtih sfma bhavedupa ramasya hi 
Diianaya viniiceyam taratamya mavantaram (286) 

gfjracf = like in deep sleep; = forgetting the 

not-self; 3WTPI = of the withdrawal; *J1hi = limit; 

= is; % = indeed; 3H3T = by this; felT = way; 

= other type; diwwpj = degrees of difference; 

= should be understood. 

Total forgetfulness of the waking world while awake, to 
the same extent as when one enters deep sleep is the culmination 
of uparati. The various degrees of these three qualities in 
a seeker should be understood as per above guidelines. (286) 

Supti vat vismrtih uparamasya sima bhavet: The total 

forgetfulness of the waking world even while being in 

the waking state, in the same way and to the same 

degree as one forgets the waking world totally in deep 

sleep, is called the acme of withdrawal of uparama. 

Samadhi is that state where one is ‘asleep’. Yet not 

in sleep! ‘What is night for all beings, therein the man 

of wisdom is awake. Wherein all beings are awake, that 

is night for him who sees’ (B.G. 11.69). He has known 
the Truth. 

Anaya disa avantaram taratamyam vinfsceyam: With 

the help of the guidelines, (as stated in above sloka), 

one will be able to determine one’s progress in these 

three qualities of dispassion, knowledge and uparama (not 

for labelling others, but for measuring one’s own spiritual 

development, and accordingly accelerate or modify one’s 
sadhana). 

A last topic is taken up, as to how one should not 

be misled by the outward behaviour of the man of realisation. 

A well known sloka says: Krsna Bhagvan reached the avadhi, 

acme of bhoga, Suka Brahma rsi reached the highest peak 

of vairagya. Janaka and Rama became the best among kings. 

Vasistha reached the highest level in the karma nistha, but 

in spite of the differences in external expressions, there is 

no difference in the level of knowledge that they all had 

reached. - This is said in the next sloka — 
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Arabdha karma nanatvat buddhana m anyatha’nyatha 
Vartanam tena sastrarthe bhramitavyam na panditaih (287) 

3TKTO = the prarabdha karma; = being 

of varied nature; = of the wise; = behaviour; 

3TTOT 3PTOT = is of different nature; = because 

of this; = by the wise; = about the meaning 

of scriptures; T = not; = should get deluded. 

Owing to the differences in their prarabdha karma (fructifying 
past actions) the expressions of the men of realisation may 
seem to vary. This should not lead the students of scriptures 
to confusion about the meaning of the scriptures. (287) 

Arabdha karma nanatvat: Because of the differences 

in the prarabdha karma of each individual, Buddhanam 
anyatha anyatha vartanam: the expressions are widely 

different even amongst the wise persons. 

Tena panditaih Sastrarthe na bhramitavyam: Because 

of these outward differences one should not get confused 

and jump at the conclusion that what the Sastra-s say 

is correct or not correct. Therefore, what is said in the 

scriptures about aparoksa anubhud should not be hastily 

interpreted in the light of the variety of expressions of 

the different masters. 

Why is this so ? — 

cftfcri ft w cmt i 
srfafe wn iiRbRfd f^rfcT: WHCW 

Svasva karma nusarena vartantam te yatha tatha 
Avisistah sarvabodhah sama mukd rid sthitih (288) 

^ = these wise men; arpfal = according 

to their respective past actions; TOT TOT = the way they 

want; detain = may behave; = self-realisation in 

all; = is same; JjfrF: = liberation; BPT = is similar; 

?fcT = this; f^lfrT: = is a fact. 

Let the men of wisdom behave in this world according 
to their individual prarabdha karma-s, however their knowledge 
is not different from each other and their liberation is also 
identical. (288) 

Sva sva karma anusarena te yatha tatha vartantam: 

In accordance with the prarabda karma from earlier life, 

are their different expressions in this life. 

Sarva bodhah avisistah-. However, (whatever these 

differences are) their basic sarvatma bodha (I am all 

knowledge) remains the same. 

Mukdh sama id sthidh: This state is called mukd, 
it is the same in all. There is no difference in this knowledge 
and in their state of liberation. 

The author concludes the chapter, recalling the simile 
with which it started, the painting on the canvas — 

Jagac-citram sva-caitanye pate citra mivar pitam 
Mayaya tadu peksaiva caitanyam pari Sesyatam (289) 

= on the canvas; = like the painting; 

= on one’s own consciousness; ^PTcf = 

the painting of world; RTTOT = by mayS; = is 

projected; rTcf = that; 3^1 = having ignored; ^ 

= Pure Consciousness only; = one should 

get>established. 

This world is projected on the conscious Self by mays 
just as a picture on a canvas. Ignoring them, one should discover 
the supporting consciousness, (i.e. when one ignores the mSyS 
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and her effects upon the world — what, remains is the pure 
Consciousness. (289) 

Sva-caitanye jagat citram pate citram iva may ay a 
arpitam: In this way, the picture of the universe is painted 

on the Kutastha Caitanya. How? In the same way as 

an ordinary painting is totally surrendered on the canvas. 

The picture cannot exist if the canvas is removed. The 

‘existence’ of the painting on the canvas is borrowed 

from the canvas, although the latter is not seen. In the 

same way, T the Supreme, the Kutastha is the very 

substratum which is supporting the plurality of jlva, jagat, 
Isvara . It is a mere play of maya . 

Tad upeksa caitanyam eva parisesyatam: Thus, it should 

be rejected. Thereafter one comes to realise the pure 

Self which is of the nature of pure undivided unconditioned 

consciousness that I am. 

With the phala sruti i.e. result of the study concludes 

the chapter — 

far? opJT: I 

^ irsoii 

Citra dlpa mimam nityam ye ’nu sandadhate budhah 
Pasyanto ’pi jagac-citram te muhyanti na purva-vat (290) 

^ = those; = wise seekers; = this; 

= chapter called citra dip a; = regularly; 

= study and contemplate; ^ = they; 

= the world painting; W'd: = although 

seeing; = like before realisation; T = not; 

= get deluded. 

Those sincere intelligent seekers of Truth, who study and 

reflect on this chapter called citradipa regularly, do not get 
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deluded as before, inspite of seeing this very world picture 

thereafter. (290) 

Ye budhah imam citradipa nityam anusandadhate: This 

chapter called ‘The Lamp of the Painting” when regularly 

contemplated upon, and when that knowledge is lived 

every moment, as sincerely as possible... 7e jagat citram 
pasyantah api purvavat na muhyanti: it gives the seeker 

an understanding of the world’s true nature and he does 

not suffer from the world as before. Once he discovers 

the illusory nature of the world, he is no more deluded 

by its glitter. He is establised in his own being. 

Brahma-bhutah prasann-atma na socati na kahksati 

Samah sarvesu bhutesu mad bhaktim labhate param. 
(B.G.mm.54). 

Becoming Brahman, serene is the Self, he neither grieves nor 

desires; the same to all beings, he obtain a supreme devotion 
towards Me. % 

v 

OM TAT SAT. 
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Verse No. 
Summary 

Subject matter covered Page 

1-9 Four stages of painting a picture 
on a canvas are similar to that 
of the supreme Self and the 
world—and their details. 

315-323 

10-16 The cause of super-imposition 
of the world on the Self---and 
its remedy. 

324-330 

16-24 Nature of paroksa and 
aparoksya jhanam and enquiry 
about Self---the different types 
of spaces etc. 

330-338 

25-32 Nature of avidya and its 
functioning---as veiling. 

339-346 

33-50 Nature of projection. 347-364 

51-58 Cause of mutual super- 
imposition between the 
Kutastha and cidabhasa. 

366-374 

59-101 Cause for wrong under¬ 
standing of scriptures regarding 
the jiva. 

375-413 

102-107 Wrong understanding about 
Isvara. 

413-419 

108-111 Enquiry about jiva and Uvara . 419-422 

112-124 Correct understanding about 
16 vara. 

424-434 

125-151 Nature of maya. 435-458 

152-157 Maya is the cause of this world. 459-464 

158-192 Isvara is inner controller etc. 
— How? 

465-501 
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4 
19 3--217 Mutual superimposition 

between Isvara and Brahman 
etc. 

502-526 

218-221 Application of this knowledge 
in one’s sadhana. 

527-530 

222-232 ‘Tat’ and ‘Tvam’ words and 
their different meanings. 

531-540 

233-239 Bondage and freedom 
discussed-—. 

541-548 

240-246 Absence of delusion in the wise 
and the effect of delusion for 
ignorant—. 

549-556 

247-251 Effect of earlier samskara-s on 
the man even after the correct 
understanding--. 

557-561 

252-255 Duality is an illusion. How it% 
operates?— 1 

562-566 

256-263 Atman is self effulgent, eternal 
and aparoksa ---place of 
desire. 

567-575 

264-275 The desires do not influence 
a man of wisdom-—. 

576-588 

276-286 The dispassion, knowledge and 
withdrawal are mutually helpful 
and their cause, nature and 
effects-—. 

589-600 

287-288 The expressions of the wise 
men may differ. That should 
not create doubt about their 

601-602 

i wisdom-—. 

289-290 Result (phala sruti) of the study 
of this chapter entitled 
‘ Citradlpah . 

603-604 


