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dvitiyam paficabhiitavivekaprakaranam

In the previous chapter, it was said ‘koshapancakaat vivecanam vidhaaya’ - the Self
should be discriminated from the five sheath. How it should be done was not completely
explained there. Therefore, that should be the subject matter for the second chapter. In the
five sheaths, the base for four of them are elements, this is the reason why the
discrimination into the five elements is kept as the second chapter. It is easy to separate
the Self from the external elements.

But should we differentiate (discriminate) the Self from the elements or the elements
from the Self? But what is the difference; it is the same as the other. But the time between
Shivaratri (Feb-Mar) and Navratri (Sep-Oct) is not the same as vice-versa. To aswer this,
we need to remember the  statement form  the  first  chapter
‘vikalpitatvalaksyatvasambandadyastu kalpitah’ (1.52) — all these are imagined, super-
imposed. Thus, there is no difference if it is from Self or from the elements. But, the Self
1s the Substratum, therefore we should start from the Self and differentiate the elements
from it. Though it may seem correct, our problems are in the realm of the elemental
world and we have no knowledge about the Self to start from there, therefore we should
differentiate these elements from the Self.

Why are we discussing this? This should be our next question. Since, we have already
established the elements to be Mithya and thus the elemental too are Mithya, we should
not get attached or averse to it, but should ignore (anaadara - aloof), as said in the end of
this chapter. Why is it said so? When we are bothered about it, we talk about it, we start
giving it reality, which it does not have.
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This chapter discusses the statement T e \Hlﬁ-lq T G 94 sadeva soumya
idamagra asit ekameva advitiyam’ - . It is done here like this

1. The Apancikrta (unprocessed) five elements — Character, effect etc. is
discussed

2. The discussion about 5 sense-organ of action, 5 sense-organ of knowledge,
inner-organ

3. What is Sat-vastu, as said in the statement. This is where the Madhyamika
Buddhist — Shunyavadi - Voidist. But as per the logic ‘prakshalanaad pankasya
durad asparshanam varam’ — it 1s better to not go close to gutter, then to wash-
off after touching it. Using this logic, we can simply just ignore the Buddhist,
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for this the counter logic is "@ﬁﬁ@ﬂ g sthiinanikhanana nyaya’ — shaking
the newly planted pillar 1s not for removing it, but to make it strong.

4. Maya Shakti Svarupa (nature) and its Lakshana (definition), what 1s its

speaciality, why is it inexplicable etc. Here the ides of Shakti — Shaktimato:

Abheda (power — weilder of power are identical) is established.

What is the loci of Avidya. Completely in Brahman or in a portion.

Each element is differentiated from Self.

7. Thus, the element which are discussed here and differentiated from the Self
does not have a real existence, neither here nor anywhere, therefore, it should
be ignored.

8. The knowledge thus gained through the discrimination will not be negated at
anytime or anywhere. Since, there is no other Pramana that is powerful than
Vedanta.

AN

T AR |

[aN

PREIeeR e e

natvd Sribharatitirthavidyaranyamunisvarau /
paficabhiitavivekasya vyakhyanam kriyate mayd [/

This commentary on PancaBhuta Viveka is done by me, Saluting Sri Bharati Teertha
Muni and Sri1 Vidyaranya Muni.

natvd Sribharatitirthavidyaranyamunisvarau - Saluting Sri Bharati Teertha Muni and Sr1
Vidyaranya Muni paficabhiitavivekasya vydkhyanam kriyate mayd - This commentary
on PancaBhuta Viveka is done by me.
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‘sadeva somyedamagra dsidekamevadvitiyam’ (cha u — 6.2.1) iti srutya jagadutpatteh
purd yat Jjagatkaranam sadripamadvitiyam brahma sSrutam
tasya'vanmanasagocaratvena svato'vagantumasakyatvat tatkaryatvena
tadupadhibhiitasya bhitapaiicakasya vivekadvard tadavabodhandyopodghatatvena
bhiitaparicakavivekam pratijanite —

Page 2



bhiitavivekah RK? %ﬁﬁﬁ%:

‘sadeva somyedamagra dsidekamevddvitiyam’ - only Sat existed, before the creation as
one non-dual, iti Srutyd jagadutpatteh purd - with this shruti statement, before the
creation. What existed? jagatkaranam — the cause for the creation, Brahman. How was
1t? sadriipamadvitiyam brahma Srutam — it 1s said, was \Existence and non-dual. What is
Sat? ‘trikala abadhyatvam’ — that which is not negated in three periods of time. What is
Advityam? ‘dvitiyam vastvantaram yasya na vidyate’ — for which there is nothing other
than itself.

If we know the definition we can understand this Brahman. Therefore, what is its
definition? tasya'vanmanasagocaratvena — since it is beyond the grasp of mind and
speech. The Taiteriya Shruti very clearly declares T @ A S A e yato vaco
nivartante aprapya manasa saha’ — froom where the speech returns without grasping,
along with the mind. svato'vagantumasakyatvdt — it cannot be understood directly, as an
object. Then 1s there no way to understand? tatkaryatvena tadupadhibhiitasya — being its
effect, that which is its embodiment. What 1s the effect? bhitaparicakasya — the five
elements. vivekadvard — through the discrimination. Discrimination of the elements from
the Self. Since, as we saw, to differentiate the Self from the other things, we do not know
the Self immediately. Tadavabodhandya — for the knowledge of that. What is this ‘that’?
it 1s not the elements, which we have knowledge about already, and therefore cannot be
the result. Therefore, it is the Self. upodghatatvena bhitaparicakavivekam pratijanite—
as an introduction, first the five elements are explained.

Tt 4 TR eee. |
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sadadvaitam Srutam yattatpasicabhiitavivekatal |
boddhun sakyari1 tato bhiitaparicakam pravivicyate || 1 ||

That which is said (in Chandogya) as Existence, non-dual, can be understood by
differentiating it from the five elements. Therefore, the five elements are nicely inquired
into.

sadadvaitam - Existence, non-dual. That which is the Self. srutam - which is heard about,
in the Shruti. The term Shruta - heard, is always read along with Shruti.
yattatparicabhiitavivekatah - through the inquiry into the five element. The Viveka is
through the method taught in the first chapter, Anvaya as If Brahman exists these
elements exists, and Vyatireka as If five elements don’t exists, still Brahman exists.
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boddhun Sakyar1 - it could be understood, tato - therefore, bhiitaparicakari1 - the five
elements, pravivicyate — is explained in detail.

qaa 30 009l

sadvaitamiti 1 /]

1 AEETRSTEN T T oA Heaod AEe —
tatra tavadakasadindm paficandm bhiitanam gunato bhedajfidpandya tadgunandaha —

tatra — in this inquiry, t@avadakasadinam paficanam bhiitanam — among the Akasha etc.
five elements. Here we are referring to Space the element as Akasha, to differentiate it
from the attribute of Akasha, which is to provide space (Avakaasha). gunato
bhedajiidpandya — to show the difference through the attributes, tadgundandaha - their
attributes are explained. The attributes of the Akasha (easy to understand then Akasha)
etc. are explained to differentiate one from other and all from the Self. The difference
between them though is not a point of discussion, it is done because, though we can
understand the Akasha to be different from air and they different from fire etc., some are
subtle and other gross. And the subtle exists in the gross, therefore there is invariable a
commonness, to remove this doubt, this has to be differentiated.
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Sabdasparsau riparasau gandho bhiitagund ime |

ekadvitricatul paficagund vyomddisu kramat || 2 ||

Sound, touch, form, taste and smell are attributes of the elements. In Akasha etc. (air,
fire, water and earth), respectively there are one, two, three, four and five attributes.

Sabdasparsau — sound and touch, riparasau — form and taste, gandho — smell,
bhiitaguna ime — are the attributes of the elements. These are effects of Brahman, but
if there are no attributes they cannot be differentiated, even if they all have the same
attributes being an effect of the same cause, still they cannot be differentiated. To show
how they differ, the attributes are enumerated, ekadvitricatuh paficaguna -1, 2, 3, 4
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and 5 attributes, vvomadisu — in Akasha etc., kramat - respectively. Their common
attribute will be said later, the Existence and Maya, this will be referred with Nistatva.
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Sabdeti | nanvete gunah kim  sarvesamuta  ekaikasyaikaikaguna @ iti

vimarsayannobhayathapi kintu prakarantaramastityabhiprayenaha — eketi f| 2 [

nanvete gunpah — but, will all these attributes exist in all the elements or does each
element will have one attribute? ekaikasyaikaikaguna iti vimarsayan — after enquiring
through this, nobhayatha...asti — neither of them, but there is another third possibility,
nobhayathdpi kintu prakdrantaramastityabhiprayendha - with this in mind, it is
explained. What is this third option? Each one will have one extra attribute. But what will
have extra attribute, and how is this decided? The order of creation is said in Taiteriya
Upanishad “OTe: oT@19T: @9 OTHT] 9 a@: A o o0 &% T atmanah akasah
sambhiitah akasat vayuh vayoh agni angeh apa abhyah prthvi® from Self Akasha came,
from Akasha air, from air fire, from fire water, from water earth. And in this order, each
one will have extra attribute. Why add extra attribute? There is only one attribute, the
effects own attribute, the other one is the causal attribute. It is said ‘karana gunatmakatvat
karyasya’ — the effect will be of the nature of cause. If effect and cause have the same
nature, then it cannot be cause-effect, therefore to distinguish itself there is a special

attribute of the effect. # 2 /

a9 TBRIH fd9Ea —
tadeva prakarantaram visadayati —

tadeva prakarantaram visadayati — the third option 1s explained. Each of the attribute is
explained with Abhinaya — to show it in gestures or signals.

sfteafiaeee a i o |
AT @ P 03

pratidhvanirviyacchabdo vayau visiti sabdanam |

anusnasitasamsparso vahno bhugubhugudhvanih || 3 ||
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Akasha has echo as its sound, in air it is ‘visi visi’ sound and neither hot nor cold touch, in
fire ‘Bhugu Bhugu’ sound.

Pratidhvanirviyacchabdo — echo is the sound of Akasha. In Logic Akasha is defined as
‘§abdagunakam’ — that which has sound as attribute is Akasha. It should have been ‘viyat
guna shabda’ in the shloka, but it is said ‘pratidvani’. It is said so, because without the
air as the medium, sound cannot travel as seen in vacuum, the sound travels in wave
packets pattern and this is explained with two examples, like the petals of the flower
(kadamba mukula) and ripples of the water (vici taranga). vayau — In the air, visiti
sabdanam - the sound produced is vice. The sound produced when the air is heard
travelling through the window gaps or through a bamboo, this is causal attribute.
anusnasitasamsparso — neither hot nor cold. This is effects own attribute. The reason
we feel very hot when the hot air blows in summer, is not the character of the air, but
air in assocaition with fire, like water which is naturally sweet will be salty etc. because
of the association with the type of earth. vahno — in the fire, bhugubhugudhvanih - the
sound of ‘bhugu bhugu’. The sound produced when charcoal is burnt.

sioeaf: 3f | o Fewee U@, | 9wt | a e T agueagE g —
&Y 31 | TN S | TR WIME — aeneiaes 3t | 8 sewmsiei =,
A w1 9 e 3

pratidhvanih iti | akase tavacchabda eva gunah, sa ca pratidhvaniripa | vayau

sabdasparsau tatra vayusabdamanukdrena darsayati — visiti Sabdam iti |
evamuktaratranukaranasabdanam  drastavyam | tasya sparsamdha —
anusnasitasamsparsa iti | vahnau  Sabdasparsaripaniti trayo gund, fte

kramenabhidhiyante |vahnau bhugubhugudhvanih I 3 J

akdse tavacchabda eva gunah; sa ca pratidhvaniriipa — the Akasha has only sound as its
attribute and it 1s of the form of echo. Pratidvani means reflection, the reflection of the
sound when it is carried by the wind is what is meant here. vayau sabdasparsau tatra
vayusabdamanukdrena darsayati — in the air, both sound and touch. The sound of air is
shown by reproducing it. evamuktaratranukaranasabdanam drastavyam - similarly,
we should see the word ‘reproduced’ in the latter elements too. fasya sparsamaha - Its,
touch is explained. vahnau sabdasparsaripaniti trayo gund — in the fire, there are three
attributes namely sound, touch and form. fe kramendabhidhiyante - they are explaeind in

order. vahnau bhugubhugudhvanih — in the fire the sound is ‘bhugu bhugu’. # 3 /
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usnah sparsah prabhd ripam jale bulu bulu dhvanih |
sitasparsah suklariiparih raso madhuryamiritam || 4 ||

Touch is hot and form is the shining. In water sound is ‘bulu bulu’, touch is cold, form is
transparent (white) and taste is sweet.

usnah sparsah - touch is hot, prabhda riipari - form is shining, jale —in water, bulu bulu
dhvanih - the sound is ‘bulu bulu’. The sound of water in a stream. sitd@sparsah - cold to
touch. The water from ganges will be cold in summer or winter. But the water
underground is warmer in the winter and cold in the summer? This is because of the
difference in the external temperature, as the underground water maintains a standard
temperature. suklariiparihr - white (transparent) form, raso madhuryamiritam — the
taste is sweet, it is said. This sweetness of the water can be experienced when we drink
water after eating gooseberry.
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usnah sparsah prabhariapam iti | jale sabdadayo rasatascatvaro gundastanaha — jale

bulubuludhvanih, sttah sparsah, suklam ripam, raso madhuryamiritam iti | 4

jale sabdadayo rasdtascatvaro gundstandha — in water from sound till taster, there are
four attributes, it is said. jale bulubuludhvanih, Ssitah sparsah, suklam riapam, raso
mddhuryamiritam iti — in water the sound is ‘bulu bulu’, cold in touch, whit transparent

form, sweet in taste. # 4 /
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bhiimau Sabdadigandhantd pafica gundastanudaharati —
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bhiamau sabdadigandhanta parica gundastanuddharati - in the earth, the smell etc. five
attributes are explained.
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bhiimau kadakaddasabdah kathinyam sparsa isyate |
niladikam citraripam madhuramladiko rasah || 5 ||

In the earth the sound is ‘kata kata’, hard in touch, black etc. different colours, sweet,
sour etc. are the tastes.

bhiimau — in the earth, kadakadasabdah - the sound produced is ‘kata kata’. When one
rock rolls over the other, this is the sound produced. kathinyarir sparsa — touch is hard,
isyate — is accepted. This can be associated with all the attributes. nilddikari1 citrariipam
- blue, black etc. varied colours. Innumerable colours. madhuramladiko rasah - sweet,
sour etc. are different taste. They are six in number.

T Femede: T Il ¢ |

bhiimau kadakadasabdah ityadina | 5 /
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‘surabhitaragandhau dvau’ ityantenoktamarthamupasamharati —

‘surabhitaragandhau dvau’ ityantenoktamarthamupasamharati - With the ‘surabhi’
etc. the current discussion is concluded.
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surabhitaragandhau dvau gunah samyagvivecitah |
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srotram tvakcaksusi jihva ghranam cendriyaparicakam || 6

Good and bad two types of fragrance (in earth), the attributes are nicely explained. The
five sense-organs are ear, skin, eye, tongue and nose.

surabhitaragandhau dvau — good fragrance and the other (not good = bad) two types of
smells, gundh samyagvivecitah - the attributes are inquired into nicely. We have the
knowledge of the attributes; still we cannot rush to start the inquiry into differentiating
the Self from them. We should remember, we are not teaching the system of
understanding the Self through the creation, because there is no association of Self with
creation. We are not establishing the creation to be real. Since we introduced to the
topic with a keyword ‘upadhi’ — embodiment. We are trying to understand the ‘upahita’
— embodied, through the ‘upadhi’ - embodiment. Because they are completely non-
attached, the difference between Upadhi and Visheshana; visesana — ‘karyanvayi
vyavartako vartamanasca’ — continues in the effect, differentiates and is present and
upadhi — ‘karyananvayi vyavartako vartamanasca’ — does not continue in the effect,
differentiates and is present. Being Upadhi, they have no association with the embodied
(Self). The attributes are explained, what is the Karya (effect), is explained here srotram
tvakcaksusi jihva ghranar cendriyapaficakam — the five sense-organs are ear, skin, eye,
tongue and nose.
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gund iti | evam gunavato bhedamabhidhdya — after explaining the difference based on

the attibutes, kdryato bhedajiidpandya = to establish the difference through the effect,
tatkdaryani jiianendriyani tavadaha — their effects sense-organ of knowledge are said.
InShloka 2.102, it is said ‘dvaitajiia susthitha cet advaite dhi sthira bhavet’ — if the
aversion to duality gets established very nicely, then the mind will be established in the

Self. /6
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tesam sthandani vyaparamsca darsayati —

tesam sthandani vydapdaramsca darsayati — their place and functionality is explained.
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karnadigolakastham tacchabdadigrahakam kramat /

sauksmyatkdaryanumeyam tatprayo dhavedbahirmukham [

70

They (sense-organs) staying in its ear etc. places, grasps the sound etc. respective
objects. Since they are subtle, they could be inferred only through their effect. They
generally travel externally.

karnadigolakastham - staying in the ear etc. place. Golaka is the external limb of the
sense-organ, in which the sense-organ reside. tacchabdadigrahakam - it grasps the
shound etc. objects. As seen in earlier, some travel externally and some stay in the place
for grasping. kramat - the respective objects, sauksmyatkarydnumeyam - since they are
subtle, it can be infered through the effect. The sense-organ cannot be perceived
because they are subtle, they are subtle because they are effect of the Apancikrta-bhuta
(unprocessed elements). Then it is non-existent? No, as explained in the 1.12, using the
Sankhya shloka to show eight reasons for the object to be not grasped, though it is
existent. Karya-anumeya is also said as karya-lingaka-anumana — inferring through the
effect as the pointer. tatprayo — they (sense-organs) generally. Generally, it travels
internally, but sometimes it travels internally. dhavedbahirmukham - run externally.
The logicians accept the sense-organ of listening to stay in its limb and receive the
sound, but Vedanti accepts the sense-organ of listening to travel to the place of sound
origin.

(0 N R R G R R RERICI G e R 2o
karnaditi / indriyasadbhave kim pramanamityakanksayam
karyalingakanumanamityaha — sauksmyat iti /

indriyasadbhdve kim pramanamityakanksayam - for the doubt. What is the proof for
the existence of the sense-organs? kdryalingakanumdnamitydha - the answer given is,
by the inference through the effect.

Ted EUGAed: Fo, e, e g oy |
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tacca ‘riipopalabdhih karanajanya, kriyatvat, chidikriyavat’ ityadi drastavyam |

tacca ‘ripopalabdhih karanajanyd, kriyatvat, chidikriyavat’ ityddi drastavyam - the
syllogism of inference is shown, ‘rdpopalabdhih - gaining of the form, Paksha,
karanajany@ — 1s done through the instrument (sense-organ), Sadhya. Karana is
‘asadharanam karanarn karana’ — a speacial cause is instrument, kriyatvat — because it is
an effect, Hetu. Gaining the form is an act, chidikriyavat — like the act of felling the tree,
Udaharana’. In the act of felling tree, the axe is moved up and down, this movement is
accepted to be the cause of the felling. Like the logicians use the syllogism to prove the
Iswara — ‘ksityankuradikam - the sprout etc, sakatrkam — has an instrumental cause,
karyatvat — being a cause, ghatavat — like pot’.

TR ARG TR Gredierae: |

sauksmydt aparicikrtapaficabhiitakaryatvena durlaksyatvadityarthah |

sauksmyat — Dbecause of being subtle. Reason of it being subtle is,
aparictkrtaparicabhiitakdryatvena — since, it is an effect of the unprocessed elements.
durlaksyatvadityarthah - therefore it cannot be perceived or pointed out.

T e — W 3 | CRRE e A (@ 3 - 9.9) 3 e 1o

etesam svabhavamdha — praya iti [ ‘paradici khani vyatrnatsvayambhith’ (katha u —

4.1) iti Sruterityarthah | 7

etesam svabhavamdaha - their nature 1s explained. ‘parafici khani
vydtrpatsvayambhiih’ (katha u — 4.1) iti Sruterityarthah - the Shruti says ‘the sense-
organs are created by the Brahma to travel outside, generally’. # 7 /

T ST e A e Gaa -
‘prayah’ sabdena siicitam kvacitkaranadnamantaravisayagrahakatvam darsayati -

‘pravah’ Sabdena sicitam kvacitkarandnamantaravisayagrahakatvam darsayati — the
one referred with the word ‘generally’ that some sense-organs grasp the objects inside of
the body too, 1s explained.

Rl &9 P I A |
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kaddcitpihite karne sriiyate Sabda antarah /
pranavdyau jatharagnau jalapane'nnabhaksane | 8 /
vyajyante hyantarah sparsah milane cantaram tamah |
udgare rasagandhau cetyaksanamantaragrahah f| 9 1

Sometimes when we close the ears, because of the movement of the Prana and the
sound of the fire in the belly (digestive bile) is heard. When we eat food or drink water
the touch is sensed inside. When we close the eyes, we see the darkness. In the burping
we see the taste and smell. Thus, the sense-organs do experience things inside.

kaddcitpihite karne — when the ears are closed. srifyate sabda antarah - we hear the
internal sound. If there is internal sound what produces it? pranavayau — the movement
of the Prana, jatharagnau — the burning of the fire in the belly. Jatara is the stomach
and agni is fire, here ny fire in the stomach, the digestive juice which secretes in the
stomach to digest the things eaten is mentioned. jalapane'nnabhaksane - when we
drink water or eat food, vyajyante hyantarah sparsah - the internal touch is
expereinced, milane cantaram tamalh - when we close our eyes we see the internal
darkness, udgare rasagandhau — when we burp or vomit, the internal taste and smell,
cetyaksanamantaragrahah - thus, we grasp the internal objects through the sense-
organs.

Fal 3 e | g die e g A e S 9 e AR 9 ) |

kadacit iti dvabhyam | kadacit karnasya pidhane krte sati pranavdyau jatharagnau
ca vidyamana antarah sabdal sriiyate /
kaddcit karnasya pidhane krte sati - sometimes, when we close the ears. pranavayau

Jjatharagnau ca vidyamana antarah sabdah sriiyate — the internal sound of the Prana and
the fire in belly are heard.
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jalapane'nnabhaksane cantarasparsa abhivyajyante  abhivyaktd@a bhavanti |

netranimilane krte antaram tama upalabhyate | udgare jate rasagandhau dvau

grhyete |

jalapane'nnabhaksane cantarasparsa — while drinking water and eating food, we
experience the internal touch. abhivyajyante = abhivyakta bhavanti - they manifest.
netranimilane krte antaram tama upalabhyate — when we close our eyes, we see the
internal darkness. wudgdare jate rasagandhau dvau grhyete — when we burp, we
experience the internal taste and smell.

GOREICIEG IC 50 CHC 7 O T  e RCR E : A
T AT auaa WA Il <€ ||

ityanena prakarend aksanamantaragrahah | aksanam iti kartari sastht | antarasya
visayasya graho grahanam , indriyakartrkamantaravisayagrahanam bhavatityarthah
89 I

ityanena prakdrend aksanamantaragrahal - in this way, the sense-organs grasp internal
objects. aksanam iti kartari sasthi - the word Akshanaam is used in the sixth case to
denote the doership. What 1s the meaning of sixth-case doership? dntarasya visayasya -
internal objects, graho = grahanam - grasping, indriyakartrkamdntaravisayagrahanam
bhavatityarthah - the sense-organs are the doer in the grasping of the objects of things
internal. The sense-organ is though inert, it 1s explained as doer to be able to differentiate
from the Self. Because, the sense-organs are in association with Self and Maya, as said,
therefore this identification makes it non-differentiatable. This identity is denoted by the

doership. / 89 /

T FHSEAARRIER FHisaraadien i AegHeaaae Jag i egdare —

evam jAanendriyavyaparanabhidhaya karmendriyasattvavadinam prati
tatsadbhavasamarthandya tallingabhitamstadvydparanaha —

evam jiidnendriyavydpdranabhidhdya — after explaining the functionality of the sense-
organ of knowledge. karmendriyasattvavadinam prati - for the people, who do not
accept the existence of the sense-organ of action, tatsadbhavasamarthandya - to
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establish its existence, tallingabhitamstadvydparandha — to establish its (sense-organ of
action) existence, the pointer to that existence, their functions are explained.

kN

PRI S e eIIeect: o |

PRETToTHE: PRRaTHar & 1l 9o |l
paiicoktyd''danagamanavisarganandakdah kriyah /
krsivanijyasevadyah paficasvantarbhavanti hi | 10 /

Speech, receiving, walking, excretion and progeny creation are the functions. Farming,
business and service etc. are contained in these five.

paficoktyd''danagamanavisarganandakah kriyah - Speech, receiving, walking, excretion
and progeny creation are the functions. Why should we limit the actions to five, as we
have - krsivanijyasevadyah - Farming, business and service etc.? The answer is -
paficasvantarbhavanti hi - definitely are contained in these five.

T 30T | SFPSAISSEN F T F foeyd STHwsei EEe: |

parica iti Juktisca''danam ca gamanam ca visargasca anandasceti dvandvasamasah |

pafica iti Juktisca''danam ca gamanam ca visargasca anandasceti dvandvasamdasah -

they are a compound word called Dvanda, where each function is added with the other
with an ‘ca - and’. Speech and, receiving and, walking and, excretion and, progeny
creation.

S S ST eI2Ted: o o e i 9 |
uktyd''danagamanavisarganandakhyah parica kriyah prasiddhd iti sesah /

uktya''danagamanavisarganandakhyah paiica kriyah prasiddhd iti sesah - Speech,
receiving, walking, excretion and progeny creation are actions that are well known.

T P FRARTIIA SreTehd. SRrgaiIgee — gl 1l 9o |

nanu krsyddinam kriyantaranamapi satvatkatham paricetyuktamityasankyaha — krsiti
/UM |
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nanu krsyadinam kriyantarandmapi satvatkatham paiicetyuktamityasankyaha — but
farming etc. the other known actions too exist, therefore why should we limit it to five?

They are included in these five. # 10 Jf

it A RS IsaTeiead oTe —
kani tani kriydjanakanindriyanityata aha —

kani tani kriydjanakanindriyanityata aha —

G RI e ioh A : |

[N .Y Y e

TNl TERHawERT 1199 I

vakpanipadapayipasthairaksaistatkriydjanih |
mukhadigolakesvaste tatkarmendriyapasicakam [J| 11 J

Through the organ of speech, hands, legs, anus and organ of precreation these
functionalities are performed. All these sense-organs exist in the limbs like the mouth
etc.

vakpanipadapdyipasthairaksaistatkriydjanih - Through the organ of speech, hands,
legs, anus and organ of precreation these functionalities are performed. Akshai normally
means eye, but ey is sense-organ of knowledge, here it is used to mean the mode or
through. mukhadigolakesvaste — exist in the limbs like mouth etc,
tatkarmendriyaparicakam - these five sense-organ of action.

i | aRH: oA : T SR, w9 |
vakpaniti | vagadibhih aksaistatkriydjanih tasam kriyanamutpattih, bhavatiti sesah |
vagadibhih - through the organ of speech etc. aksaistatkriydjanih = tdsam

kriyanamutpattih - the doorway or means, these fucntions are performed, bhavatiti Sesah
- 1s the conclusion.
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Y 3. FHGIH, BT TR A feeey |
atrdpi ‘uktih karanapirvika, kriyatvar’ ityadikaryalingakamanumanam drastavyam [

atrdpi - here too, we have a syllogism, ‘uktih - Speech - Paksha, karanapirvika -
function through an organ - Sadhya, kriydtvat - since it is an action - Hetu’
ityadikaryalingakamanumanam drastavyam - inference based on the effect like these
should be seen here. Like we saw in the sense-organ of knowledge, here too since these
too are subtle, we need to take refuge in the inference through the effect.

T HRARESE WR — JEri | o 9= Bl Tees 3 TH 99 |

tasya karmendriyapaiicakasya sthananyaha — mukhdaditi | ‘adi’sabdena karacaranau

gudasisnacchidre ca grhyate f| 11 [

tasya karmendriyaparicakasya sthananydha - the place for these sense-organ of action
1s said. Where do the other sense-organ of action exist? ‘ddi’Sabdena karacaranpau
gudasisnacchidre ca grhyate - with the term ‘etc.’, the organs hands and legs, and anus
and procreation are also accepted.

We can establish both the sense-organ of knowledge and action with a single syllogism
‘indriyavisayah karanajanya, kriyatvat, cchidikriyavat’ # 11 /

SRIaa o e A P W 9 a9 —

idanimuktadasendriyaprerakatvena prastutasya manasah krtyam sthanam ca darsayati

idanimuktadasendriyaprerakatvena - now, as the one who makes these sense-organs
function, prastutasya manasah - the mind which is presented, krtyam sthanam ca
darsayati — its function and its place is explained.

T AR BT N |
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Page




bhiitavivekah RK? %ﬁﬁﬁ%:

mano dasendriyadhyaksam hrtpadmagolake sthitam |

taccantahkaranam bdahyesvasvatantryadvinendriyaih [ 12

7

Mind the one who is the master of all these ten sense-organs stays in the lotus of the
heart. Since it is not free to be associated with the external objects without the help of
the sense-organs, it is called as inner-organ.

mano — the mind, dasendriyadhyaksam - which is the leader of the ten sense-organs,
hrtpadmagolake sthitam - stays in the lotus of the heart, taccantahkaranam - and it is
called as inner-organ, bahyesvasvatantryddvinendriyaih - as it is not free to travel
externally, without the help of the sense-organs.

[aNaN 2 [aN A

T I | TR SMeRE — dd I 9R I

mana iti | tasyantarindriyatvam sanimittakamaha — tacceti f[ 12 [

tasydantarindriyatvam sanimittakamdha - it being a sense-organ is explained with the
reason. Here the mind is established as a sense-organ, since there are two schools here,
accepting and not accepting. In Vedanta-paribhasha etc., mind is not accepted as a sense-
organ.

Place of mind is said to be heart. There are two schools, one accepting it on the right side,
as we refer to Me there. And the second Bhagavan Bhashyakara says, it is inside the
physical heart. And as it is said in Bhagavad Gita, for focusing the mind inbetween the
eyebrow. All these are only for focusing at a single point and they are Mithya, therefore

there need not be debate overit. # 12 /

AaN

eSifreaeERg fvEat -

dasendriyadhyaksatvameva visadayati -

dasendriydadhyaksatvameva visadayati - (mind) being the leader for all the sense-organ
1s explained.
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Fd oA T R R A 0 9% 0
aksesvartharpitesvetadgunadosavicarakam [

sattvam rajastamascdasya gund vikriyate hi taih f 13 [/

When the sense-organs are in association with the sense object, their good and bad
attributes are enquired about by this mind. Sattva, Rajas and Tamas are the three
attributes of the mind. Only because of them, the mind undergoes translformation.

Why 1S the inner-organ the leader of the sense-organs?
aksesvartharpitesvetadgunadosavicarakam - when the sense-organ are sense-object
this mind is what distinguishes its good and bad nature. The sense-organs do not have
the capacity to distinguish the nature of the objects, they just grasp them and present it
to the mind for it to dissect. sattvam rajastamascdasya gund — Sattva, Rajas and Tamas
are its attributes. vikriyate hi taih - it undergoes transformation through these. Sattva
is illuminating, Rajas is active and Tamas is inert.

mmmmmeWmewﬁWWW|mw,w%ﬁ

AT |

aksesviti | aksesu indriyesu arthdrpitesu visayesu sthdpitesu satsu etat mano

gunadogavicarakam | ‘idam samicinam , idamasamicinam’ ityadivicarakdarityarthah |

aksesu = indriyesu - the sense-organs, arthdrpitesu = visayesu sthapitesu satsu - when
1s associated with the sense-objects, efat mano gunadosavicarakam - this mind is that
which inquires about its good and bad nature. ‘idam samicinam , idamasamicinam’
ityddivicarakarityarthah - the inquiry in the form of ‘this is good, this is bad’.

But what has that to do with establishing the mind as a leader? This is established here
through the Pramana of Postulation (Arthapatti pramana or Anyatha anupapatti).
Arthapatti is Since it is not through any other means, this is the conclusion. There are two
types 1) Shruta - heard and 2) Drshta - seen. Shruta — after hearing someone say, ‘the
husband has gone’ when asked ‘is you husband there?” we postulate that it does not mean
he is dead, but has gone out. And the second Drshta is, when we see the Devadutta
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healthy and fat, but he is not eating anything in the day time, we postulate he is eating in
the night.

I I C R Ll e L G IR G IR eI R FRIRE R R PR R TG R Il YRR ER KR NRLRLID
IO TRV Al ST |

ayam bhavah - datmanah pramdtrtvena sarvajianasadharanydccaksurddinam
riapddijiianajananamdtrena  caritarthatvat tadgunadogavicarasyopalabhyamanasya

anyathanupapattyd tatkaranatvena mano'bhyupagantavyamiti |

ayam bhavah - this is the idea. Why not accept the Atma itself as the leader of the
sense-organs? @tmanah pramdtrtvena sarvajiidnasadhdaranydt - Atma is common for all
the knowledge. The Atma does not differentiate Good from Bad. Why not atleast one of
the sense-organs as the leader? caksuradinam riapadijiidnajananamadtrena
caritarthatvat - the sense-organs complete their job by bringing the knowledge of the
objects, form etc. tadgunadosavicarasyopalabhyamdnasya anyathdnupapattyd - the
knowledge of the good and bad attributes of the objects are gained, therefore through the
postulation or deduction logic we understand. If the good and bad nature of the objects
are not gained, then we need not get into this discussion, but we do gain them therefore,
tatkaranatvena mano'bhyupagantavyamiti - the mind should be accepted as its cause.

ATl SXTHATE T g ag e el G - i | 7 T e - (e 3 |

T o (b, T e 093

manaso  vairdagyakamddyanekavidhavrttimattvapradarsandya  sattvadigunavatvam
darsayati — sattvamiti | tesam tadgunatve karanamaha — vikriyate iti | hi yatah taih

gunaih vikriyate, vikaram prapnotityarthah [/ 13 [

manaso vairdgyakamdadyanekavidhavrttimattvapradarsandya - to show the different
kinds of thought function like dispassion, desire etc. With etc. we understand lazy etc.
sattvadigunavatvam darsayati - . its Sattva etc. attributes are shown. When thought
function is Sattva — happiness, dispassion etc., when Rajas — anger, desire etc. and when
Tamas — laziness, inertia etc. tesdm tadgunatve karanamaha - the reason for the mind to
be of these Gunas. hi yatah tailh gunaih vikriyate, vikdaram prapnotityarthah - the

mind undergoes the transformation into thought function according to these Gunas. # 13
V/

[aNlaN

NMSISREL BLINGED H“IOitMi?l -

gunaistasya vikriyamdapatvameva praparicayati -
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gunaistasya vikriyamdnatvameva praparicayati - because of the Gunas, the
transformation it undergoes is explained.

R =TT gaedar |

FIUHIET A T (1 9% |l

RIS FIpRE e |

vairagyam ksantiraudaryamityddyah sattvasambhava |
kamakrodhau lobhayatnavityadya rajasotthitah J| 14 /

alasyabhrantitandradyah vikardastamasotthitah /

Dispassion, Patience, Kind-heartedness etc. are due to Sattva Guna. Desire, Anger,
Greed, Effort etc. are due to Rajas Guna. Laziness, Delusion, inertness etc. are due to
Tamas Guna.

vairagyam ksantiraudaryamitydadyah - Dispassion, Patience, Kind-heartedness etc.,
sattvasambhavd - are the nature of Sattva Guna, kamakrodhau lobhayatnavityadya
rajasotthitah - Desire, Anger, Greed, Effort etc. are due to Rajas Guna.
alasyabhrantitandradyah vikdardstamasotthitdh - Laziness, Delusion, inertness etc. are
due to Tamas Guna.

N 3 | W e 93l

vairagyam iti | spastatvanna vydakhyayate [l 14 [

spastatvanna vyakhydyate - since it 1s very clear, we are not commenting. # 14 J/

AR A e g g
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vairagydadinam karyanit vibhajya darsayati —
vairagydadinam karyanit vibhajya darsayati —
Hifve: qraieafe: ke T |
e e qEge e 09y i
sattvikaih punyanispattih papotpattisca rajasaih /

tamasairnobhayam kintu vrthayuhksapanam bhavet [J 15

7

Because of the Sattva Guna Puna is gained. And Papa is gained due to the Rajas Guna.
Due to Tamas Guna, neither of them but only time waste.

sattvikaih punyanispattih - Due to the Sattva Guna, papotpattisca rdjasaih - And Papa is
gained due to Rajas Guna, tamasairnobhayam kintu vrthayuhksapanam bhavet -
neither of them are gained due to Tamas Guna, but waste of time. This is dangerous
than the Rajas Guna produced Papa. Because, sleep is considered a product of Punya,
and due to Tamas induced sleep, we loose the hard earned Punya. And the erroneous
knowledge also becomes the cause for the wrong action, which produces Papa. And this
becomes very big obstacle for the Sadhaka (seeker), because this puts one in Manorajya
(day-dreaming).

wfea: 3R 119y I

sdttvikaih iti § 15 /

TS SRR FTTGM §ou WIHAE —

etesam - all these organs (external and internal), buddhisthatvad — are established in the
intellect, antahkaranddinam sarvesam svaminamdha — The one who is the lord of the
inner-organ etc. is explained.

I e AEeanar: I 9% I

atr@hampratyayt kartetyevam lokavyavasthitih [/ 16 /|
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In this mind, the one who has the identification of ‘I’ is the doer. This is the way of the
world.

III

atrahampratyayi — the one who has the idea (identification or knowledge) of
kartetyevam - is called as the doer. lokavyavasthitih - this is the world rule.

T | R 3 SR, T | e aRE e 9% Il

atra iti | ‘aham’ iti pratyayavankartd, prabhurityarthah [ loke hi karyakart
prabhurityevamupadisyate /16 W

‘aham’ iti pratyayavan = kartd = prabhurityarthah - the one who has the thought
function identity as I, is the doer, the lord (of all the organs). This is otherwise said as
‘aham pratyaya viSista atma’ or ‘aham vrtti visista atma’ or ‘aham vrtti uapahita caitanya’
— the Atma which is associated with the thought function of 1. loke hi karyakart
prabhurityevamupadisyate — the one who makes do the activity is called as the lord in
the world. Why this sudden enquiry? Sankhya and Yoga accepts the Prakrti to be the
doer and the Atma (Purusha) to be expeincer, but for Vedanta Aham is the ‘as though

doer’ and ‘as though expereincer’. # 16 /

T T RS 35N T AeaeeEE —
evam jagatah sthitimabhidhdya idanim tasya bhautikatvajfianopdyamdaha —

evam jagatah sthitimabhidhdya — after explaning the nature of the creation. The
elements are the creation. iddniim tasya bhotikatvajfianopdyamdaha — now to gain the
knowledge of the elemental, that which is created by elements, is explained. Though
mind is subtle, it is elemental too. Though as said, it cannot be perceived through our
sense-organs, still it can be understood through inference and shastra.

[aN

ey Wimege] |

SR TEBTEETEaET Il 99 |
spastasabdadiyuktesu bhautikatvamatisphutam |

aksadavapi tacchastrayuktibhyamavadharyatam f 17 [
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In the objects that are endowed with clear sound etc., the elemental knowledge is very
clear. In the sense-organs too it exists (elemental), this can be understood through
Shastra and logic.

spastasabdadiyuktesu — in the objects endowed with clear sound etc,
bhautikatvamatisphutam - they being elemental is very clearly known, aksddavapi — in
the eyes etc. sense-organ too. In all the eleven organs (5 knowledge + 5 action + 1 Inner
organ), tacchastrayuktibhyamavadharyatam - that can be established through the
Shastra and logic.

W | Ry, e ey Hiedy Hreiey Y e AR |

spasteti | spastasabdadiyuktesu spagstaih sabdasparsadigunaih sahitesu ghatadisu

vastusu bhiitakaryatvam spastamevatravagamyate [

spastasabdadiyuktesu = spastaih sabdasparsadigunaih sahitesu - in the things which
are endowed with clear attributes of sound, touch etc., ghdtadisu vastusu - in the objects
like pot etc. All the creation. bhitakaryatvam spastamevatravagamyate - they being
elemental is clearly understood.

SIIey & T FEE AR — SRTEE 36 |

indriyadisu katham bhitakaryatvaniscaya itydasankya agamanumanabhydmitydha —
aksadavapi iti |

indriyddisu katham bhitakaryatvaniscaya ityasarikya - how come we understand the
elemental creation in the sense-organs etc., for this doubt. As said, this sense-organ is a
product of this element etc., how does one come to wunderstand this?
agamdanumandbhydamitydha - through the Shruti (verbal testimony) and the inference.
Agama 1s synonym for Shruti and should not be confused with Shaiva, Shakta or
Pancaratra (vaishnava) Agama etc. Agama, Shruti, Shastra, Nigama, cchandas etc. are
synonyms.

T & AR ST TR A (8T 3 — §.%.8) 3R S,

‘annamayam hi somya mana dpomayah pranastejomayt vak’ (cha u — 6.5.4) ityadi
sastram,
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‘annamayam hi somya mana dpomayah pranastejomayt vak’ (cha u — 6.5.4) ityadi
sastram — the Shruti example is ‘the Mind is made of food, Prana is made of water and
Speech is made of fire’.

FHR T TR A AR g4I, Tee-adeaid b ey T 5%
’ 5§ )

T GEeAT A el TS Y 3 9 U A e 3 |

anumdanam ca ‘Vimatani srotradini bhitakaryani bhavitumarhati,
bhiatanvayavyatirekanuvidhayitvat, yadyadanvayavyatirekanuvidhayi tattatkaryam
drstam, yatha mrdanvayavyatirek@nuvidhdyt ghato mrtkaryo drstah ; tathd cemani
tasmdttatha’ iti /

anumdanam ca - the inference (syllogism) is. ‘vimatdni srotradini - the object of
contention Sense-organ of hearing etc. - Paksha, bhitakarydni bhavitumarhati — aer
possible to be the effect of the elements - Sadhya, bhitanvayavyatirekanuvidhayitvat -
since there 1is a co-presence and co-absence of the elemetns - Hetu,
yadyadanvayavyatirekanuvidhdayi tattatkdryam drstam, yatha
mrdanvayavyatirekanuvidhayr ghato mrtkaryo drstah - Whichever is seen to be co-
existent and co-absent, they are seen to be effect, for example, there is co-existence and
co-absence of clay in pot, therefore we understand pot is effect of clay - Upanaya, tatha
cemdni tasmattath@’ iti - similar is the case of these organs, therefore they are elemental
— Nigama. Co-existence — when clay exists, pot exists. Co-absence — when clay does not
exists, pot too does not exist.

TeaaaiE e 9 NewH: A QW (81 3 — £.9.9) 5T SRS TE: 4 TEey F%e

I 99 1

tadanvayavatirekanuvidhdyitvam ca ‘sodasakalah somya purusah’ (cha u — 6.7.1)
ityadind chandogyasrutau manasah srutam tadvadanyatrdpi drastavyam [ 17 [

tadanvayavatirekanuvidhdyitvam ca - they being co-existent and co-absent is seen in,
‘sodasakalah somya purusalh’ (chd u — 6.7.1) — the Purusha is of sixteen kalas. ityadina
chandogyasrutau - like these, it is said in the Chandogya Upanishad. From Prana-
>Shraddha->Elements->10  Sense-organs->Mind->Food->Strength->Penance->Mantra-
>Karma->Loka (worlds)->Name. The sixteen Kalas are 1. Prana, 2. Shraddha, 3. Akasha,
4. Vayu, 5. Agni, 6. Apa, 7. Prthvi, 8. Sense-organs, 9. Mind, 10. Food, 11. Strength, 12.
Penance, 13. Mantra, 14. Karma, 15. Loka (worlds) and 16. Name manasah srutam
tadvadanyatrdpi drastavyam - the mind is explained as elemental, similarly in other

paces too we should understand. # 17 /
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evam bhiitani bhautikani ca vivicya darsayitva prakrtam ‘sadeva somyedamagra asit’
(cha u 6.2.1) ityadyadvitiyabrahmapratipadikam Srutim
vydcaksanastadvakyasthedampadasyarthamdaha -

evam bhiitani bhautikdani ca vivicya darsayitva - thus, showing clearly the elements and
the elementals, prakrtam ‘sadeva somyedamagra dasit’ (chad u 6.2.1)
ityadyadvitiyabrahmapratipadikam srutim vydcaksanalh - to explain the current topic of
discussion, the Shruti ‘one Self existsed before the creation, one without duality’
tadvakyasthedampadasyarthamdha - the meaning of the word ‘idam’ — this, from the
statement is explained. There may be a doubt, when we are only interested in knowing
the Self, why this useless talk? To answer this, we should understand the conclusion
statement of this topic in Chandogya Upanishad, which says ‘aitadatmyar idam sarvam’
— all this 1s only of the nature os Self. Therefore, this discussion is not useless.

AaN ¢ Y Y
ThIGATATHAT MATMEGTT |
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TR easied Il 9o I

ekadasendriyairyuktya sastrenapyavagamyate |
yavatkimcidbhavedetadidamsabdoditam jagat [ 18 J

All that whichever is understood through the eleven sense-organs (5 Knowledge + 5
Action + Inner organ), Logic and Shastra is, this creation is referred to by the word ‘idam’
— this.

ekadasendriyaih - through the eleven organs. The five sense-organ of Knowledge, five
sense-organ of Action and the inner organ, yukty@a - through logic,
sdastrendpyavagamyate - and through the Shastra. Through Pratyaksha (Perception),
Anumana (Inference) and Shabda(verbal testimony). yavatkimcidbhaved — whatever and
whichever exists, etadidamsabdoditam jagat - that is this creation is said through the
word ‘idam’ - this.

TR | TRART: W S A SRR eI e S S T Hed’ (813 &
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ekadaseti / pratyaksadibhih sarvaih
pramanaih’api’sabdadarthapattyddipramanajfidnaisca yavatkimcit jagat avagamyate
tatsarvam ‘sadeva’ (cha u 6.2.1) ityadivakyasthena ‘idam’padenabhihitamityarthah [
18 /

pratyaksadibhih sarvaih pramanaih - through the Perception etc. all the Pramana. As
said Pratyaksha, Anumana and Shabda Pramana.
‘api’Sabddadarthapattyddipramdnajiianaisca - through the word ‘api” Arthapatti
(Postulation) 1s accepted too. Normally this term ‘api’ is associated with the Shastra to
conclude, also through Shastra, that is why it is differentiated. Since, we established the
Mind through Postulation, here too we can use it. yavatkimcit jagat avagamyate —
whatever world we see. fatsarvam - all that. Normally, the word ‘idam’ 1s used in the
sense to point out to the one in front of us. We refer to pot etc. in the same way we refer
to the body etc. too, and this proves the body — sense-organ complex is not the Self.
‘sadeva’ (cha u 6.2.1) ityadivakyasthena ‘idam’padendbhihitamityarthah - with the

word ‘idam’ in the statement ‘sadeva’ itis said. / 18 //

T ‘5% TERRHET ST A 4 e G -
evam ‘idam’sabdasyarthamabhidhdya idanim tam srutim svayamevarthatah pathati —

evam ‘idam’sabdasydrthamabhidhdya - after explaining the meaning of the word
‘idam’, idanim tam Srutim svayamevdrthatah pathati - now the said Shruti is literally
quoted here.

[N oY
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idam sarvam purd srsterekamevadvitiyakam /

sadevd''sinnamariipe nastamityarunervacah f 19 |/

All these were one non-dual existence, before the creation. There was no name and
form, this is the statement of Aaruni (Uddhalaka).

idam sarvam - all these, purda - before, srster — the creation, ekamevadvitiyakam
sadevd''sit — was one, non-dual existence only, ndmariipe ndstamiti — there were no
name and form, @runervacal - this is the statement of Aaruni.

Page

26



bhiitavivekah RK? %ﬁﬁﬁ%:

Y 2 | SRR e T a9 |l

idam iti [ arunasydpatyamdruniruddalakah tasya vacanamityartha ff 19 /

arunasydapatyamdaruniruddalakah - son of Aruni is Aaruni, i.e. Uddalaka. This Aruna
becomes Aaruni, when referring to his progeny. Like in Taiteriya Upanishad vaaruni is

varuna’s son, Brgu. fasya vacanamityartha - his statement. J 19 J/

[N oY
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‘ekamevadvitiyam’ iti padatrayena sadvastuni svagatddibhedatrayam prasaktam
nivarayitum loke svagatadibhedatrayam tavaddarsayati —

‘ekamevddvitiyam’ iti padatrayena - with the three words of ‘ekam’ — one, ‘eva’ — only,
‘advitiyam’ non-dual, sadvastuni - in the Self, svagatdadibhedatrayam - the three types
of duality, prasaktam - that 1s possible, nivarayitum - to negate, loke
svagatadibhedatrayam tavaddarsayati — first these three types of dualities existing in the
world is shown. Since, there 1s a rule, ‘prapte satyam nisedhah’ — negation only where
there 1s a possibility, first we need to establish the possibility, which is shown with
example we see in the world. Since, we establish the exemplified through an example,
and the examples seen in the world are full of these dualities only, therefore it needs to be
negated.

R W 4E G |
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vrksasya svagato bhedah patrapuspaphaladibhih [/
vrksantaratsajatiyo vijatiyah siladitah I 20 [

Svagata-Bheda for the tree is its leaf, flower, fruit etc. Sajatiya is it being different from
another tree. And Vijatiya is the tree being different from stone etc.

vrksasya — for the tree, svagato bhedah - the duality in itself (Svagata),
patrapuspaphaladibhih - is from the leaf, flower and fruit etc., vrksantaratsajatiyo —
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duality from another tree is Sajatiya. Here duality from tree of same class can also be
taken. vijatiyah siladitah - and duality from different thing is Vijatiya. Here duality from
tree of different class can also be taken. Or in a human being, his hand, leg etc is Svagata
bheda, from different human being is Sajatiya bheda and from animals etc., is Vijatiya
bheda.

e 30T 11 R0 I

Here, the example 1s worldly, in the exemplified, with the word ‘ekam’ the Sajatiya
bheda is negated, with ‘eva’ Sajatiya bheda is negated and with ‘advitiyam’ Vijatiya

bheda is negated too. # 20 /

o
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evamandtmani bhedatrayam pradarsya sadvastunyapi prasaktam tat bhedatrayam
srutih padatrayena nivarayatityaha -

evamandtmani - thus in the non-self, bhedatrayam - the three dualities, pradarsya -
after showing. After showing it in the example, to show its absence in the Self,
sadvastunyapi prasaktam tat bhedatrayam - the duality is possible in the Self, too,
Srutih padatrayena nivarayatityaha - this Shruti negates them with three words.

T HERG e M R |
UFaeReTE TR #0029 |
tathd sadvastuno bhedatrayam praptam nivaryate [

aikyavadharanadvaitapratisedhaistribhih kramat J 21 [

Similarly, in the ‘Sat’ too there is a possibility of these is negated by these three words
‘eka’ — one, ‘eva’ — only and ‘advitiya’ - non-dual, respectively.

tathd sadvastuno — similarly (as in the non-self), in the ‘Sat’ too, bhedatrayam praptam -
the  possible three types of  duality, mivarpate — is negated,

Page




bhiitavivekah RK? agﬁﬁm

aikyavadharanadvaitapratisedhaistribhifh - with the three words denoting oneness,
assertion and negation of duality (ekam, eva and advitiyam), kramadt - respectively.

G2 G s 2 O AR R KRR R e PR CR B R [RERI R R
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tatha iti |/ vastutvasamanydadandatmaniva sadripatmavastunyapi prasaktam
svagatadibhedatrayam aikyavadhdranadvaitapratisedhabhidhayakaih
‘ekamevadvitiyam’ (chd u — 6.2.1.) iti tribhih padaih kramena nivaryata ityarthah [
21/

vastutvasamdanydd — since being an ‘object’ 1s common. Vastu means thing or object,
with refeference to the worldly thing thiugh this may fit completely with reference to the
Self, it 1s used for convenience of understanding. Because, for the one who does not
know the Self, may think the Self to be an object of knowledge, from his statdpoint this is
said. For the one who understands the Self from the scriptures, for him it is said
‘nirvikalpa’ — without attributes, ‘nishkriya’ — activity-less etc. andtmaniva — as in the
non-self, sadripatmavastunyapi — in the Self too, prasaktam svagatadibhedatrayam -
the  possibility of the  Svagata etc. three types of  dualities,
aikyavadharanadvaitapratisedhabhidhdyakaih ‘ekamevdadvitiyam’ (cha u — 6.2.1.) iti
tribhih padaih kramepa nivaryata ityarthah - through the words denoting oneness,
assertion and negation of duality in the statement with the three words ‘ekam’, ‘eva’ and

‘advitiyam’ the three dualities Svagata, sajatiya, vijatiya respectively, are negated. # 21
V/

FERGEa TYe: Sy e, o ReamEee . -
sadvastunastavanna svagatabhedah Sanitum sakyate, asya niravayavatvadityaha -

sadvastunastavanna svagatabhedah sanitum sakyate — we cannot doubt the existence of
the Svagata etc. dualities in the ‘Sat’, asya niravayavatvaditydha - since it is
attributeless, is explained.

Al T TEFRRIRIETT |
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sato navayavah sankydastadamsasyaniriapanat /
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namariipe na tasyamsau tayoradydpyanudbhavat J 22 [

Since, there is no way to establish the ‘Sat’ to have parts (limbs), we cannot doubt it
having limbs. Name and Form cannot be its limbs, since they are not existent now
(before the creation).

sato navayavah sankydh - cannot doubt ‘Sat’ to have limbs, tadamsasyaniripanat -
since it is not established to posesss limbs. This should not be understood as, we have
not established yet, but should be understood as the Shruti has not established it.
namariipe na tasyamsau — Name and Form cannot be its limbs. Since we saw earlier, in
the end the creation also is said to be Self in Chandogya Upanishad, the Name and Form
will definitely be the limbs of ‘Sat’ is negated here tayoradydpyanudbhavat — since, it
has manifested yet (before the creation). We should not interpret the word ‘adyapi’ as
even now, since we are talking about the state before creation. And then again, we
cannot doubt, is it possible to be limb of the Self after creation? Because,
‘vacarambhanam vikaro namadheyar mrttiketyeva satyam’ — the Name and Form are
existent only as words, the Clay (cause) is the only Truth.

3 | THEHE: Foade % 7 g e QU TRHEr e - W A R

sata iti | namaripayoh sadavayavatvam kim na syadityasankya srsteh purd

tayorabhdvanna sadamsatvamityaha — nama iti f| 22 [

namaripayoh sadavayavatvam kim na sydditydasarikya - why we cannot doubt the
Name and Form to be the limbs of the °Sat’? srsteh purd tayorabhdavinna
sadamsatvamitydha - Since they have no existence before the creation, therefore they

cannot be the limbs of ‘Sat’. J 22 /

Tl TAEERAE FAGHIE —
kuto namariipayorabhdva ityasankyaha —

kuto namaridpayorabhava itydsankydha - why is it said, there is absence of Name and
Form, this doubt is explained.

THEdeHaRg Yo [ |
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SR IR N R CE R
namariipodbhavasyaiva srstitvatsrstitaly pura |/

na tayorudbhavastasmanniramsam sadyathda viyat f| 23 [

Creation means the manifestation of Name and Form, therefore they cannot exist before
the creation. Thus, the Self is limbless like the space (Akasha).

namariipodbhavasyaiva srstitvat — Manifestation of the Name and Form is called as
creation, srstitah purd  na tayorudbhavah - before the creation, they have no
manifestation, tasmanniramsam sad — therefore, the Self is limbless, yatha viyat — like
the space (Akasha).

TR | BIE — GO 3T | R TN — WER] ey SidgHer, ey, Tkl
23

namardpeti | phalitamaha — tasmat iti | atrayam prayogah — sadvastu

svagatabhedasinyam bhavitumarhati, niravayavatvat, gaganavaditi J| 23 /

phalitamaha — The result for this discussion on Name and Form is explained, with
‘tasmat’ — Therfore. atr@yam prayogah - this 1s the syllogism here, sadvastu - The Self —
Paksha, svagatabhedasiinyam bhavitumarhati - is devoid of the Svagata in duality triad
— Sadhya, niravayavatvat - since it is limbless - Hetu, gaganavaditi - like the Space —
Udharana. This example is said from the viewpoint of the worldly understanding, since
according to Vedanta, since Space also is an effect from the ‘Self’. As, explained we do

not accept the Space to be eternal. # 23 /
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mda bhiitsvagatabhedah, sajatiyabhedah kim na syddityasankya tatsajatiyam
sadantaramiti vaktavyam, na tanniriipayitum sakyate; sato vailaksanyabhavaditydha —

md bhitsvagatabhedah, sajatiyabhedah kim na syadityasankya - Let there be no
Svagata duality, but why not Sajatiya duality? Is answered, tatsajatiyam sadantaramiti
vaktavyam - another ‘Sat’ should be accepted for the Sajatiya duality. Logicians accept
the Atma to be without parts, but there are multiple Atma, therefore Sajatiya duality is
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possible, and is different from Paramanu etc. therefore, Vijatiya duality is possible. na
tanniripayitum Sakyate — and it cannot be established; sato vailaksanyabhavadityaha -
since there is nothing other that “Sat’.

Tl WO 7 G |
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sadantaram sajatiyam na vailaksanyavarjanat |

namaripopddhibhedam vind naiva sato bhida lf 24 J/

Since there is nothing other than ‘Sat’, there cannot be Sajatiya duality. Without the
embodiment of Name and Form, there cannot be duality in the ‘Sat’.

sadantaram sajatiyam na — there is no another ‘Sat’ to establish the Sajatiya duality.
Because, there cannot be anything other than ‘Sat’ to show the duality of same class.
vailaksanyavarjandt - since there is nothing other than Self, namariapopadhibhedam
vind — without the embodiment of Name and Form, naiva sato bhidd — we cannot
establish the duality in the ‘Sat’.

W 3 | T OR TCE H N ST SEe SOmehEReE $al T R A —
B LG

sadantaram iti | nanu ghatasatta patasatteti sato bhedah pratibhasate ityasankya
ghatakasamathakasavadaupadhiko bhedo na svato bhatityaha —
namaripopadhibhedam iti | nanu ghatasatta patasatteti sato bhedah pratibhdsate

itydsarikya - there is a doubt possibility, because there are different existence which we
see, as in pot exists, cloth exists etc.. Here one pot existence is different from another pot
existence, therefore Sajatiya duality and Pot existence is different from cloth existence
therefore Vijatiya duality. ghatakasamathakasavadaupddhiko bhedo na svato
bhatityadha — They are dualities with respect to the embodiments like pot space and room
space and not in itself.
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atrdyam  prayogal —  sadvastu sajatiyabhedarahitam bhavitumarhati,
upddhiparadmarsamantarendvibhavyamanabhedatvat , gaganavaditi 240
atrayam prayogah - this 1s the syllogism. sadvastu - the Sat - Paksha,

sajatiyabhedarahitam bhavitumarhati — is devoid of Sajatiya duality - Sadhya,
upadhiparamarsamantarenavibhavyamanabhedatvat — without the knowledge of the
embodiment they cannot be differentiated - Hetu , gaganavaditi - like the space —

Udharana. # 24 /

W e faoTriaese 3SR el e g AT e S e e —

bhavatu tarhi vijatiyadbheda ityasankya sato vijatiyamasattasyd sattvenaiva
pratiyogitvasambhavena tatpratiyogiko'pi bhedo nastityaha —

bhavatu tarhi vijatiyadbheda itydsarnikya - let it be so, there is possibility of the Vijatiya
duality, this doubt is answered. This doubt stems from the idea of the first teaching, when
we talk about Viveka — Self is real all the rest is non-real. Now, there is Self and non-self,
therefore there 1s possibility of Vijatiya duality. safo vijatiyvamasattasya - the
contradictory one to Sat (existence) is Asat (non-existence). Sat is that which is not
negated in all ther three periods of time and Asat is that which is negated through
Knowledge, and therefore is illusory. sattvenaiva pratiyogitvasambhavena - and it
cannot be grasped asn existence. Absence cannot be gained as existence; the knowledge
of Absence is the knowledge of the substratum and nothing more. tatpratiyogiko'pi
bhedo ndstityaha — And thus based on that there can be no duality. From here the
Madhyamika Buddhist (voidist) is brought as an opponent. They accept everything as

non-existence. According to them, From void, In void and To void, they quote AR

FIT A a7 M adau antau yannasti madhye'pi tat tatha’ — that which was non-existent

earlier (before creation) and later (after destruction), is so in-between also. This is the
biggest example for oxy-moron, non-existent was, is and will be. But we do understand
the absence? This is what 1s called as Vikalpa, and is defined in Yoga-Sutra as
‘Sabdajfiananupati vastusiinyo vikalpah’ — when it is being objectified through the words,
but without any object it is called as Vikalpa, like Mare’s horn etc.

o [a
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vijatiyamasattattu na khalvastiti gamyate |

nasydatah pratiyogitvam vijatiyadbhida kutah [ 25 /
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The one which is Vijatiya for the Sat is Asat, and it does not have any existence. And
therefore it cannot be object of discussion (Pratiyogi). And then, how can there be
duality through Vijatiya.

vijatiyamasattattu — Vijatiya to Sat is Asat, na khalvastiti gamyate - and it is not
understood as existent, ndsyatah pratiyogitvam - therefore there cannot be a Pratiyogi-
ness for that. Pratiyogi is the technical term used by logicians defined as ‘yasya abhava’
— about whose absence we are talking (vessel of absence). This need not be always be in
Absence, therefore we can just say, the object of discussion. And the other term with
reference to Pratiyogi is ‘Anuyogi’, which is defined as ‘yasmin abhava’ — in which we
talk about the absence. When we cannot objectify, vijatiyadbhida kutah - And thus,
how can there be duality from Vijatiya object. And Vedanta does not accept the Abhava
to have adjectives, though for transactional purpose we do say Prior-Absence (Praag-
Abhaava), Post-Absence (Pradhvamsa-Abhaava) etc, they cannot have any reality. We
cannot say duality exists between the barren woman’s son and mare’s horn.

All the tree dualities are negated through three reasons (Hetu) — absence of limbs
(parts), without the embodiment we cannot objectify, and Asat is not an object.

foriia 3R Ry

vijatiyam iti J 25 J

HoRTHE —

phalitamaha —

phalitamaha - the conclusion is explained. After explaining through Shruti and Yukti
(logic).

oo
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ekamevadvitiyam satsiddhamatra tu kecana |

vihvald asadevedam purast''dityavarnayan [f 26 /

The Sat is one without duality is established. Some because of the confusion say ‘there
was only non-existence before’.
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ekamevadvitiyam satsiddham — the Sat is one without any duality is established, atra tu
kecana vihvald - some people who are confused say, asadevedam
purdst’'dityavarnayan - Only Asat was there before the creation. By ‘kecana’ the Voidist
Buddhist is said here. This is not just a logic, this is Shruti quotation.

A | FET NG HEaTHd Fot JaRHE — 3 g 3 I R%

ekameveti | idantim sthiandanikhanananydyena sadadvaitameva dradhayitum

piarvapaksamaha — atra tu iti J| 26 J/

idanim sthiinanikhanananydyena - now, through the logic of ‘sthuinanikhanana’ — after
planting the pillar, we try to move it or shake it, which is not to dislocate the pillar,but to
make it more strong incase it is still shaking. Similalry, here we introduce the opponent’s
view, not to confuse the seeker, but to make his knowledge resolute. What is that we
want to make steady? sadadvaitameva dradhayitum piarvapaksamdha - to establish
without any doubt the non-sual Sat, we bring in the opposition. Through this the
blaberring ‘all path leads to the same Truth’ is negated, since the Truth can only be

gained thorugh the Pramana (means of right knowledge — the Shruti). # 26 /
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vihvalatve drstantamaha —

vihvalatve drstantamiha — an example for the confusion. Vihvala means to be shocked,
and this 1s because of the confusion.

TR ST foeami TS o |
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magnasydabdhau yathd'ksani vihvalani tathd'sya dhih |
akhandaikarasam Srutyd nispracdrd bibhetyatah | 27 Jf
Like the sense-organs are completely disabled for the one who is drowning in the water.

Similarly, when this person hears about the one, non-dual Self, because of not being able
to grasp becomes afraid.
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magnasydbdhau — when somebody is drowining in the water, yathd'ksani — his sense-
organs, vihvalani — are completely out of control or completely shocked and the eyes
open with surprise, tathd'sya — similarly for this one, dhih - the intellect (becomes
disabled), akhandaikarasam srutya — after listening about the one, non-dual Self,
nispracdard — because of not being able to grasp, bibhetyatal - is afraid of it. If one does
not understand, there maybe confusion, but how is fear possible? We are not afraid of
the things we know more than the thing we do not know. We are afraid of Ghost,
though not anyone has seen it, we are afraid to enter dark place alone etc., is because
of the fear of unknown.

R 3 | el AT — q A | A SR | e | el AR St 9%
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magnasya iti | darstantike yojayati — tathd iti | asya asadvadinah | jatavekavacanam
/ dhih antahkaranam akhandaikarasam vastu Srutyd  nispracard
sakdaravastunivakhandaikarase vastuni pracdrarahitd sati ato'smddvastuno bibheti [/

27 0

darstantike yojayati — the example 1s shown in the exemplified. asya = asadvadinah -
for this one who accepts the Asat (non-existence). Jat@vekavacanam — singular is used to
denote the class. Though there are many followers of this school, it is said in singular to
denote the whole group. All the other who speak against the Sat, is Asad-vadi too, and
not just voidist. dhifh = antahkaranam - the mind, akhandaikarasam = vastu - the one
non-dual Self, the Truth, Srutya - after hearing it, nigpracara =
sakdravastunivakhandaikarase vastuni pracdrarahitd satt ato'smdadvastuno bibheti -
seeing the mind not functioning in this one, non-dual Self in a similar way with the

objects with form, and therefore is afraid of this Self. # 27 /

[aN

T STEEEAR g9 —

uktarthe acaryasammatim darsayati —

uktarthe dcaryasammatim darsayati — the aforesaid idea is in acceptance with the
teaching of the Acharya, is explained.
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gauddacaryda nirvikalpe samadhavanyayoginam |/
sakarabrahmanisthanamatyantam bhayamiicire [ 28 //

Sri Gaudapada Acharya says, with respect to this Nirvikalpa Samadhi (Samadhi without
attributes), the other Yogis who are established in the attributed Self, Iswara (or
established in Savikalpa Samadhi), become afraid.

gauddcaryd — Sri Gudapada Acharya, nirvikalpe samadhau — in the Nirvikalpa Samadhi,
anyayoginam - the other practitioners, sd@karabrahmanisthanam - the one
established in the attributed Self, Iswara, atyantam bhayamiicire - are completely
afraid. The one who is established in the void, which is without any dualities (leaving the
Vedanti) and attributed which is with duality are both afraid.

M 31 1l ¢ |
gauddcaryaiti | 28 /

gaudacarya iti — Sri Gaudapada Acharya is Guru of Sr1 Govinda BhagavatPada, who 1s
the Guru of Sri Shankara BhagavatPada Acharya. # 28 /

& eI SAEgaEl Ter aieHd Sf -
kena vakyenoktavanta ityakanksayam tadiyam vartikameva pathati -

kena vakyenoktavanta ityakanksayam - when we have the doubt regarding the
statement they said this, tadiyam vartikameva pathati - their own statement is literally
taken here.

LA THY ol A |
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asparsayogo namaisa durdarsah sarvayogibhih |

yogino bibhyati hyasmadabhaye bhayadarsinah f 29 |/
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The Yoga called ‘Asparsha Yoga’ (placing the mind in the Self which is not not touched by
anything), is difficult for everyone. Because, the Yogis are afraid of that, where there is
no reason for fear.

asparsayogo namaisa — this yoga is called ‘Asparsha Yoga’ — attribute-less Self or
Nirvikalpa Samadhi or as said in the first chapter Dharmamegha Samadhi, durdarsah - is
very difficult (not impossible), sarvayogibhih - for all the Yogis who meditate on the
Self, yogino bibhyati hyasmdd - the others who practice the meditation on the
attributed Self are afraid of this, abhaye bhayadarsinah - they see fear in the fearless, in
that which is our true nature.

T | AT [ Y O i g g gEe a aw, e e |

asparseti | yo'vamasparsayogakhyo nirvikalpah samadhih esa sarvayogibhih

sakaradhyananisthai durdarsah duhkhena drastum yogyah, drusprapa ityarthah |

vo'vamasparsayogdkhyo nirvikalpah samddhih - the Yoga which is called Asparsha
Yoga, which 1s nothing but Nirvikalpa Samadhi. That which is our Nature. This 1s the
subject matter till the end of the chapter. esa sarvayogibhih = sakdaradhydananisthai - by
all the Yogis. People who leave the Dheya (meditated) and only stay with the Meditator
and Meditation OR the Upasakas (people meditating on the attributed Self), who stay
with the Dheya, Dhyana and Dhyata (Meditated, Meditation and Meditator). durdarsah =
duhkhena drastum yogyah, dusprdpa ityarthah - it is very difficult to attain. But it is
not attainable bythe people who practice the other Sadhana. But, if the practice does not
bring ne to Shastra, it is useless. Because these practices, if done properly, at the best take
one to the different worlds and from there one attains the knowledge and gets released
from that world along with the Iswara of the world, this is called Krama Mukti —
liberation in stages.

TR - WA 3 | R 7 e AR Eiheee: o s g e 29 9 @
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tatropapattimaha - yogina iti | hi yasmat karanat yoginah pirvoktadvaitadarsinah
abhaye bhayasiinye samddhau nirjane dese balda eva bhayadarsinah bhayahetutvam
kalpayantah asmadasparsayogadbhitim prapnuvanti [/ 29 [

tatropapattimiaha - the logic is shown for that. hi = yasmat karandat - for this reason,
voginah = pirvoktadvaitadarsinah - the Yogis, who is practicing the meditation on
duality, abhaye = bhayasinye samddhau — in the Samadhi, whose nature i1s to give
fearlessness, nirjane dese bald eva bhayadarsinah = bhayahetutvam kalpayantah - in a
place which is empty (where there is no reason for fear), kids are afraid, they imagine
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reasons for fear, asmddasparsayogdadbhitim prapnuvanti - similar is the case of these
people of duality, who see fear in this Yoga which is not touched by anything. # 29 /

[aNEaN

R Te e HeaTe-

srimaddcaryairapyetadabhihitamityaha-

Srimaddcdaryairapyetadabhihitamitydha — this very thing is said by Sri Shankara
BhagavatPada Acharya too, is explained.

YT I |
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bhagavatpiijyapadasca suskatarkapatinamiin |

ahurmddhyamikanbhrantanacintye'sminsadatmani  J| 30

7

Madhyamika Buddhist who are clever in using dry logic, with respect to this Self which is
beyond the grasp of mind, are referred to as Confused people by Sri Shankara
BhagavatPada Acharya.

bhagavatpiijyapaddsca - Sri Shankara BhagavatPada Acharya, Suskatarkapatinamiin —
the one who is good at using dry logic. Logic without the support of the Shruti is called
as Dry logic. Because this logic does not give any good result, it is called as dry logic and
we are not completely negating logic, as many believe, because Shravana etc. even is
not possible without logic. Bhagavan Bhashyakara himself has said ‘Srutimatah
tarko'nusandhiyatam’ — Follow the logic accepted by the Shruti. Who are they?
Ahurmadhyamikan - calls the Madhyamika Buddhist. Bhrantan — who are confused,
acintye'sminsaddtmani — the one which is not graspable through the mind, in this Self.

g 34 1 30 |l

bhagavatiti I 30 J

Where is it said?
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tadvartikam pathati -

tadvartikam pathati - the very Vartika (Shloka) is said here verbatim.
I 4 Ay e |
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anddrtya Srutim maurkhydadime bauddhdstamasvinah /

dpedire nirdatmatvamanumanaikacaksusah ff 31 [

The Buddhist who have their sight on inference, because of their confusion (stupidity)
disregarding the Shruti, because of ignorance came to the conclusion of Voidism.

anddrtya srutim - disregarding the Shruti, maurkhyddime bauddhdah - because of the
stupidity, these buddhists, tamasvinah - who are ignorant, dapedire niratmatvam —
gained the Selfless state (state devoid of Self) - Void, anumanaikacaksusah - one who
is one-eyed based on inference. One who accepts inference only as the Pramana. All
these words anumanaikacaksusah, tamasvinah, anadrtya srutim, maurkhyad are
adjectives for ime bauddhah.

e F N 39

anddrtya iti )| 31 /|

FEITHaTs fomed qar -
idanimasadvadam vikalpya disayati -

idanimasadvadam vikalpya diisayati - now, showing the possible choices of Voidism
and it is negated. Since their logic is good, we may give a benefit of doubt for their logic,
to negate it completely we are bringing the choice and negating both the possibilities,
through logic.

ST Y WE a1 W |
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sanyamasiditi briise sadyogam va sadatmatam |/
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sanyasya na tu tadyuktamubhayam vyahatatvatah [ 32 J

You say ‘Void (non-existence) existed’, is this word ‘existed’, endowed with existence or
of the nature of existence? Both are not possible as it is contradictory.

sanyamdasiditi briise — you say ‘void exited’, sadyogam va — is it in association with the
Sat (existence). Sat-yoga means Samyoga (association) with Sat. sadatmatam - or is its
nature existence. Sadatma means Tadatmya (identity) with Sat. sianyasya na tu
tadyuktam — in Void it is not possible. Void cannot have class, to be referred as void-ness
and it cannot have the nature of existence, which makes the Asat, a Sat. ubhayam
vydhatatvatal - since both are contradictory.

Rk IR Ot s e a L 2 I 22 i L 2 o O O A e A
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sianyam iti | Sanyamdsit ityanena vakyena Sinyasya sattajatiyayogam va sadrapatam
va brige iti vikalparthah | tadubhayam sattasambandhasadriipatvalaksanam siinyasya

vydhatatvanna yujyata ityarthah [ 32 Jf

SAnyamdsit ityanena vdakyena - with this statement ‘Void existed’, Sa@nyasya
sattdjatiyayogam va sadripatam va brise iti vikalpdarthah - what is that you are
implying, is it association with the class of Sat as Sattva (existence-ness) or are you
implying it is Sat. The class (Jati) for cow is cowness, for pot is potness similarly for Sat
1s Satness. Another thing, association is possible between two things, and here the two
things associated are Asta and Sat. And in the second option, the Void which is non-
existence, will be of the nature of existence, i.e. Asat as Sat.  tadubhayam =
sattasambandhasadriipatvalaksanam - both of them, 1.e. association with the Sat and
being of the nature of Sat, S@nyasya vydhatatvanna yujyata ityarthalh - is contradictory

for the Void, therefore it is not logical. # 32 J

ATETGHY GIgeh Fo —
vyahatatvameva drstantapirvakam dradhayati —

vyadhatatvameva drstantapirvakam dradhayati — This contradiction is established
through an example.

A g gAY =@ A |
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na yuktastamasda siryo ndpi casau tamomayah |

sacchinyayorvirodhitvacchiinyamdsitkatham vada [ 33

7

Sun is neither associated with darkness nor is of the nature of darkness. Since, Sat and
Void as contradictory to one another, how can you say, ‘Void existed’.

na yuktastamasa siryo — the sun is neither associated with the darkness. In the
exemplified sattasambandha, ndpi casau tamomayah - nor is it of the nature of darkness,
in the exemplified sadriipatva, sacchiinyayorvirodhitvat — since the Sat and Void are
contradictory, siinyamdasitkatham vada - please tell how ‘Void existed’.

LRl W ER

nayukta iti I 33 Jf

Opponent wants to show a similar situation in Vedanta. The Self which is devoid of
Name and Form has superimposition of Name and Form. Since it 1s said this yoga is
AsparshaYoga, the Self which is not associated with anything, and again in the same
breath it is said ‘atmanah akasah sambhutah’ — Akasha came from that Self. Therefore,
similarly Void which is devoid of Sat, is superimposed with the Sat. If the problem is
same, the solution is same too, therefore we accept whatever you accept, is the contention
of Buddhist.

T WA (R i SR W A —
nanu bhavanmate viyadddinam nirvikalpe brahmani sattvam vyahatamityasankyaha —

nanu bhavanmate — but in your system (Vedanta), viyadadinam nirvikalpe brahmani
sattvam vyahatamityasankydha — Akasha etc. has existence in the Brahman which i1s
attributeless, is contradictory, for this doubt.

o N € Y oo
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viyadadernamariipe mayayda suvikalpite |
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sanyasya namaripe ca tathd cejjivyatam ciram Jf 34 [

Name and Form of Akasha etc. are nicely superimposed on the Self by Maya. If you say,
similarly too, Name and Form are superimposed on the Void, then ‘Live Long’.

viyadadernamariipe — Name and Form of the Akasha etc., mayaya suvikalpite - are
nicely superimposed by Maya, Sitnyasya namariipe ca tathd cet — If you say, similarly in
the Void also Name and Form are superimposed, jivyatam ciram — We bless you ‘Live
Long’.

fogere: 3 | A e T WERN Fed 3N a SeetE S — 9 3 138
I

viyadadeh iti | tarhi Sanyasyapi namaripe  sadvastuni kalpite iti vadato

bauddhasydpasiddhanta ityabhiprdyendha — siinyasya iti [l 34 /

tarhi sinyasydpi namariipe sadvastuni kalpite iti vadato bauddhasyapasiddhanta
ityabhiprayendha — for the Buddhist, who accept the Void Name and Form too are
superimposed, by accepting that (void) has an existence, it is against the accepted
philosophy in Buddhism. Since you are accepting the the substratum Void as existence or

accepting the Name and Form to be existence, whichever way it is contradictory. # 34 /

The contradiction shown was, the Substratum becomes Real or the Superimposed
becomes Real, thus either way you loose the standpoint of accepting everything is Void.

[a (aNaN
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nanu tarhi Sanyasyeva sadvastuno'pi namariipe kalpite evangikartavye; bhavanmate
vastavayornamaripayorabhavaditi sankate —

nanu tarhi siinyasyeva - but again, as in the case of Void, sadvastuno’pi - in the Sat
too, namariipe kalpite evangikartavye — when we have to accept the Name and Form to
be superimposed, bhavanmate vastavayorndmariipayorabhavaditi - there is no real
Name and Form in your Vedanta too, Sarikate — is the doubt. For the superimposition to
take place, one should accept the real existence of that in another place. If it is real there,
that is the non-negatable world which we are talking about, then this creation cannot be
dismissed as illusory, is the contention of Opponent.

FASTY ey 2 P I @ |
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sato'pi namariipe dve kalpite cettadd vada |

kutreti niradhisthano na bhramah kvacidiksyate [ 35 [

In the Sat too both the Name and Form are superimposed, if be said (by you Buddhist),
please tell us how? Nowhere superimposition is seen devoid of substratum.

sato'pi namariipe dve kalpite cet — in the Sat too both the Name and Form are
superimposed, if be said, tada@ vada — then, please tell us, kutreti — how is it possible,
niradhisthano na bhramah kvacidiksyate — Because, nowhere have we seen the
superimposition devoid of a Substratum.

S 3 | feeuERd B TIe g oRE — a3 |

sato'pi iti | vikalpasahatvadayam paksa evanupapanna ityabhiprayena pariharati —
tadaiti |

vikalpasahatvadayam paksa evanupapanna ityabhiprdyena pariharati — Since it wont
withstand scrutiny, this option is not tenable, in this way it is refuted. The refutation of
the accepting the Name and Form as superimposed on Sat, which the opponent want to
show as error.

ST — T T R 8T ded, JATn, SR T ¢

ayamabhiprdyah - this is what i1s meant here. sato namariipe kim sati kalpite, utdsati,
athavda jagati ? - The Name and Form that is Sat, is it superimposed on the Sat or on
Asat or on the Creation?

N ¢ Y o Y < Y Y Y
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nddya; anyasya rajatddernadmariipayoranyatra Suktikdadavaropadarsanat , sato
namariipayoh satyeva kalpandyogat |

nddya — not the first option (On Sat); anyasyva rajatdderndmariipayoranyatra
suktikadavaropadarsanat - The Name and Form of Silver etc. are seen to be

superimposed on the Nacre etc. , sato namaripayoh satyeva kalpandyogdt - the Name
and Form of Sat, cannot be superimposed on Sat itself. Superimposing of myself on
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myself is a defect called ‘Karma-kartru virodha’ — contradiction of accepting the doer and
done as same.

7 fedia:, o) FRIde ey |

na dvitiyal, asato niratmakasya cadhisthanatvayogat /

na dvitiyah - not the second option (On Asat), asato niratmakasya cadhisthanatvayogat
- the Asat which does not have any existence cannot be Substratum.

AYaNaN
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na trtiyah ; sata utpannasya jagatah sannamaripakalpandadhisthanatvanupapatteriti |

na ftrtivah - not the third option (on the creation); sata utpannasya jagatah
sanndmaripakalpanddhisthanatvanupapatteriti — The creation which has come from
the Sat, cannot be the substratum for the superimposition of Name and Form that are Sat.

A YRS, Tl a6 7 R e — FRESE 3 3y

md bhiidadhisthanam , anayoh kalpand kim na syat ityasankyaha — niradhisthana iti
3570

md bhidadhisthanam - let there be no substratum, anayoh kalpanda kim na syat
itydsarikydha — why cannot they, the Name and Form, cannot be superimposed. This
doubt 1s negated through — the substratum-less superimposition is not seen anywhere. In
the superimposition of blue dotted, red coloured Pot, though all the three Pot, red and
blue are superimposition, they are seen on the substratum of ground. There can be
superimposition upon superimposition, but when they are boiled down there needs to be a

substrtatum, this is the rule. # 35 /

We have to understand one thing here, even before refuting the idea of the opponent, the
opponent has fallen from his standpoint by quoting the Shruti, which they do not accept.
Some people who are from different Religion want to quote the Shruti to establish their
Phhilosophy or God, but the moment you quote the Shruti for establishing the existence
of your God, you are accepting the Vedic tradition. If you want to accept the Vedic
tradition, why not completly accept it. Why this logic of ‘half egg for baking the other
half for hatching’ called ‘ardajaratiya nyaya’ — the logic of accepting half body aged, and
the other half youth.

T R A (B T - 3.96.9) 3 T AEE I, T W AREH AT (8T T - §.2.9)
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nanu ‘asadevedamagra dasit’ (cha u — 3.19.1) ityatra yatha vyaghata uktah, tathd
‘sadeva somyedamagra asit’ (cha u — 6.2.1) ityatrapi doso'stiti Sarikate -

nanu ‘asadevedamagra asit’ (cha u — 3.19.1) ityatra yathd vydaghdta uktah - but the
contradiction that was said for the Shruti statement ‘non-existent existed before the
creation’, tathd ‘sadeva somyedamagra asit’ (cha u — 6.2.1) ityatrdpi doso'stiti Sankate
— this situation is same for the statement ‘only existence existed before the creation’ too,
1s the doubt raised. Here ‘Sat’ and ‘aasit’ both are synonym, there is a ‘punarukti dosha’
(defect of repetition), both by words and by meaning. Punarukti is of two types, Shabata
— by the words and Arthata — by the meaning. If they are accepted to be one and same
then Atmashraya (dependent on itself); if different Anyonyashraya (dependent one each
other); Chakraka (cyclic) and finally Anavastha (regress-ad-infinitum), as we saw in the
first chapter Shloka 1.50. Shloka 2.20 there is a contradiction with this, there it was said,
since there is a worldly example we should not doubt the duality triad, but here we say
there is an example for this in the world. The Answer to this is, just because there is an
example we cannot fit it in the exemplified, but if it is the exemplified we can definitely
find an example from the world.

Tl e oy |
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sadastditi sabdarthabhede vaigunyamapatet /

abhede punaruktih syanmaivam loke tatheksanat [ 36

In the statement ‘sat aasit’ (existence existed), if the meaning of the words are different
there will be contradiction (to Vedanta accepting one existence). If there is no difference
in the meaning, then it will lead to Punarukti dosha (defect of repetition). (If be said) not
50, since such usage is seen in the world.

sadastditi — in the statement ‘sat aasit’ (existence existed), sabdarthabhede — if the
meaning is different (for both the words ‘sat’ and ‘aasit’), vaigunyamapatet - there will
be contradiction. Since in Vedanta, there is only one existence that is accepted as Truth.
There is also another reading dvaigunyamapatet — there will be a case of double Sat.
abhede — if they are not different, punaruktih syat — then it is defect of repetition,
maivam - Not so. This is the reply by the Vedanti, the reason is, loke tatheksanat - since
that kind of usage is seen in the world.

e o 41 T R 0 M R A R A B N e s
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sadasiditi | tatha hi sadasiditi sabdabhedayorarthabhedo'sti na va ?
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tathd hi sadasiditi Ssabdabhedayorarthabhedo'sti na va ? - Does the words ‘Sat’ and
‘Aasit’ have difference in their meanings or not?

o [aNE AW o o
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asti cedadvaitahanih , ndsti cetpunaruktifh syat ; atah 'saddasit ' ityanuppannamiti
dvitiyam paksmaddya pariharati - maivamiti]/ punaruktidosasya kah pariharah

ityasankydha - loke iti | 36 //

asti cedadvaitahanih - if there is difference in the meaning, then Advaita (non-duality)
will be refuted. As said, there are two existence accepted here, and Vedanta accepts only
one existence, of Brahman. ndsti cetpunaruktih sydt - if the answer is No, then there is
defect of repetition. atah 'saddasit’ ityanuppannamiti dvittyam paksmaddaya pariharati —
since the statement ‘sat aasit’ (existence existed) becomes illogical, therefore this is
negated (by Vedanti) by accepting the second option. The idea 1s, we do accept the non-
difference between these words, but there is no Punarukti defect. punaruktidosasya kah
parihdrah itydsankyaha - but the second option had the defect of repetition, what will

happen to that? It is answered with the simple worldly usage. # 36/

T T Y IR 3 I AT -
loke evamvidhesu prayogesu punaruktyabhdavah kutra drsta itydsankyaha -

loke evamvidhesu prayogesu punaruktyabhdavah kutra drsta ityasankydha - when the
doubt arises, where have we seen, in places like this the absence of the defect of
repetition? Is explained.

¢ - A . -
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kartavyam kurute vakyam briite dharyasya dharanam |/
ityadivasanavistam pratyasitsaditiranam [f| 37 [

For the one who is used to the usages of ‘doing what needs to be done’, ‘speaking the

words’, ‘wearing the thing that is to be worn’ etc., this teaching of ‘existence existed’ is
said.
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kartavyam kurute — ‘doing what is to be done’, vadkyam briite — ‘speaking the words’ i.e.
‘speaks what needs to be spoken’, dharyasya dharanam - ‘wearing the one to be worn’,
ityadivasanavigtam - to the person who is endowed (filled) with these types of thought
imprimpts, pratyasitsaditiranam — to him the Shruti says ‘existence existed’.

el 3 | WaWd i, S AT R - 3 a0 30 0

kartavyam iti | bhavatvevam loke, Srutau kimdyatamityata dha - ityadi iti [ 37 [/

After the Vedantin’s answer, the opponent says bhavatvevam loke — let it be so in the
world, srutau kimdydatamityata dha — what difference does it make for the Shruti. The
opponent has forgotten the reason for this dialog that is the reason for this kind of
aloofness in his reply; because, we started with saying there is example similar to this

statement ‘sat asit’, in the world. I 37 |

The opponent tries to defend himself, for asking the above question of ‘so what?”.

T SME FE AT A T S -
nanu advitiye vastuni bhiitakalabhavat ‘agra asit’ ityuktiranupapannetyasankyaha-

nanu advitiye vastuni bhiitakdalabhavat ‘agra asit’ ityuktiranupapannetyasankyaha —
but, in the non-dual Self there is no Past (or for that matter present or future), therefore
the statement ‘existed earlier’ is not possible. Time and Space are accepted to be two
dimensions of the same thing. This time and space are ‘effects’ which are caused by the
‘association’ of Self and Maya. When there 1s no association before, where can there be
‘before’ in that Self. For this doubt we say.

FITA Qe AT I |
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kalabhave puretyuktih kalavasanayda yutam [

sigyam pratyeva tendtra dvitiyam na hi Sakyate [| 38 /

In the Self devoid of time, the statement of past is used for the disciple endowed with the
imprints of time. Therefore there is no possibility of another thing.
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The opponents idea though is correct, the reason for the statement to mention past is,
kalabhave — in the Self devoid of time. puretyuktih - the statement of past ‘earlier /
before’, kalavasanaya yutam sisyam pratyeva — is for the disciple who is endowed with
the thought imprints of time. For us, we cannot understand anything devoid of time and
space. tendtra dvitiyam na hi sakyate — therefore, there is no possibility for another to
exists. If the word is understood as sankyate it means, therefore one should not doubt
about another object (Self).

[aN
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kaleti | nanu jagadutpatteh purd jagadabhavena sadvitiyatvam brahmana ityasankya
Srutipravrtteh dvaitavasanavistasrotrpratibodhandrthatvat natisankaniyamitydha -—
teneti Jf 38 I

nanu jagadutpatteh purd jagadabhdvena - but, before the creation there 1s no creation
(world), sadvitiyatvam brahmana - another existence along with the Self; i.e., the
existence of time along with the Self. ityasarkya - doubting thus. srutipravrtteh
dvaitavdsanavistasrotrpratibodhandarthatvat - for teaching the listener one who is filled
with the knowledge of duality, it was said. natisarikaniyamitydha - therefore one should
not doubt the undoubtful. Doubting where the doubt is not possible. From the standpoint
of the Guru though there is nothing other than the Self, when the disciple who is
tormented by the Samsara asks for the method to get rid of it, the answer should not be
‘there is no creation, everything is illusory’. This will not clear the doubt about the
Samsara, but maybe about the person one who answers ‘that he is in illusion’ instead of
the right knowledge ‘he is an illusion’. Because, he is tormented by it, we should give
him the hope by letting him understand, that we understand his situation. Just because
one likes Maths, does not mean he can talk about Math with someone who does not even
know arithmetic. The effort the Shruti puts is for making the ignorant one understand,

therefore one should not find fault with it. # 38 /

T ETIGRATE —
idanim siddantarahasyamaha —

idanim siddantarahasyamaha — the secret of Vedanta is explained.

AG a7 IR a1 R ST |
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AT T A Y GG W€
codyam va pariharo va kriyatam dvaitabhasaya |/
advaitabhdasayd codyam ndsti napi taduttaram [f[ 39 [

The Question or Answer is done in the language of duality (accepting the duality). In the
language of non-duality (not accepting the duality), there can neither be question nor an
answer to it.

codyam va parihdro va — the question or the answer, kriyatam dvaitabhdsayd — can be
done in the language of the duality. Only when we accept the duality can there be a
question or an answer to it. advaitabhdsayd — in the language of non-duality. Not
accepting anything other than the Self. codyam nasti napi taduttaram — there can
neither be question not an answer to it. This is the reason in Dakshinamurty Shloka it is
said ‘maunavyakhya’ — this can be understood as ‘maunasya vyakhya’ — commentary on
silence, but this is not the question or ‘maunam eva vyakhya' — silence itself is the
commentary, which is the proper reply for the questions.

oe 3 | A W dic, WA damd T Il 3e |

codyam iti | vyavaradasayam codyadi kartavyam, paramarthatastu advaitameva

tattvamityarthalh f 39 [

vyavaradasdyam codyddi kartavyam - in the transactional reality, one should ask
question etc. This is said to negate the doubt, should I not ask any questions? Without
asking the proper question one cannot get a proper answer. paramdrthatastu
advaitameva tattvamityarthah - from the standpoint of Truth, non-duality is the

Absolute Truth. # 39 /

TR SAT W S —

paramarthato dvaitabhdve smrtim pramanayati —

paramdrthato dvaitabhdve smrtim pramdnayati — in reality there is absence of duality 1s
established through Smrti. The strange situation here is, when we ask for a Pramana for
something, we bring Shruti. Since, there is no ultimate Pramana other than the Shruti.
Smrti 1s weaker Pramana than the Shruti. But here, to validate Shruti, we are quoting
Smrti. We established Shruti through Yukti (logic) and to validate logic, we are bringing
Smrti. If we give Pramana from Shruti again, then it is a situation for Anyonyashrya
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dosha (defect of inter-dependence). For example, when we ask, what is the proof for
Iswara? We answer Shruti is. Then the next question, who is the author of Shruti? Iswara.
Here a statement from YogaVaashishta — teaching of Vashita to Shri Rama, is given as
proof to establish the one which is beyond the grasp of words and Mind.

a1 et 7 Ao 7 T |
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tada stimitagambhiram na tejo na tamastatam [/

andkhyamanabhivyaktam satkimcidavasisyate [| 40 /

Then; without any movement, strong (deep), without light or darkness, omnipresent,
inexplicable (nameless), without manifestation (formeless); only the Sat remained.

tada — then, when there was no creation, and not when you were not born. Stimita —
devoid of movement (change). gambhiram - deep, that which is incomprehensible. na
tejo na tamas — without light or darkness, fatam - omnipresent, andkhyam — that
which is nameless (inexplicable), anabhivyaktam - that which is formless (unmanifest),
satkimcidavasisyate — only that something, Sat remained.

el 3 | Rt e, TR A A e
tada iti | stimitam niscalam, gambhiram duravagaham manasa visayikartumasakyam ,

stimitam = niscalam - that which is without any movement. gambhiram = duravagaham
= manasa visayikartumasakyam - that which is deep, difficult to understand, i.e. that
which cannot be grasped by the mind.

7 QW RIS, T H: THE! R SO, dd e

na tejah tejastvanadhikaranam, na tamah tamaso vilaksanam andvaranasvabhavam,
tatam vyaptam ,

na tejah = tejastvanadhikarapam - it s not light, it is not substratum for light. na tamah
= tamaso vilaksanam = andvaranasvabhavam - it is not darkness, it is different from
the darkness, 1.e. it is that which is not of the nature of veiling (hiding). tatam = vyaptam
- that which is all-pervading, omnipresent.

e AR , S SR Ty, BY e o a (e Famdl MeseHa
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andkhyam vydkhyatumasakyam , anabhivyaktam caksurdadibhirapyavisayikrtam, sat
sanyavilaksanam ata eva kificit idantayd nirdestumasakyamatra avasisyate |

dvaitanisedhavadhitvenavatisthata ityarthah [ 40 [

andkhyam = vyakhyatumasakyam - without any name, that which cannot be commented
upon (inexplicable). anabhivyaktam = caksurdadibhirapyavisayikrtam - without any
form, that which cannot be grasped through the eyes etc. sense-organs. sat =
Sanyavilaksanam - Sat, that which is different from Void. ata eva - for this reason,
kificit = idantayd nirdestumasakyam — something, that which cannot be pointed out to as
‘this’, atra avasisyate - remains here. dvaitanisedhavadhitvendvatisthata ityarthah -
meaning, it remains as the substratum for the duality that is negated. If it cannot be
expressed through words etc and cannot be grasped through the mind, then what is the
use of studying the Shastra? It is answered here as the substratum for all the duality and
thus by negating the duality we understand the Sat. Even the name Sat is to make us
understand, this is used to differentiate it for Asat. And sometimes it is called as Shunya
(Void), not to be confused with the Void of Buddhist, here Shunya means, devoid of the

manifestation of name and form. J 40 /

When it was said, the end of the negation of duaity is this Self. Now, after hearing this,
Logicians who want to save the space (Akasha) from destruction raise this opposition.

T I R T, (MR o A 3 g —

nanu  janimattvendnityasya  bhiamydderasattvamastu,  nityakasasya  asatvam
kathamangikriyata iti sankate —

nanu janimattvendanityasya bhiamydderasattvamastu — let the Earth etc that are non-
etrernal because they are created, be non-existent. That which is born out of the
association of the atoms, right from the di-atom till the biggest of the creation are Jani
(born - that which gets existence from non-existence). Logicians accept the Earth atom to
be eternal but not the di-atom of earth etc. nitydkdsasya asatvam kathamangikriyata iti
Sankate — how can one accept the absence of the Space that 1s eternal, is the doubt raised.
And here he is not just asking how do you accept the absence of space, but instead saying
the space that is eternal. For the Self to exist there needs to be the existence of Space.

T R A A |

4 7 oS ggrmei =g Il 69 I

nanu bhiamyadikam ma bhiitparamdnvantanasatalh /
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katham te viyato'sattvam buddhimarohatiti cet f| 41 [

Let there be absence of the earth etc. because they all disintegerate to the state of
Atom. But how can you even think of the absence of the Space. If be asked.

nanu - but, bhamyadikam - earth etc. Here by earth etc. what is meant was earth,
water, fire and air. ma bhiitparamanpvantandsatah - let them be non-existent, as they
disintegerate till the atom. katham te viyato'sattvam buddhimarohati - how can you
even think of the absence of Space. The absence of space cannot be comprehended.
Since, we are used to seeing every existence and non-existence in the space. iti cet - if
be asked. The answer is given in the next shloka.

T 089 0

nanu iti f| 41

FRIIr e Gt —
drstantavastambhena pariharati —

drstantavastambhena pariharati — by holding on to an example, the doubt is negated.
This is though an answer, this is not correct answer (ASaduttaram). A correct answer
(Saduttaram) is that which helps us to understand the Truth. A non-correct answer
(ASaduttaram) 1s that which shuts the mouth of the opponent. This is otherwise called
Pratibandi uttara.

e e 7 A ey |
T i~ g A A 092 0

atyantam nirjagadvyoma yathd te buddhimasritam |
tathaiva sannirakasam kuto nasrayate matim f| 42 [

As you can think of the existence of space, in the absence of all the other creation,
similarly too why cannot one comprehend the Sat, in the absence of space.

atyantam nirjagadvyoma — in the complete absence of the creation. yatha te
buddhimasritam - as you can comprehend. tathaiva sannirakdasam - similarly too, the
Sat devoid of Space. kuto nasrayate matim - why cannot your intellect comprehend.
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atyantam iti [ atyantam nirjagat , jaganmdatrarahitamityarthah f 42 [

atyantam nirjagat = jaganmdtrarahitamityarthah - complete absence of the creation
means the absence of anything created. When space is defined logicians say
‘avakasapradatrtvam’ — that which gives space. That which gives space for the object to
exist or that which exists inbetween two objects is space. When one can comprehend that
space, in the absence of a referral point, object. Then surely, one can comprehend the

absence of Space too. / 42 /

T T ST 3 i e —
‘na hi drste'nupapannam’ iti nydyamdsritya codayati —

‘na hi drste'nupapannam’ iti nydyamasritya codayati — ‘when it is perceived’ then it is
not impossible, 1s the logic, based on this Vedanti asks.

oITEaM 3% SRl (o |

g oA W T g 83

nirjagadvyoma drsta cetprakasatamast vinda |

kva drstam kim ca te pakse na pratyaksam viyatkhalu J 43
/)

If one can perceive the Space in the absence of anything else, where can one perceive it
in the absence of light and darkness? And also, in your philosophy space is not accepted
to be directy perceived.

nirjagadvyoma drsta cet — in the absence of the creation, if you have seen the space.
prakdasatamast vind - without light and darkness. These two words were said in the
shloka 2.40. When we say we see the space, which is not an object of direct perception
(Pratyaksha), through the light getting refracted or by superimposing the darkness (rainy
day or like seeing impurity in the sky). kva drstam - where is it seen? kim ca te pakse na
pratyaksam viyatkhalu — And again, space is not accepted to be directly perceived in
your philosophy.

FefT 3 | asHaTe i aftet — sl | ot Sdere — f6 At 063
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nirjagat iti | darsanamevasiddhamiti pariharati — prakaseti | apasiddhanto'pityaha —

kimceti I 43 J

darsanamevdasiddhamiti pariharati — Perceiving the space itself is impossible without
light and darkness. We are not talking about the absence of the Intellect in the absence of
the creation, but understanding the absence of everything NOW. apasiddhdnto'pityaha —
not just this, it is also against your philosophy. Because space is not an object of sense-

organ perception. J 43 /

T SINTIE: HEREY TN S T e e aa e —

nanu darsanabhavah sadvastunyapi samdana ityasankya satah
sarvanubhavasiddhatvanmaivamityaha —

nanu darsandbhavah sadvastunyapi samdana ityasankya - the opponent doubts, but the
Sat also 1s beyond the grasp of sense-organs, therefore the problem is same. satah
sarvanubhavasiddhatvanmaivamitydha — Vedanti answers, not so, Sat is experienced by
everyone. Not just by the Yogis or Gnanis, but everyone. We are not just saying about the
experience of our own existence, but also the existence of pot etc. as ‘ghata san’, pata
san’ etc. The commonality between the Opponent and Vedanti is like Space, Self too is
not an object of sense-organ. But the difference is, Self is expereintial, whereas space is
not.

[aXtaN Y

a5 TR |

il e 7 g e oy I 8%l
sadvastu suddham tvasmdabhirniscitairanubhiiyate /

tiisnim sthitau na sanyatvam sinyabuddhesca varjanat [

44 7

The Pure Sat, is definitely experienced by us clearly when we are silent. It cannot be the
experience of Void, as the thought of Void is absent.

sadvastu suddham - the Pure Self. Existence and absence of thought function is
witnessed by Sat, but when the thought function exists there is an illusion of it function
by itself, when thought function does not exists, the witness is seen clearly, this is the
reason for referring to it as Pure. tvasmabhirniscitairanubhiiyate - is clearly
experienced by us definitely. There is another version of the shloka with the word
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niscintair — when we are thoughtless. tisnim sthitau — when we are silent. This should
be connected with earlier and later points. When we stay silent without any thought
function, we do experience the Self. But when we stay silent we do no experience the
Void, because there is someone who perceives this Void. na sianyatvam - not the Void.
sanyabuddhesca varjandt — since we doe not pocess the knowledge of Void.

ekl | 7 T o, ST FRI SR AersgEd e R 7§

— 1 Rl 1osg

sadvastviti | nanu tisnimbhave sinyameva, itarasya kasyapi pratityabhavadityasankya
sanyasydpi Sanyapratityabhdvacchiinyamapi na sambhavatityadha — na sSinyatvamiti [

4 I

nanu tiaspimbhdve Sinyameva — but, when we stay silent only the Void is seen. Even for
some practicioners of Vedanta, this doubt arises. When we negate all the Sheaths, there
exists nothing but blankness or Void. itarasya kasydpi pratityabhavaditydsankya - the
doubt is because there is not other knowledge during that state. Sa@nyasydpi
Sanyapratityabhavdacchiinyamapi na sambhavatitydha — even for the void, the
knowledge of void does not take place, therefore Void also is not possible. The
knowledge of Absence is not Pratyaksha (directly perceived) for any one. If it is
experienced that is Self, and if it 1s not experienced than it is not jus not Self, it does not

exist. # 44 /

7 At EgEAvIEr FEAY 7 6eT 3 9 -
nanu tarhi sadbuddhyabhavat sattvamapi na ghatata iti sankate -

nanu tarhi sadbuddhyabhavat sattvamapi na ghatata iti Sankate - but, then there is no
knowledge of the Sat also, therefore this Sat also is not possible, is the doubt raised.

(eI aN

Ty ST qISkad T |

(e g T 1 8
sadbuddhirapi cenndsti ma'stvasya svaprabhatvatah /

nirmanaskatvasaksitvatsanmdtram sugamam nrudm J 45

7

Page




bhiitavivekah RK? %ﬁﬁﬁ%:

There is absence of the knowledge of Sat too, if be said, let it not be, since it is self-
effulgent. It is the witness for the state of no-mind too; therefore this Sat is common
experience for everyone.

Sadbuddhirapi — the knowledge of the Sat too does not exist. It is a fact, as this Sat is
not an object of thought function. Then, as said in earlier, since it is not experienced it
can be said to be non-existent. cenndsti - If this is said. ma'stvasya — Let there be no
knowledge of Sat. This does not make it non-existent, because svaprabhatvatah - it is
self-effulgent.  The  definition  for  Svamprakasha is  ‘avedyatatve  sati
aparoksavyavaharayogyatvam’ — being not objectified, that which is transacted as
immediately perceived. Sat fits this definition, both the adjective (avedyatatve) and
adjectified (aparoksavyavaharayogyatvam). Void fits the adjective part and not the
adjectified part. The other objects fit the objectified part and not the adjective part.
nirmanaskatvasdaksitvat - since it is the witness for the no-mind state. Here Sakshi is
Self, Sat as there is absence of Mind, thus absence of creation. Everything is
superimposed on the mind, and mind itself is superimposed on the Ignorance (Agnana).
Since there is no ignorance, there is no mind, when there is no mind there is no
ignorance too. This discussion is based on the DrshtiSrshti vada — we see, the creation
exists. And later we will see SrshtiDrshti vaada — when the creation exists, we see it.
Whichever be the methodology, the mind is the cause for Samsara, this mind is
superimposed on Ignorance, which is inturn superimposed on the Self. Superimposition
means imagination, i.e. illusory. sanmdtram sugamam nrpadm - Pure Sat is easily
cognized by everyone.

[aN
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sadbuddhiriti | tasya svaprakasatvanna tadbuddhyabhdavo'nistah iti pariharati -
md'stvasyeti | svagocarabuddhyabhave katham sadvastvavagantum sSakyata ityata

dha — nirmanaskatveti | 45 /|

tasya svaprakdsatvanna tadbuddhyabhdvo'nistal iti pariharati - Since it 1s accepted to
be self-effulgent, and therefore absence of the its knowledge is not something
undesirable, thus the opponent is answered. With respect to Sat and Maya, whatever
theother see as defect, is really an ornament.  svagocarabuddhyabhdve katham
sadvastvavagantum Sakyata ityata dha — when there 1s no thought function objectifying

Sat, then how can it be understood, is answered, through the witness of no-mind. / 45 /
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evam nisprapaficasya saksinastiasnim sthitau bhanam pradarsyaitaddrstantabalena
srsteh purdpi sadvastu tathd'vagantum Sakyata ityaha —

evam nispraparicasya saksipastisnim sthitau bhanam pradarsya — thus, after showing
the effulgence of the Self, when there is no thought function, as the witness of the
absence of creation. etaddrstantabalena srsteh purdpi sadvastu tatha'vagantum sakyata
ity@ha — using this example, we can understand the same state before the creatin also, is
explained. Now there 1s absence of thought function of mind and earlier there is absence
of thought function of Maya.

AIAUeE T Wl e |
AR Qd ERd e 0 g
manojrmbhanardhitye yathd sakst nirakulah |

maydjrmbhanatah pirvam sattathaiva nirakulam J 46 J

As the Sakshi (witness) is devoid of impurity (Pure), when the mind is devoid of any
activity; so too, before the activity of Maya, the Sat is devoid of impurity.

manojrmbhanardhitye — when the mind is devoid of any activity. yathad sakst nirakulah
- as the Sakshi is without any impurity. maydjrmbhanatah pirvam - before the activity
of Maya. sattathaiva nird@kulam - the Sat too is without any impurity.

GCIC IR |

manaiti l| 46 /f

ATT: o I 38 —
maydayah kim laksanamityata aha —

mdydyah kim laksanamityata dha - what is the definition of Maya? Is explained.

el HRTEISR ATy |
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nistattvd karyagamyd'sya saktirmdayagnisaktivat |

na hi saktih kvacitkaiscidbudhyate karyatah pura [ 47
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That which is without any substance, understood only through the effect, like the power
of fire, the power of Sat is Maya. The power cannot be understood before the effect, by
anyone anywhere.

nistattvd — that which is without any substance. Tattva mean the real nature (yataartha),
therefore nistattva means not the real nature (ayataartha). kd@ryagamya — it could be
understood through the effect. The logic, whatever is not seen cannot be established is
not true here, because though it is not seen, it can be inferred through the effect. The
Sat does not transform into creation, since it is without any limbs and does not undergo
any transformation. And the creation is experienced, there should be somother cause. If
it is existent, then there is dual existence of Sat and Maya, Advaita cannot be
established, as that which exists cannot be negated. If it is completely Asat, then there
can be no transformation of creation. Through the effect we can understand the Maya
and not the Sat, which is of no use as it is not our goal. asya saktirmdya — Maya, the
power of this Self. agniSaktivat - like the power of fire. na hi Saktih
kvacitkaiscidbudhyate karyatah purd - the power cannot be understood by anyone
anywhere, before the effect.

frreeal | e STROTTER: Jeratied

nistattveti | nistattva jatagkaranabhiitadvastunah prthaktattvarahita,

nistattva = jatagkdranabhiitadvastunah prthaktattvarahita - that which has no separate
existence than being the cause of the creation.

BT TR e HEw: qieh: ey 9 3 |

karyagamya viyadadikaryalingagamya asya sadvastunah Saktih

viyadadikaryajananasamarthyam mayd ityucyate /

kdaryagamyd = viyaddadikaryalingagamyd that which is inferred through the effect of
Space etc. Likga means ‘linam artham gamayati’ — that which points out tho the hidden
thing. For inference, we need a pointer. For example to infer fire on the mountain, we
need to have the pointer of smoke. asya = sadvastunah Saktih =
viyadadikaryajananasamarthyam mdyd ityucyate - the power of Self that has the power
of manifesting the effect of Space etc. is called as Maya.

TR TG ST — S |

vastusvaripatiriktasaktisadbhave drstantamaha — agniti |

vastusvaripatiriktasaktisadbhave drstantamaha - example to show the existence of
power that is different from the Sat is said, like the power of fire. Though the power is
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established to be different form the Fire, Vedanta accepts the ‘Sakti saktimatorabhedat’ —
attribute (power) and the attributed (fire) are not different.

] R T Eiee e Jarkad: |

yatha  agnyddisvarapatiriktam  sphotadikaryalingagamyam vahnyddinistham

samarthyamasti tadvadityarthah [/

yatha  agnyddisvarapatiriktam  sphotadikaryalingagamyam vahnyddinistham
samarthyamasti tadvadityarthah - like the power of fire, effulgence and heat, that is
different form the Fire is understood through the cracking sound while burning, which
shows the power existing in the fire. Similarly, here too it is understood.

It ARSI AE Fedi — 7 & ieiia 1 59 |

Sakteh karyalingagamyatvam vyatirekamukhena dradhayati — na hi saktiriti | 47 /

Sakteh karyalingagamyatvam - the power 1is inferred through the effect,
vyatirekamukhena dradhayati - is shown through the inverse logic (co-absence).
Nowhere and by anyone is the power seen before the effect. This kind of Karyalingaka
Anumana is not possible for Sat, as it is Nishkriya (activity-less). Here we can understand
a syllogism: sadvastu — Self - Paksha, mayasaktimat — has Maya as its power - Sadhya,
viyadadikaryajanakatvat — as it is produces the effect of Space etc.- Hetu, agnisaktivat —

like the power of fire - Udharana. Loci for Maya is Sat. # 47 /f

T4 9Th: FTAICT Tl (v eua e —
evam sakteh karyalingagamyatvamupapddya nistattvaripatamupapddayati —

evam Sakteh karyalingagamyatvamupapddya nistattvaripatamupapdadayati — thus, after
establishing the Maya to be understood through the effect, it being devoid of any
substance 1s established here.

7 HERy T A B @ T |
Wi 9 i g N gl

na sadvastu satah saktirna hi vahneh svasaktita |/

sadvilaksanatdyam tu Sakteh kim tattvamucyatam [ 48
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The power (Maya) of Sat cannot be Sat too, because fire cannot be its own power. Ifitis
different from the Sat, then please tell what its nature is.

na sadvastu satah Saktirna — The power of Sat (Maya) cannot be Sat too. hi vahneh
svasaktitd — definitely fire cannot be its own power. If the power cannot be Sat, then it
should be Asat, this choice is discussed, sadvilaksanatdyam tu — if it is different from
the Sat. Sakteh kim tattvamucyatam — tell us what its nature is.

7 HaRafi | i — WERg: ARE: 6 AR 3T e ?
na sadvastviti | ayamabhiprdyah — sadvastunal saktih kim sati uta asati ?

ayamabhiprdyal - this is the 1dea behind this inquiry. sadvastunah saktih kim sati uta
asatt ? - the power of Sat, is it Sat or Asat. This line of discussion we did in Shloka 2.35.

1 e, T WA ST eS| I g — 1 [ el |

na tavatsati; tathatve sato'bhinnatvena tacchaktitvayogat | uktarthe drstantamaha —

na hi vahneriti /|

na tavatsatt - it cannot be Sat. The power cannot be Sat too, like the substratum; tathatve
sato'bhinnatvena tacchaktitvayogdat - if it be so, then being not different from the Sat, it
cannot be its power. Then they are synonyms, different names for the same thing as Sat
and Shakti. Just because it is called in a different name, the nature of the object does not
differ. We should not be confused about the idea of Shakti and Shaktiman (power and the
one which has power) to be different, as Vedanta clearly states they are not different, this
will be shown here in Shloka 1.53. Here we are only trying to establish the nature of
Maya. uktdarthe drstantamdha - an example for the aforesaid idea is, fire cannot be its
OWN power.

TSty o “RGWToren 3 Wil (e T8t — Siameaaii 1 sc |

dvitiye'pi kim naravisanatulyd uta sadvilaksaneti vikalpabhiprdayena prcchati —
sadvilaksanatayamiti [| 48 /f

dvitiye'pi kim naravisanatulya - if we choose the second option of different from Sat,
then is it similar to the Human’s horn (or Mare’s horn or barren women’s son). This type
1s called as Alika, that which does not have existence in all the three periods of time. uta
sadvilaksaneti vikalpabhiprdyena prcchati — or something that is different from the Sat.
We are used used to the extremes, if it is not light it 1s dark, if it is not white it 1s black or
if it 1s not cow it is goat. But there is a third option, dawn or dusk, grey or blue, donkey or
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elephant, respectively. This is why, after negating Sat and Asat, the question about it
being different from Sat is asked. / 48 /

e Qe i —
tatradyam paksamaniidya diisayati —

tatradyam paksamaniidya diisayati — Taking the first hoice, it is negated.

(eI Y [aNElaYaN
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Sanyatvamiti cecchiinyam mdayakaryamitiritam [/
na Sanyam ndpi sadyddrktadrktattvamihesyatam [ 49 /

If we say it is Shunya (Void), it is not possible as Void is accepted to be the effect of
Maya. Therefore, it is neither Sat nor Void. Accept Maya to be ‘whatever way it is
perceived that is it’s nature that way’.

sanyatvamiti — if it is accepted to be Void. cecchiinyam mayakaryamitiritam — then, we
already Void is an effect of Maya. na siinyam ndpi sad — it (Maya), is neither Shunya nor
Sat. yadrktadrktattvamihesyatam — whatever way it is perceived accept it’s nature to be
that way. This should be understood as, yadrk na sinyam tadrk napi sad — as it is not
Shunya, similarly it is no Sat too.

YR | R T 9 A et R (93 — 2.3) g |

SAnyatvamiti | ‘SdAnyasya namaripe ca tathd cejjivyatam ciram’ (pra u — 2.34)

ityatretyarthah /

‘Sdinyasya namariipe ca tathd cejjivyatam ciram’ (pra u — 2.34) ityatretyartha - if the
Name and Form is of the Shunya, then we bless you to live long, in Shloka 2.34. We
explained, then they will become illusory, as we Vedanti accept, and therefore you slip
away from your philosophy and will become a follower of Vedanta.
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Page




bhiitavivekah RK? %ﬁﬁﬁ%:

tasmat  dvitiyah paksah parisisyata itydha — na sianyamiti | mdaydsvaripam

sattvasatvabhyam nirvacananarhamityabhiprayah [ 49 [/

tasmat dvitiyah paksah parisisyata itydha — therefore we have the second option which
remains. Parishesha is logic of deduction. This is the way, in a place where there are two
options, we have four choices 1) Sat, 2) Asat, 3) Both Sat and Asat, and 4) Neither Sat
nor Asat. Out of these these four choices, we have already negated the first two. The third
one of it being both Sat and Asta is contradictory, therefore we are left with the fourth
choice, neither Sat nor Asat. Then the next question will be, what is it then, to answer this
it 1s said inexplicable. And there is no point in asking about something which is useless,
like inquiring about the number of teeth for a crow. The Logicians accept Shakti to be
different and Shaktiman to be different. mdydsvaripam sattvasatvabhyam
nirvacandnarhamityabhiprdyah - the nature 1s, it cannot be established as Existence or
Non-existence, and is inexplicable. This is the definition for Maya is based on Bhagavan
Bhashyakara’s definition ‘sadasadbhyam anirvacaniyam’ — being different from Sat and
Asat, at the same time 1s inexplicable. AdvaitaSiddhi accepts this as the first of the five
definitions for Maya, ‘sadvilaksanatve sati asadvilaksanatve sati anirvacaniyam OR

sadasadubhayabhinnatve sati anirvacantyam’. J 49 /

ot 4 A —
asminnarthe srutim pramanayati —

asminnarthe srutim pramdnayati — In this very meaning, Pramana Shruti is quoted.

A SHEI TR 6 |
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nd'saddsinno saddsittadanim kim tvabhiittamah /

sadyogattamasah sattvam na svatastannigsedhandat [ 50 /

‘Then there was no Asat, no Sat but only Maya’. The existence of Maya too is because of
the assocaiation with the Sat, and not in itself, as that is negated.

nd'saddsinno — There was no Asat. sadasittadanim - There was no Sat. kim
tvabhiittamah - but only Maya. Tamas here is, as said in the first chapter, synonym for
Maya, as Avidya, Chaya etc. are synonyms. Then there were two existence one of
Brahman and the other of Maya. Or better, there was only Maya and no Sat, as
explained. We should not understand Tamas as darkness, as it will establish Void and
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will negate what we said earlier in Shloka 2.43, ‘prakasatamast vina’. And in Sloka 2.47 it
was said, ‘na hi saktih kvacitkaiscidbudhyate karyatah pura ' — before the effect the
power cannot be understood and in Shloka 2.40 too, it is said with respect to Sat, na
tejo na tamastatam’ — no light and no darkness, then how can we understand ‘kim
tvabhuttamah’. Since the discussion is about Maya, which is illusory, and that which is
inexplicable, without being Sat and Asta, there is no contradiction here.
sadyogdttamasah sattvam - it gains existence because of the association with the Sat.
They don’t co-exist, but having the Self as the substratum, this Maya exists. As the Maya
depends and objectifies this Self as said in Sankshepashaariraka - ‘asrayatva visayatva
bhagini nirvibhaga citireva kevala’. na svatalh - and not by itself. tannisedhandt - as it’s
existence is negated.

TR | T SR Y (R — .0.99.9) FReE: i |
ndsaditi | ‘tama dasdttamasd giadhamagre’ (r sam — 8.7.17.1) ityadisrutih
pramanpamityarthal /

‘tama dasittamasa giadhamagre’ (r sam — 8.7.17.1) ityddisrutih pramdanamityarthah -
the Shruti “Maya existed before the creation, and that it was very dense’ is Pramana.

e AW ST @4 e 3o o — WM | BT 3 o — dimeed | o |

tarhi tama asrditi katham sattvamucyata ityata dha — sadyogaditi | kuta ityata dha —
tannisedhanaditi /500

tarhi tama astditi katham sattvamucyata ityata dha — then how can we say ‘Maya
existed’ and give it existence is explained through the association of Self. kuta ityata aha

— why is it s0?, because it’s existence is negated. # 50 /

After negating ‘sadabhinnatvam’ the identity with the Self. Then there will be a doubt
about it’s independent existence, to negate ‘sadbhinnatvam’ — different from Sat, we say.

HTTE —
phalitamaha —

phalitamaha — this is the conclusion.

[N oY
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ata eva dvitiyatvam siinyavanna hi ganyate /

na loke caitratacchaktyorjivetam likhyate prthak [ 51 J

For this reason (as Maya is the power), it is not another existence, like Shunya (is not
accepted to have an existence). In the world too, we do not write the history of Chaitra
(name of a person) and his power seperately.

ata eva — for this reason. dvitiyatvam - it having another existence is not accepted.
sanyavanna hi ganyate — as it was not accepted for Shunya. na loke
caitratacchaktyorjivetam likhyate prthak — in the world we do not see the history of
Chaitra and his valour being written seperately .

A W@ 3 | T W6 G A A, o SRE A o faded 9 T i, St g |

ata eva iti | yatah svatah sattvam mdydayd ndasti, atah Ssinyasyeva mdydyd api

dvitiyatvam na ganyate hi, naivadriyata ityarthah |

vatah svatah sattvam mdydyd ndsti — since Maya does not have an independent
existence, atah Sianyasyeva mdydyd api dvitiyatvam na ganyate hi, naivadriyata
ityarthah - we do not accept, support the independent existence for Maya too, as was not
accepted for Shunya. If it is neither different nor non-different are we hinting at the
system of ‘bheda-abheda’ — accepting duality and non-duality? No, we say it to be
inexplicable. How can this be so, when we see it? Let us take an example, something
weighing 1 Kilogram, when we start wnquiring about wht 1s this 1 Kg we will come to a
conclusion, that it is an imagined entity. As 1 Kg here, is not same in another continent,
or planet.

[N oY [a
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anrtasya dvitlyatvanangikdre drstantamaha — na loka iti f| 51 [

anrtasya — for the illusory, dvitiyatvanangikare drstantamdha — not accepting its
indepentnt existence, an example is given, for Chaitra and his power. # 51 /

T SRR Wi 39, o SRy Goe, Sdarari g -

nanu Saktyadhikye jivitadhikyam drsyate, atah Sakterapi prthak jivitatvamastiti Sarikate
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nanu Saktyddhikye jivitddhikyam drsyate — but, because of the more power the life span
also 1s seen to be more. This is said as, survival of the fittest. Therefore you cannot say,
we dot not write the power and the owner to be different. atah Sakterapi prthak
Jjivitatvamastiti Sankate - therefore, we should accept the independent existence of the
power too, doubting thus. This is a doubt by Purva Mimamsaka.It is not necessarily a
doubt by an opponent, but the doubt of a seeker who has undergone the training in Purva
Mimamsa school.

SRR Sifer g T giegd |
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Saktyadhikye jivitam cedvardhate tatra vrddhikrt /

na saktih kimtu tatkaryam yuddhakrsyadikam tatha | 52 J

When the power is greater, the history also grows, if be said, the reason for the growth
is not the abundance of power, but its effects war, farming etc. Similarly here too.

saktyadhikye — with abundance of power. jivitam cedvardhate - the life history too
grows, if be said. tatra vrddhikrt - the reason for the growth in the life span or history.
na saktih - is not the power. kimtu tatkaryam - but its effect. yuddhakrsyadikam -
war, farming etc. As, sometimes though there may be great power, but due to lack of
chance for it to manifest, the life history is not great. Sometimes, there is not too great a
power, but streanous effort, helps one to achieve great heights. tathd — similarly here
too.

SRR 3 | 7 gitelioaadd #RO Y g T EFER et — G | ATl o —
i R

saktyadhikya iti | na Saktirjivitavardhane karanam , api tu tatkaryam yuddhakrsyaditi

pariharati — tatreti | darstantike yojayati — tatheti J| 52 J

na Saktirjivitavardhane karanam - it 1s not just the power that which 1s the cause for the
growth. api tu tatkaryam yuddhakrsyaditi pariharati - but its effect of war, farming etc.

darstantike yojayati - that was said in the example is shown in the exemplified. # 52 /

T ST 7 QM e |
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sarvathd saktimdtrasya na prthagganand kvacit |

Saktikdryam tu naivasti dvitiyam sankate katham [J 53 [

Nowhere and in no manner is mere power counted separately. Since, there was no effect
of the Maya before the creation, hiw can it be counted as second.

sarvathd - always. saktimatrasya — the mere power. na prthagganand — is not counted
seperately. kvacit - anywhere. Saktikdryam tu — the effect of the Maya (the power
here). naivdsti — never existed, before the creation. dvitiyam Sarnkate katham — how can
it be counted as the second. This was said in the Shloka 47 ma hi $aktih
kvacitkaiscidbudhyate karyatah pura’.

[N oY [N oY [aN
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sarvatheti | md bhicchaktya sadvitiyatvam satah, api tu tatkaryena
tadbhavatyevetydsankya tasya tadanimasattvattendpi na sadvitiyatvamitydha —
saktikaryam tviti J| 53 [/

md bhiicchaktyd sadvitiyatvam satah - let the Maya power not differentiate itself from
the Self, thus there is no duality, api tu tatkaryena tadbhavatyevetyasarikya — but, duality
i1s established through its effect, doubting thus. tasya tadanimasattvittendpi na
sadvitiyatvamityaha — since there is no effect then (before the creation), thus there is no

possibility of duality. Il 53 #

After establishing Self to be the substratum and Maya the power super-imposed on that.
How does this Maya exist in the Self is to be understood.

gEft: df W g, me TE, G TesEWereEm |7 i e
ferIferaerTEeRRIE T fard GReR) @ S —

nanu  sacchaktih  sati  sarvatra vartate, utaikadese? nddyah, muktaih

prapyabrahmabhdvaprasangat / na dvitiyah, niramsatvena
virodhitvadityasankyadyanangikarat dvitiye parihdro vaksyata ityabhiprdyenaha —

nanu sacchaktih sati sarvatra vartate, utaikadese? — But where doe this Maya exist in
the Self, completely or in one portion? Here sacchaktih means the power of Self, Maya
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and sati means in the Sat. Normally in other places this sati 1s interpreted as ‘existing in
that, also’, i.e. it is to denote the seventh case to show inclusiveness. nadyal - the first
choice is not possible. muktaih prapyabrahmabhavaprasangdat - there will be no Self,
that can be attained by the realized. We study Shastra in the desire of gaining the
liberation, as something which is completely covering the Self, will not and cannot be
removed, because the whole Self i1s now creation and therefore there i1s no Self devoid of
attributes. And this state of being devoid of name and form is possible before the creation
or after the dissolution, thus there is no liberation possible. na dvitiyah - not the second.
niramsatvena virodhitvad - since Self does not have any parts. We established Self to be
devoid of Svagata etc. duality. And the liberations is not possible here too, since the
liberated will be knowing only about the portion of Self which is not engulfed by the
Maya, and not completely. ityasankya - doubting thus. ddydnangikardt - since the first
1S not acceptable. dvitiye parihdaro — the second it accepted with some exceptions.
vaksyata ityabhiprayendha — to show this, it is said. As negated by the opponent, the
second is also defective. Therefore it cannot be accepted as it is, it has to be shown with
some adjustments.

7 GresEgI: W A b wag |
ey o FereRE a0 s

na krtsnabrahmavrttih sa saktih kim tvekadesabhak |

ghatasaktiryatha bhiimau snigdhamrdyeva vartate J| 54 J

Maya is not covering the Self completely. But that is only in one portion of the Self. As
the ability to become pot exists only in the clay that is wet.

na krtsnabrahmavrttih - it does not engulf the Self completely. sa saktih - that power.
We have already discussed why this Maya should not be interpreted as ‘She’ in
feminine, as it is madeup of three Gunas that is inert. kim tvekadesabhdk - but, only in
one portion. ghatasaktiryathd — as the power to become Pot. bhiimau snigdhamrdyeva
vartate - exists only in the clay that is wet.

7 el | TG S — G Il 48 I

na krtsneti | ekadesavrttau drstantamaha — ghateti f| 54 [/

ekadesavrttau drstantamdaha — example for Maya existing in one portion is gives, as the
wet clay for the pot. We should not extend this example to Sand etc, because we have
mythological story which says this, Renuka devi mother of Parashurama brings water in a

Page




bhiitavivekah RK? %ﬁﬁﬁ%:

pot made of sand, and it is said Shri Rama made a Linga for Shiva with the sand on the
seashore. These examplecan be used to show that anything is possible in Maya. # 54 /

But, how Maya can exist in one portion of the Self, when Self is accepted to be partless?
St eRagid SHIME -

Saktirekadesavrttitve pramanamaha -

Saktirekadesavrttitve pramapnamaha — For Maya to exist in one part, there is Pramana, it
1s explained.

TRISE Fal T P wa: |
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pado'sya sarva bhiitani tripadasti svayamprabhah |
ityekadesavrttitvam maydya vadati srutih f| 55 //

‘The whole creation exists in quarter portion of the Self, and the rest three quarters is
pervaded by this Self-effulgencent one’, in this way, the Shruti clearly explains the Maya
to be in one portion.

pado’'sya sarva bhitani tripadasti svayamprabhah - In one quarter the Maya exists and
the three quarters is the self-effulgent Self. This is said in Purusha Sukta etc. shruti,
where it is said ‘pado'sya visva bhiitani tripadasya amrtam divi’, divi is from the root
word ‘divu prakashane’ — to shine. When we say in a quarter, it is just for explanation
sake, and should not be understood as the Maya is sent to a corner. For example, when
we say in 2 exists, 1, 1.05, 1.25, 1.5 etc. In that, particularly this 1.5 which exists in 2, the
1 does not exist in one corner and 0.5 in another OR 0.75 in one and the other 0.75 in
another. ityekadesavrttitvam - thus, the existence in one portion of the Self. mayaya — of
the Mavya. vadati Srutih - says the Shruti.

TRISAR I vy

pado’'syeti. Here the explanation of Maya existing in one portion of the Self is just
imaginary, and should not be accepted literally. If the Maya can be accepted to be
existent then it existing in one portion of the Self too is possible. Since, according to

Vedanta only Self exists. What is said in this shloka will be negated in Shloka 58. J 35
/4
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7 e g, W -
na kevalam srutireva, smrtirapyastityaha —

na kevalam Srutireva, smrtirapyastitydha — it 1s not just the shruti which is Pramana, but
there is Smrti to substantiate this, is explained.

A RIERE Fraa e o |

31 NS SRRy I Y6
vistabhyahamidam krtsnamekdmsena sthito jagat |
iti krsno'rjundyaha jagatastvekadesatam [| 56 /

Maya existing in one portion of the Self is explained by Krishna to Arjuna (B.G. 10.42), ‘I
exist by holding the whole creation in one portion of Self’.

vistabhydham — by engulfing. In Isa Upanishad it is said, ‘i§avasyam idam sarvam’ -
Everything is covered by Iswara. idam krtsnam — all this. ekamsena — in one portion.
sthito jagat - the creation exists. This whole creation exists in one portion of Me. ifti
krsno'rjund@ydha — thus. Krishna said to Arjuna. jagatastvekadesatam - the creation in
one portion (of the Self).

fowwfa 1 vg I

vistabhyeti. We should always understand these from the standpoint of Veadanta. For
example the compound term ‘kiipapatitah’. If it is generally translated we get the
meaning, kiipa — well, patitah - fallen. ‘kiipe patitah’ - The one who has fallen in the well,
will be the meaning. But this is not the only meaning, it can be intepreted as ‘kupa
samipe patitah’ — the one who has fallen by the side of the well. Or ‘kiipam eva patitah’ —
the well itself has fallen.

Similarly, here too from the Vedanta viewpoint, We should not understand the shloka as
‘idam krtsnam jagat ekamsena vistabhya aham sthitah’ - 1 (Krishna) stay in one corner
of the creation. Maya neither exists in complete Self nor in a portion of the Self, but has
no existence, as it is superimposed or imaginary. We are answering all these from the

viewpoint of the disciple, from the point of duality. # 56 /
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idanim nirmdyasvaripasadbhdve pramanamdaha —

idanim nirmdyasvaripasadbhdve pramanamdaha — Now, the Pramana to establish the
existence of the Self devoid of Maya, is said. Nirmdya — Devoid of Maya and this should
not be understood as, after creating, as in nirman.

§ i Tyl g eeEe s |
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sa bhiamim visvato vrtva hyatyatisthadasangulam [
vikdrdavarti catrasti srutisitrakrtorvacah l 57 J

‘Self (He) after completely engulfing the creation, it also stays 10 inches above it’ and
‘there is also the nature, that doesn’t exist in the creation that which changes’. These are
statements from the Veda and of the Sutrakaara (the author of the Aphorism).

sa bhiamim visvato vrtva hyatyatisthadasangulam — |t (Self), engulfing the creation stays
10 inches beyond it. Even understanding it exists 10 inches above the creation is wrong,
as we say | need a shirt that is 10 inches bigger than him etc. Because, here when we say
10 inches above, it just means it is greater than the creation. Otherwise, the Self will
become limited, as we say in Maths n+1, the size of the Self is creation + 10 inches, and
thus being limited Self becomes non-eternal. This is just to show, there is some state
which is not engulfed by Maya. It should not be understood as, it exists 10 inches above,
i.e. it should be meditated 10 inches above the navel. vikaravarti catrasti
srutisitrakrtorvacah - There is aphorism (Brahma Sutra), showing this and Shruti to
support this. vika@ravarti catrdsti - There is a state that is Devoid of transformation as
name and form. The Shruti is ‘tavan asya mahima’ — this creation is its greatness, and it is
beyond creation.

i | fEen @ qut Ratom (3 g — 8.4.9¢) 3T ERaETE: 1w I

sa bhiamimiti | ‘vikardvarti ca tathahi sthitimaha’ (bra si — 4.4.19) iti

siatrakdaravacanamityarthah f| 57 Jf

‘“vikardvarti ca tathahi sthitimdha’ (bra sii — 4.4.19) iti — the Sutra, that says about Self,
That which does not come under the grasp of transformation, also 1is said.
siatrakdravacanamityarthah this is the statement of the Sutrakara, the author of Sutra, Sri

Veda Vyasa. /f 57 /
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There are many things that are discussed here, instead of answering the question raised in
the introduction of the sloka 54, 1ie. “na dvitiyah, nirams$atvena
virodhitvadityasankyadyanangikarat dvitiye pariharo vaksyata ityabhiprayenaha”.
Therefore the opponent raises it again.

GRARE R R f e HEC I RE R R it KIS MERE IR R Db s R Rt

tarhi niramsatve virodha ityasya kah parihdara ityasankya
vastavaniramsatvabhyupagamdanna virodha ityabhiprayenodahrtasrutyabhiprayamaha

tarhi niramsatve virodha ityasya kah parihdra — but then, what is the solution to the
opposition, ‘since it is devoid of parts, there is contradiction’?. The examples given from
the shruti also seem to discuss only the parts. ityasarikya - doubting this,
vastavaniramsatvabhyupagamanna virodha ityabhiprdyena — since in reality, the Self is
accepted to be without parts, there is no contradiction, with this in mind.
uddahrtasrutyabhiprdyamdaha - the Shruti that is given as example is explained. Since
from the standpoint of the Truth, there is no duality, the meaning of the Shruti given as
example is explained, from this standpoint.

TSR Je ST ofd g8 |

GEULRIE I R I I
niramse'pyamsamaropya krtsnem'se veti prcchatah |/
tadbhasayottaram briite srutih Srotrhitaisint [/ 58 /

In that which is devoid of parts (limbs), for the one who superimposing the limb and
asking the question ‘in the whole or in a part’, the Shruti which wishes well for everyone,
answers using his own language.

niramse'pyamsamdropya — in the onw without parts, superimposing the parts.
krtsnem'se veti prcchatah - for the one who asks, in the whole or in a part.
tadbhasayottaram briite srutih - the Shruti answers him in his won language. The
language of duality, of ignorant. srotrhitaisinT - The shruti that well wisher of the
listner.

We answered the opponent earlier, as with limbs because we don’t want to get into a non-
ending dialog. If we say the clay has the potentiality of becoming into pot, when the
opponent asks, ‘does this potency (quality) exist in whole of clay or a part’, in order to
avert the non-ending questions of ‘how then can it become a brick etc’ if we say in the
whole, we say, in one portion. Thus, though both answers are erroneous, we accept the
one with less degree of error. Because we already told the opponent, there is nothing
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other than the Self and the Maya we are accepting is explained as to be different from
existence and non-existence. Therefore, asking about its nature is like asking about the
nature of Mare’s horn or barren womans son.

FRAST 3/ 11 v 1l

niramse'pi iti f| 58 I

But the answer given is not correct? Still, when he 1s asking the question instead of
rebuking him, as a well wisher, the answer is given. I have a disease, therefore, even if
the medicine is bitter, [ will take it, why should you add honey or water to dilute it, if be
asked, the reason for that 1s said here.

T ST A W, e —

yadartham brahmani maya samarthita, tadidanimaha —

yadartham brahmani mdyd samarthitd, tadidanimaha — For whichever reason, Maya
was accepted in Brahman, that is explained now. After saying, Maya is the power of
Brahman and its nature cannot be explained, its effect, namely the five eleements are
said.

AU 9ifeh: e (e |
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sattattvamasritd saktih kalpayetsati vikriyah |

varnd bhittigata bhittau citram nanavidham yatha | 59 J

As the colours on the wall make different forms of images, similarly the Power (Maya)
based on the Self too, imaginarily manifests the creation.

sattattvamasritd saktih - the Power (Maya) based on the Sat. kalpayet — imaginarily
manifests (superimposes). sati vikriyah - transformation on the Sat. varna bhittigata
bhittau citram nanavidham yathd — as the colours on the wall, manifests many types of
images on the wall. The transformations of colour of paint are seen as the
transformation on the wall.
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sattattvam iti | vikriyah vividhatvena kriyante iti vikriyah, kdaryavisesd ityarthah |

tatra drstantamdaha — varnd iti | varnda raktapitadayo dhatuvisesah [l 59 /

vikriyah = vividhatvena kriyante iti vikriy@h - that which makes different forms, is
Vikriyaa, kdryavisesd ityarthah - i.e. all that which is seen as the effect. tatra
drstantamaha — an example for that is given, like the colour of the paint seen on the wall.
varpnd = raktapitadayo dhdtuvisesah - colours, red, yellow etc, the colours produces
from some chemicals. The idea is, though the colours make different forms on the
wall,the wall does not undergo any change, similarly the Self too does not undergo any

change due to the transformation of the Maya that has the Self as its loci. # 59 /

T TH PRGN geRr —

tatra prathamam kdaryavisesam darsayati —

tatra prathamam karyavisesam darsayati — the first effect is shown here, along with its
nature and attribute. First the inherent nature of the element is discussed, followed by the
attributes of the element.

o far A S W |
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adyo vikara akasah so'vakasah svarapavan |
akaso’stiti sattattvamakase'pyanugacchati J| 60 [

The first transformation is Akasha. That Akasha which has as its nature the providing
space. As we say ‘Akasha exists’, we understand the Sat exists in the Akasha too.

adyo vikara akasah - the first transformation is Akasha. so'vakasah svaripavan - and it
is of the nature of providing space. avakasah is defined as ‘dravyantara pravesa yogyata’
the ability to give space for the other substance to enter. @kdso'stiti — in the usage,
Akasha exists. sattattvamakase'pyanugacchati — we see the existence of the Sat too
pervasive in the Akasha.

M 30T | TEEuE — QISTBNT 31 | ST SRR SqHE — A 3 1 Go ||
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adya iti | tatsvaripamdaha — so'vakasa iti | akasasya brahmakaryatve hetumaha —
akasaiti Jf 60 I

tatsvaripamdha — its nature is said. akdsasya brahmakdryatve hetumdaha - the reason
for the Akasha to be the effect of the Self is explained. Akasha is explained as the first
effect, because this 1s the order that is followed in Taiteriya Upanishad etc., ‘atmanah
akasa sambhutah’ — From Self, Akasha came into existence. Based on this Akasha is
expalained as first creation of Self, but the logical understanding of the same is by seeing

the existence in the usage ‘Akasha exixts’. # 60 /

7 bl oM —
tatah kimityata aha —

tatah kimityata dha — The opponent as usual asks the question, So what? This is
answered.
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ekasvabhava sattatvamakaso dvisvabhavakalh /

navakdasah sati vyomni sa caiso'pi dvayam sthitam [ 61 [

Sat is with one inherent nature (of existence). Akasha has two natural qualities. In Sat
there is no gap (space) and in Akasha both that and this exists (existence and space),
therefore it is of two natural qualities.

ekasvabhdava — one inherent nature. Sattatvam - Sat. akaso - Akasha. dvisvabhavakah -
is of two natures. Navakdsah sati — in Sat there is no space. vyomni sa caigo'pi — In
Akasha both that (existence) and this (space). dvayam sthitam — both exists.
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eketi | uktamartham visadayati — navakasa iti | sati sadvastunyavakdso nasti kintu
satsvabhdva eka eva; akdse tu sa ca satsvabhdvasca eso'pi avakasasvabhavo'piti
dvayam sthitam vidyata ityarthah /61 W

uktamartham visadayati — The aforesaid idea 1s explained in detail. sati = sadvastuni -
in the Sat, avakdaso ndsti - there is no space. kintu - but, satsvabhdva eka eva — there is
only the nature of Sat; @kdse tu - but in the Akasha, sa ca = satsvabhavasca - the nature
of Sat, eso'pi = avakasasvabhdavo'piti and this, the nature of providing space, dvayam
sthitam = vidyata ityarthah - both exists. Here we are discussing abiut the nature of the
Akasha element, and in the next the attribute of the Akasha element will be discussed.
Here by nature we are referring to the subtle attribute to differentiate it from the gross
quality which is explained as attribute. The nature of Sat was explained as without any
qualities or nature, and it was given a name ‘anakhyam’ — that which cannot be named.
And the name Sat itself is only to differentiate it from the Asat. Here, Sat is explained as
to be having one nature ‘sat’, this should be understood in the light of the earlier teaching.

And we should not understand this ‘sat’ as its attribute. J 61 /J/

SRS eI o o
sadakasayorekadvisvabhavatvam prakarantarena vyutpddayati —

sadakasayorekadvisvabhdvatvam prakdrantarena vyutpddayati — Sat and Akasha
having the single and double nature is shown in a different method. Here the word
svabhava 1s appended with a ‘tva’ — ness. This ‘ness’ denotes class, which here should be
understood as superimposed, as said ‘niramshe amshamaaropya’ — superimposing pars in
the partless. Otherwise, the Sat will become something with the attribute if sat, which
will not just imply duality, but indterdependence too (is Sat sat because of the sat
attribute or 1s the sat attribute existent due to the sat of the Sat).

a1 Sfete = O T e |
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yadva pratidhvanirvyomno guno ndsau satiksyate |

vyomni dvau saddvant tena sadekam dvigunam viyat [ 62

7

Otherwise, echo is the nature of the Akasha. That (echo) is not seen in the Sat. In Akasha
both ‘sat’ and sound exists. Thus, Sat has one attribute and Akasha has two attributes.
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yadva - otherwise. Pratidhvanir - echo. vyomno — of the Akasha. guno - attribute.
Ndsau — This is not. sattksyate — accepted in the Sat. vyomni dvau — in the Akasha there
are two attributes. saddvani — sat (Existence) and sound. fena sadekam dvigunam viyat
- . Thus, there is one attribute in the Sat and two in the Akasha.
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yadva iti | pratidhvanirvpyomno guna ityupapaditamadhastat | asau pratidhvanih

sadvastuni neksyate nopalabhyate |

vadva — otherwise, by this it is established that the same Sat and Akasha we differentiated
earlier, 1s differentiated in a different method. pratidhvanirvyomno guna
ityupapaditamadhastat - we have already established the echo as the attribute of Akasha
earlier, in 3" sloka. asau pratidhvanih sadvastuni neksyate = nopalabhyate — this echo
1s not seen in the Sat, does not exist in the Sat. Here after saying it is not seen (ikshyate),
he is clarifying it with a synonym, does not extst (nopalabhyate), to remove the doubt - it
may not be seen, but may exists. The idea 1s simple; the attribute of the cause will be in
the effect and not vice-versa.
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vyomni tu saddhvani sacchabdau ubhdavapyupalabhyete, tena karanena sat

ekasvabhdavam , viyat dvigunam , dvisvabhakamityarthah [ 62 [

vyomni tu saddhvani = sacchabdau ubhdvapyupalabhyete — in the Akasha, both the Sat
and Sound exists as attribute., tena karanena sat ekasvabhavam - for this reason, Sat is

of one nature, viyat dvigunam = dvisvabhdakamityarthah - Akasha is of two attributes, /
62 I

TSR e AT Wit T ST g T —

nanvakdasasya sadbrahmakdaryatve dakasasya satteti sata akasadharmatd kutah
pratibhatitydasankyaha —

nanvakasasya sadbrahmakaryatve - but, if Akasha is an effect of the Brahman, akasasya
satteti sata akdasadharmatd kutah pratibhatityasankydha — how can one perceive the
existence in Akasha, as in ‘existence of Akasha’, as the attribute of the Akasha, doubting
thus, it is explained. This is the funny thing about Maya, it creates a contradictory
Dharma-Dharmi (attribute — attributed) relationship. For example, we see in the world
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that clay is the cause and pot is the effect, and the rule is attribute should exists in the
attributed, thus instead of saying rightly, the pot (attribute) exists in the clay (attributed),
we say clay exists in the pot.

.Y N N
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va saktih kalpeyedvyoma sa sadvyomnorabhinnatam |

apadya dharmadharmitvam vyatyendvakalpayet [ 63 [

That Power (Maya) which superimposes the Akasha, creates a state of non-difference
between the Sat and Akasha and also interchanges the attribute - attributed
relationship.

ya Saktih - that power (Maya). kalpeyedvyoma — which superimposes the Akasha. sa
sadvyomnorabhinnatam dpadya — it brings about the non-difference between the Sat
and Akasha. dharmadharmitvam - and the attribute, attributes state.
vyatyendvakalpayet — it superimposes the interchanged relationship.
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va saktih iti | ya maya sadvastuni akasam kalpayati, sa prathamatah sadvyomnoh
abhedam kalpayitva pascattaddharmadharmibhavam vaiparityena kalpayati; ata
akasasya satteti bhanamupapadyate ityarthah | 63 [/

The root of the doubt by logicians is, if the Dharmi (atributed) is Akasha and Dharma
(attribute) 1s Sat (existence), then in the absence of Akasha, there can be no Sat. First, the
superimposition of the association between Sat and Akasha and this is called as
Sambandha-adhyasa, and then the reverse association is imagined by the Maya, and this
1s called as Svarupa-adhyasa.

va mdaya - that power Maya, sadvastuni akasam kalpayati - which superimpose the
Akasha on the Sat, s@ prathamatah sadvyomnoh abhedam kalpayitva — that same power,
firstly by bringing about the superimposition of non-difference between the Sat and
Akasha, pascattaddharmadharmibhdavam vaiparityena kalpayati — later superimposes
the attribute-attributed relationship 1in contradiction; ata akdasasya satteti
bhanamupapadyate ityarthah - thus the experience of ‘Akasha’s existence’ becomes
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possible. That which has more existence is Dharmi, Fire and that which has less existence
1s called as Dharma, Smoke. Thus, here Sat should be Dharmi and Akasha should be

Dharma, but is seen in reverse. # 63 /

RN RERE AL NEER -
mayayd vaiparityam katham krtamitydasankyaha —

mdyayd vaiparityam katham krtamityasankydha — How does Maya make it in this
contradictory way, doubting thus, it is explained. We say smoke of the fire and not fire of
the smoke. Here if, the attribute-attributed is established as the opponent says, then the
Sat will become the attribute of the Akasha and thus making it non-eternal. Even
accepting it to be Dharma and Dharmi in a proper sense is not acceptable in Vedanta,
how can the contradictory be accepted. The Dharma — Dharmi relationship is not
accepted because, it brings duality.

T e A B A |
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sato vyomatvamdapannam vyomnah sattam tu laukikah /
tarkikascavagacchanti maydya ucitam hi tat | 64 J

Akasha is attribute of Sat, but the worldly people and logicians understand it as Sat to be
attribute of Akasha. Ant that is apt (proper) for the Maya.

sato vvomatvamdpannam - the Sat has (as though) become Akasha. vvomnah sattam tu
— but, the Sat (existence) for the Akasha. laukikah tarkikdsca — by the worldly and
logicians. avagacchanti — they understand. maydaya ucitam hi tat — and it is fit for the
Maya. The mixing of attribute and attributed is fit for the stature of Maya, which makes
existent into non-existent and non-existent into existent.
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sata iti |  vastutattvavicare  krivamane mrdo  ghataripatvamiva  sato

vyomatvamdpannam sadvastuna akasaripatvam praptam laukikdh praninah sastresu
madye tarkikasca tadvaiparityena vyomno gaganasya dharminah sattam

Page




bhiitavivekah RK? %ﬁﬁﬁ%:

sadripadharmajatim ca  avagacchanti  jananti | nanu  anyasyanyathd
pratitiranupapannd ityasankya — maydya iti | tadviparitadarsanahetutvam maydya

yuktamityarthah | 64 Jf

vastutattvavicdre kriyamdne — if we do a proper inquiry into the nature of Truth, mrdo
ghatariipatvamiva — like the pot form of the clay. We say, the painint is on the Wall and
not the Wall 1s on the Painting. sato vyomatvamapannam = sadvastuna akasaripatvam
praptam - the Sat has taken the form of Space. laukikah = praninah - the worldy,
general public. Sastresu madye — and among the Shatra, people who have the knowledge
of Shastra. tarkikdsca - the Logicians too. tadvaiparityena — in a contradictory way.
vyomno = gaganasya dharminalh - the Akasha, Space that 1s the Dharmi — attributed,
sattam = sadripadharmajatim ca avagacchanti = jananti having taken the Existence,
thus they understand. But, this is not logical even according to the logicians, because an
attribute is accepted to differentiate it from other, like in ‘blue lotus’ the blue-ness is to
differentiate it from the red-ness. But, here the attribute Sat cannot be differentiating it
from anything except from the non-existence (asat), because sat is seen in ‘pots
existence’, ‘waters existence’ etc. But again, there are not many Akasha, to distinguish it
from the other nor is there different Akasha which has the attribute of asat (non-
existence). The opponent doubts, nanu anyasyanyathd pratitiranupapannd ityasarkya -
but one taking the form of the other is not logical, doubting this, it is answered with Maya
etc. The idea is, no one understands something as something else, as said by Gertrude
Stein ‘A Rose i1s a Rose 1s a Rose’. tadviparitadarsanahetutvam mdydyd
yuktamityarthah - The contradictory way of manifestation is fit for the Maya. Since, it is
of that nature. It is said about Maya ‘aghatana ghatana patiyasi maya’ — Maya is of the
nature to make the impossible possible.

The Mava referred to in Shloka 49 is referred to as Tama in Shloka 50 1s given the name
Shakti in Shloka 51 and in Shloka 65 this is given Bhrama. and in Shloka 70 Mithya. /

64 /
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maydyd viparitapratitihetutvam laukikanydyapradarsanena spastikaroti —

maydya viparitapratitihetutvam laukikanydayapradarsanena spastikaroti — Mayas nature
of showing things in contradiction is clarified by showning a wordly logic. The statement
in Bhashya of Brahma Sutra introductory bhashya says “atasmin tadbuddhi” is explained
in shloka form.
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BRI R R RIN R A |
yadyathd vartate tasya tathatvam bhati manatah |

anyathdtvam bhrameneti nydyo'vam sarvalaukikah f 65 [

The knowledge of things seen as it is gained through Pramana (Valid Testimony) and
otherwise is through Bhrama (Erroneous knowledge), this is a general worldly logic.

yadyathd vartate — whatever exists here. tasya tathdatvam - the knowledge of that as it is.
bhati manatah - is gained through Prmana (means of right knowledge). anyathatvam
bhrameneti — gained otherwise through Bhrama (erroneous knowledge). nydyo'yam
sarvalaukikah - this is logic acceped by everyone (sarvatantra siddhanta).
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vadyatha iti | yat Suktyadi yathd yena suktikadiripena vartate tasya tathdatvam
suktyadirapatvam  pramanatah  sphurati |  anyathdtvam rajatadirapatvam
tadbhramena bhrantyd pratibhatityayam nydyah sarvalokaprasiddha ityarthah
65/

vat = Suktyddi - that object, mother of pearl etc., yatha = yena = suktikadiripena - in
whatever form, as mother of pearl etc, vartate - exists, tasya - that object, tathdtvam =
Suktyadirapatvam - in the form of the mother of pearl etc, pramanatah sphurati - is
gained through Pramana, means of right knowledge. The knwoldge of nacre in nacre,
rope in rope etc, is through Pramana. anyathdtvam = rajatadiripatvam - in other ways,
as silver etc. The knowledge of silver in nacre, snake in rope etc., is through Bhrama.
tadbhramena = bhrantyd - is through the Bhrama, erroneous knowledge. This is said as
Adhyasa. Pratibhati — is seen, perceived. ityayam nydyah - this logic 1is,

sarvalokaprasiddha ityarthah - 1s accepted by everyone in the world. # 65 /
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evam bhrantyd viparitapratibhanam darsayitva tannivrttyupdyamaha —
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evam bhrantya - thus, through the erroneous knowledge, viparitapratibhanam
darsayitva - showing the reason for contradictory knowledge, tannivrttyupdyamaha — the
means for negating (removing) this (erroneous knoweldge) is explained.
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evam srutivicaratpragyathd yadvastu bhasate |

vicdrena viparyeti tatastaccintyatam viyat f| 66 /

Thus, before the inquiry into the statements of Shruti, whatever object is seen
(erroneously), through the inquiry becomes otherwise. Therefore we should inquire
about that Akasha.

evam - Thus. Srutivicaratprdag — before the inquiry of the Shruti. yatha yadvastu bhasate
- whatever is seen in whichever way. vicarena — through the inquiry. viparyeti — it
becomes otherwise. Whatever is seen as sat now will be seen as erroneous knowledge.
We will not see it as asat (non-existent), otherwise, it will be a fallacy, non-exitence is
seen. tatastaccintyatam viyat - therefore inquire into the nature of Akasha, in the
method we are going to explainand this is not a rule for meditating upon the Akasha.
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evam iti | evam uktena prakdarena Srutivicaratprak Srutyarthavicaratpirvam

yadvastu  yatsadripam brahma bhrantyad yathd yena gaganadiriipena vartate
tacchrutyarthaparydlocanena viparyeti gaganddibhdvam parityajya sadripam

brahmaiva bhavati |

evam uktena prakdrena Srutivicardtprak = Srutyarthavicardtpirvam - thus, in the
aforesaid way, before inquiring into the Shruti, i.e. inquiring into the meaning of the
Shruti. yadvastu = yatsadriapam brahma - the thing, by the thing we are not talking
about the worldly things, but the Self. Though Self is not an object, still for convenience
it 1s referred to as object. bhrantya - due to the erroneous knowledge. yathd = yena
gaganddiriipena vartate — it 1s seen as the Akasha etc forms. Since it is already said,
there 1s nothing other than the Self, and whatever is seen 1s superimposition on the Self.
Whatever superimposed does not have any other reality other than the substratum.
Therefore, when we say Akasha etc. it is really nothing but the erroneous knowledge of
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the substratum. tacchrutyarthaparydlocanena viparyeti - this erroneous knowledge,
becomes otherwise because of inquiring into the Shruti. Earlier it was said cintyatam,
vicarena etc, here too it maybe used, but the reason for using the term paralocanena is to
establish the idea of inquiring into completely, till one understands the Truth and this
happens when one gets the complete knowledge of the illusory world. The Viparyaya is,
the confusion of the attributed and attribute becomes resolved. gagandadibhdvam
parityajya sadriipam brahmaiva bhavati — by giving its superimposed state, the
knowledge takes the form of the substratum, the Self.
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tatah  Srutivicarena  vastuydathatmyadarsanasambhavat  tadviyaccintyatam
vicaryatamityarthal I 66 1

tatah  Srutivicdarena - therefore, through the inquiry into the Shruti.
vastuydathatmyadarsanasambhavat - the right knowledge of the Self takes place.
Generally Sambhavat means it is possible, but here we should understand it as, it will
dfinitely take place. tadviyaccintyatam = vicaryatamityarthah - we need to do the
inquiry into the meaning of the Shruti. The inquiry into the nature of the Akasha etc., is
not to reestablish its existence, but to negate it and gain the knowledge of its illusoriness.

I 66 J
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vicarasvaripameva darsayati —

vicarasvaripameva darsayati — the method of doing the inquiry is shown. First, the
erroneous knowledge as the cause for the contradictory knowledge was shown (bhrantya
viparita pratipatti), then the method to negate it was shown (nivrtti upayam). Now,the
method of doing the inquiry was prescribed (vicaryatam). This inquiry is shown here. In
Kena Upanishad, the disciples are taught and left to inquire about the Self, themselves,
after the Inquiry the Best disciple declares his clarity when asked by the Guru. In
Taiteriya Upanishad, Brghu son of Varuni, a mediocre disciple was guided at every step
of the inquiry, when he returns back after doing the inquiry and understanding the non-
self as Self. But, here for us dull disciples, the inquiry process is spoonfed.
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bhinne viyatsatt sabdabhedadbuddhesca bhedatalh /
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vayvadisvanuvrttam sanna tu vyometi bhedadhth [| 67 [/

Both Sat and Akasha are different, since the words differ (Sat and Akasha) and their
knowledge differs too. The Sat exists in the Air etc. and not Akasha, therefore the
knowledge of their difference is gained.

bhinne — they are different. viyatsati — both Akasha and Sat. sabdabhedad — due to
difference in the words, as Akasha and Sat. The syllogism here is ‘vimatam satakase
bhinne, $abdabhedat. buddhesca bhedatah - and also due to the difference in the
knowledge. The syllogism here is ‘vimatam satakase bhinne, arthabhedat’.
vayvadigvanuvrttam sat — in air etc, other elements, Sat continues its existence. na tu
vyom — but not Akasha. But, the cause should have existence in the effect? But, we are
talking from the existence standpoint of inherent nature (svarupa) and not from the
standpoint of attribute (guna) (see Shloka 60 and 61), as ‘air exists’, ‘fire exists’ etc, and
not as ‘air Akasha’, ‘fire Akasha’ etc. iti bhedadhihi - this way they being different is
understood.

Bt 3 | B af ofom) B — g | e g | R — R |

bhinna iti |  bhinne iti  pratijiarthe  hetumaha —  sabdeti |/

viyatsacchabdayoraparydyatvat ityarthah | hetvantaramaha — buddesceti .

bhinne iti pratijiarthe hetumdha — they are different for this Pratigna (declaration),
reasoning 1is given, ‘Shabda’ word etc. viyatsacchabdayoraparydyatvit ityarthah -
Akasha and Sat are not synonyms. They are not synonyms like ‘Ghata, Kalasha’ (pot, jar)
are synonyms. hetvantaramdha — another reason is given, because of difference in the
meaning,
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tameva hetum visadayati — vavyadisu iti | yat vayvadisu bhiitesu san vayuh satteja

ityevam prakdrena anuvrttam bhdsate, vyoma tu naivam bhdsate iti yajjiidnam sa
bhedadhth, bhedabuddhih ityarthah | 67 /

tameva hetum visadayati — the reasons are explained in detail. yat vayvadisu bhiitesu - in
the elements air etc, san vayuh satteja ityevam prakdrena anuvrttam bhasate — there is a
retribution (its continued existence) as ‘air exists’, ‘fire exists’ etc., vyoma tu naivam
bhasate - but the Akasha 1s not seen so. iti yajjiianam sa bhedadhth = bhedabuddhih
ityarthah - this knowledge is that which creates the difference, creates the idea of

duality. # 67
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Earlier we just said the arrtibute and attributed are mixedup due to the erroneous
knowledge. Without giving any reason, here we are presenting with the reason for that.
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evam sadakdashayorbhedam prasadhya, vyomnah satteti bhrantyd pratitasya
dharmidharmabhavasya vicarena vyatyayam darsayati —

evam sadakdashayorbhedam prasadhya — thus after showing the Sat and Akasha to be
different. vyomnah satteti bhrantyd pratitasya - the knowledge ‘Akasha’s existence’
which was gained due to the confusion, dharmidharmabhdvasya - in the state of the
attribute and attributed. vicarena vyatyayam darsayati — 1s shown in the contradictory
(correct) way through the inquiry.
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sadvastvadhikavrttitvaddharmi vvomnastu dharmata |

dhiyd satah prthakkare brithi vvoma kimatmakam [ 68 J

Sat exists in more place therefore it is Dharmi (attributed) and Akasha is Dharma only (as
it exists only in lesser place). If we separate out the Sat, then pray tell us what is the
nature of Akasha.

sadvastvadhikavrttitvaddharmi — Sat has existence in more places therefore it is Dharmi.
That which has existence in more places is Dharmi or Vyapaka. For example, fire has
existence in more place then smoke, therefore Fire is Dharmi and Smoke is Dharma.
Even when there is no smoke, fire exist, this is its greater existence. There is no
concomitance rule, ‘where there is Sat, there is Akasha’, but the concomitance will
definitely be there ‘where there is Akasha, there is Sat’. vvomnastu dharmata — Akasha
is only Dharma. dhiya satah prthakkare — if we separate the Sat with our intellect, from
the Akasha, Vayu etc. brithi vvoma kimatmakam — please tell us, what is the nature of
Akasha. If we remove Sat, Akasha will cease to exist and therefore it cannot be cognized.
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sadvastu iti | raparasadisvanuvrttasya dravyasyeva akasavayvadisvanuvrttasya sato
dharmitvam rasadibhyo ripasyeva vayvadibhyo vyavritasya nabhaso
dharmatvamityarthah /

riaparasadisvanuvrttasya dravyasyeva - there 1s a continuous existence of Dravyatva
(substanceness), in form, taste etc. similarly in akasavayvadigvanuvritasya sato - the Sat
existing continuously in the Akasha, air etc. dharmitvam - 1s Dharmi, attributed.
rasadibhyo riipasyeva - like the taste etc. from form vayvadibhyo vyavrttasya nabhaso —
the Akasha, which is different from the air etc. dharmatvamityarthah - is Dharma,
attribute. In the example, Dravya (substance) is Dharmi and form, taste etc. are Dharma
and in the exemplified, Sat is Dharmi and Akasha, air etc. are Dharma.
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nanu tarhi ghatadbhinnariipasya yathd vastavatvam, tathd sato bhinnasya nabhaso'pi
syadityasankya sadvyatiriktasya nabhaso durniripatvanmaivamitydha — dhiya iti
68 I

nanu tarhi ghatadbhinnariipasya — but, the form (colour) that is different from the pot.
vathd vastavatvam - in which way they are accepted to be real. Here, we are not talking,
with ghatadbhinnartipasya the forms different from pot, which is cloth etc. because they
too are Mithya, but the form (colour) which is different from the Pot, i.e. Pot is Dharmi
and form (colour) i1s Dharma. But, the form also is Mithya? Yes, but according to the
opponent, the logician, who is rising the doubt, the form is real. Because though this pot
is destroyed, the potness is not destroyed, as they are seen in flower etc. The root of the
doubt 1s, since the Vedanti accepts, that which (Akasha etc.) 1s different from Sat is asat,
to negate this idea the opponent says, though colour is different from pot, it is not asat,
but a different sat. tatha sato bhinnasya nabhaso'pi syddityasankya — similarly, the
Akasha, that 1s different from the Sat, maybe considered so (real), doubting thus, it is
answered by Vedanti. This doubt is because, the opponent is not able to conceive tha
absence of Akasha. sadvyatiriktasya nabhaso durniriipatvanmaivamity@ha — Since, it 1s
difficult to establish the existence of Akasha that is different from Sat. Sat 1s that which

gives existence to everything, in the absence of Sat, nothing can exist. # 68 /
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durniriipatvamasiddhamiti sankate —
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durniriipatvamasiddhamiti sarikate — The opponent doubts the impossibility of the
existence of Akasha in the absence of Sat being established. And it 1s negated by Vedanti
in this very Shloka.

[aNaNEaN
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avakasatmakam taccedasattaditi cintyatam |

bhinnam sato'sacca neti vaksi cedvyahatistava [ 69 [

Akasha is that which gives space to everything, if be said (by opponent), (we Vedanti
say) know it to be non-existent. If you (opponent) say, it is neither Sat nor asat, then (we
Vedanti say) understand your statement to be self-contradictory.

avakasatmakam tacced — if you (opponent) say. asattaditi cintyatam — you should
understand that Akasha to be asat. Since it is asat (non-existent
), it cannot have any attribute. bhinnam sato - different from Sat. asacca neti vaksi ced
— and not Asat too, If you say. The idea is, it is neither Asat nor Sat. We Vedanti can say
this, but not anyone else, because they do not accept the base idea Mithya.
vydhatistava - it is self-contradictory.

AR 31 | 76 T FoeRiTeded @i GREt — oeq 3t | &) TR i agd e
—ﬁlr_ﬂiﬁl

avakasatmakam iti | tarhi sato vilaksanatvadasadeva syaditi pariharati — asat iti /

sato vilaksanasydsatvam nastiti vadato dosamdaha — bhinnam iti [ 70 [

tarhi sato vilaksanatvadasadeva syaditi pariharati — Then, since it 1s different from Sat,
it should be Asat, this is negated. sato vilaksanasydsatvam nastiti vadato dosamaha — if
you do not accept, that which is different from Sat, not to be Asat, then there i1s a

problem, is explained. # 70 /
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asattve bhanam na syadityasankya tucchavilaksanatvadbhanam na virudhyata ityaha —
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asattve bhanam na syadityasankya - but, if it 1s Asat, it will not shine. To shine means
to be perceived. This doubt is answred tucchavilaksanatvadbhanam na virudhyata
ityaha — since, it is different from Tuccha (absence), it being perceived is not
contradiction, is explained. Tuccha is something which does not have any existence, in
any period, like mare’s horn, barren woman’s son or mirage water.
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TEHGATHAT Aiered) @eeag Il o ||

bhatiti cedbhatu nama bhiisanam mayikasya tat |/

yadasadbhasamanam tanmithyd svapnagajadivat [ 70 [

If you say ‘it shines’, let it be so. This is an ornament for the effect of Maya. That which is
seen, though is absent is Mithya, like the dream elephant.

bhatiti ced — if you (opponent) say, ‘it shines’. Since it is perceived it cannot be non-
existent. bhatu nama - let is shine. bhisanam mayikasya tat — that (shining) is a
decorative ornament for Maya’s effect. yadasadbhdasamanam - that which shines
though is non-existent. fanmithya — is called as Mithya. svapnagajadivat — like the
elephant (or any object) in the dream.
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bhatiti cediti | avirodham darsayitum mithydvastuno laksanam sadrstantamaha —
yadasaditi / yadvastu svaripenavidyamanamapi bhasate

tatsvapnagajadivanmithyetyarthah [f 70 [

avirodham darsayitum - to show that there 1s no contradiction. mithydvastuno laksanam
sadrstantamdha — the definition for Mithya objects is given along with an example.
vadvastu svaripenavidyamanamapi bhdsate tatsvapnagajadivanmithyetyarthah - that
object which though does not have any existence, is perceived, it is Mithya, like the

elephant in the dream. # 70 Jf
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nanu niyamena sahopalabhyamanayorbhedo na drstacara ityasarnkyaha —

nanu niyamena sahopalabhyamanayorbhedo na drstacara itydsarikyadha — But, that
which is seen together always, cannot be differentiated. And this kind of separating the
two is not seen anywhere, doubting this, Vedanti says. If we separate the Sat from
Akasha, if it be said there is no Akasha, then there is nothing called as Akasha, to explain
this, we say.

o [a N aN
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jativyaktt dehidehau gunadravye yatha prthak |

viyatsatostathaivdastu parthakyam ko'tra vismayah f/ 71 [/

As class — individual, the one with embodiment — embodiment, attribute — substance, all
of them are different (though not being able to separate), similarly, let the Akasha and
Sat be inseperable, what is the surprise?

Jjativyakti — inbetween class and individual. Cowness is classs, and Cow is individual,
though they exist in all the cows, they are not same. dehidehau — between embodied
and embodiment. Self is embodied, and body is embodiment, though they are not
separated, they are different. gunadravye — attribute and substance. red is attribute and
pot is substance, though they cannot be separated (as they are in inseperable
relationship (samavaya sambandha), they are different. yatha prthak — as they are
accepted to be seperate. viyatsatostathaivastu — let it be similar between Akasha and
Sat. parthakyam - separate (individuality). ko'tra vismayah - what is there to be
suprised.

W 3 099 i

jatiiti § 71 4
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bhedo yadyapi budhyate tathdpi na bhavatiti sarnikate —

bhedo yadyapi budhyate tathdpi na bhavatiti Sarikate - though I understand the duality,
it does not get established clearly, doubting this, it is answered.
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buddho'pi bhedo no citte niriidhim yati cettadd |
anaikagryatsamsaydadva riidhyabhavo'sya te vada [ 72 [

Though the duality is understood, it is not getting established in the mind, if be said,
then, what is the reason for that, is it 1) absence of focus or 2) because of doubt.

buddho'pi bhedo — though the duality is understood. no citte niriidhim yati cet — it is not
getting established in the mind. tada anaikagryat — then, is it due to absence of single-
pointedness. One cannot grasp in the absence of single-pointedness of the mind.
samsayddva — or is it because of doubt. riddhyabhavo'sya te vada — you are not able to
be established in that.

IS 3t | TR e o e wR g — amamlq 3T o0 o2

buddo'pi iti | tasya pariharam vaktum niscayabhdve karanam prcchati — anaikagryat
iti ff 72

tasya parihdram vaktum niscaydbhave karanam prcchati - to explain a proper solution,
the reason for not being established, is asked. # 72 #

3T UGS -

adye pariharamaha -

ddye parihdaramaha — the solution for the first is explained. Here solution for the second
1s as well explained in the second part of the Shloka.

[aNENaN

A HG B Sy |

6 A T ST e Il 03
apramatto bhava dyanadadye'nyasminvivecanam |

kuru pramanayuktibhyam tato riidhatamo bhavet [l 73 [
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For the first, stay established in meditation without slipping away. If it is the other
(Second), through Pramana and logic, do inquiry. Then, one will become completely
established in it.

apramatto bhava — be very careful. Carefulness is without letting the mind slipaway into
other things other than the object of meditation. where and how should one be careful?
dyanad — thrugh meditation. Meditation is focusing the mind on something like a form,
mantra etc. This is said by Sri Patanjali Maharshi “yaha abhimata dhyanat va” — through
meditation on any object. ddye — this is the solution for the first problem. anyasmin —
for the other one, the second problem. vivecanam kuru — do the inquiry (into the
nature of Self). Manana (reflection) is referred to here. This inquiry is not possible
without first listening (Shravana) to the Shastra. pramanayuktibhyam - through the
Pramana and Yukti. Pramana is Shastra and Yukti is logic accepted or based on Shastra.
The Pramana is “sadeva soumya idamagra asit” — o dear, only Sat existed before the
creation etc. The logic of Anvaya and Vyatireka (direct and indirect concomitance) as
said earlier. tato riadhatamo bhavet - Thereafter, one will become established
completely in that.
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apramatta iti | dadye prathame vikalpe dhyanat “tatra pratyayaikatanata dhyanam”

ityuktalaksandat apramatto bhava, savadhanamand bhaveti yavat | dvitiye
pariharamaha — anyasmin iti | tatah kimityata aha —tata iti | 73 J

ddye = prathame vikalpe - in the first choice, among the problems, dhyanat - through
meditation. What is meditation? “tatra pratyayaikatanata dhyanam” ityuktalaksanat —
as defined in Yoga Sutra ‘there having one continuous flow of thought function is called
as Dhyana’. apramatto bhava = savadhdanamand bhaveti ydvat - be very careful,

focusssed. This gives the eligibility for doing the Shravana. dvitiye pariharamaha — for
the second (choice in the problem) the solution is said. tatah kimityata dha — So what

happens, due to that is explained. One becomes nicely established in that. # 73 J

Even after saying one become nicely established in that, since the opponent forgot what
1s happening, asks the same old question.

TS fHd e —

tato'pi kimityata aha —
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tato'pi kimityata dha — even so what? is explained.

MG S 6 ¥ faaral: |
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dhyananmanadyuktito'pi riidhe bhede viyatsatoh |
na kaddcidviyatsatyam sadvastu cchidravanna ca lf 74

Through meditation, Pramana and logic when the duality between the Sat and Akasha
gets nicely established, the Akasha will never be seen as real. And, the Sat will never be
seen with a space.

dhyananmandadyuktito'pi — through meditation, Pramana and Logic too. i.e. through
Sadhana, Shravana and Manana. ridhe bhede — when the duality is established.
viyatsatoh - between the Sat and Akasha. Now, there can be a doubt in our minds — till
now, we were negating the duality and now we are into establishin it, why? Because we
are talking about the confusion which raises due to the creation of Maya, ‘satyanrte
mithunikrtya’ — by combining the real and non-real. Therefore, to negate this confusion
we need to distinguish between them, and this is Viveka. na kadacidviyatsatyam -
Akasha will never be seen as real. | may not have the idea of Akasha in Sat, but | may
have the idea of Sat in Akasha? This is negated, because our declaration statement in
the beginning of this chapter was to distinguish Sat from the five elements and five
elements from the Sat. sadvastu cchidravanna ca - and Sat will never be seen as with
space.
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dhyanat iti | dhyanam pirvoktalaksanam , manam  ‘bhinne viyatsati
Sabdabhedadbuddhesca bhedatah’ (pra u - 2.67) ityatroktam | yuktistu
‘sadvastvadhikavrttitvat’ (pra u — 2.67) ityddavukta | etaih dhyanadibhih viyatsatoh
bhede citte niriddhim ydte sati viyat kaddcinna satyam kintu sarvada
mithyaivavabhdsate, sadvastvapi chidravat avakdasavat naiva, bhavatiti sesah f| 74 [/

dhydnam pirvoktalaksanam - meditation as said earlier in the previous Shloka. manam
‘bhinne viyatsati Sabdabhedddbuddhesca bhedatah’ (pra u — 2.67) ityatroktam -
Pramana was said in Shloka 67. yuktistu ‘sadvastvadhikavrttitvat’ (pra u — 2.67)

Page

92



bhiitavivekah RK? %ﬁﬁﬁ%:

itydddavuktd — and the logic was said in Shloka 67. etaih dhyanddibhih - through these
dhyana etc. viyatsatoh bhede citte niriidhim ydte sati - when the duality of the Akasha
and Sat i1s completely established in the mind. viyat kaddacinna satyam kintu sarvada
mithyaivavabhdsate — Akasha will never be seen as real, but will always be perceived as
non-real (illusory). sadvastvapi chidravat = avakdasavat naiva, bhavatiti Sesaly - And,
Sat too will never be seen to be having Space. To provide space is the nature of Akasha,

Sat will not be seen in that nature. J 74 /

farataae BHTE —

viyatsattvavivecane phalamaha —

viyatsattvavivecane phalamaha — the reault of inquiring into Akasha and Sat is

explained.
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jiiasya bhati sada vyoma nistattvollekhapiirvakam |

sadvastvapi vibhdatyasya nischidratvapurahsaram [ 75 [

For the knowledgeable the Akasha will be always be seen as not to have the Sat-ness
(see to have no reality). And the Sat too will be seen by him, as not to have space in it.

jiiasya — for the knowledgeable. bhati sada vyoma nistattvollekhapiirvakam — Akasha
always is seen as to have no reality. What is the use of knowling it to be Mithya?
Because, people may misconstrue this statement, to show, the Gnani will always see
negativity in the world. To remove this sadvastvapi vibhatyasya
nischidratvapurahsaram — Sat too will be seen by him to have no space in it. The idea is,
Sat will be known by him without any association with the attributes of Akasha etc.
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After explaining the result of understanding the things as it is, the result of such result is
being asked by the opponent. This is because of the habit of result oriented thinking.

fegivre Wl ag o W (o o e o —
viyanmithydtvam sato vastutvam ca sadda cintayatah kim bhavatityata aha —

viyanmithydtvam sato vastutvam ca sada cintayatah kim bhavatityata dha — what
happens, for the one who thinks about the illusoriness of Akasha and reality of Sat, is
explained.

I R ER CRRRICECRt

ARSI o gl (e g 0 0% I
vasandayam pravrddhdyam viyatsatyatvavadinam [
sanmdatrabodhayuktam ca drstva vismayate budhah f/ 76 /

When this thought impression becomes very strong, the knowledgeable will be
astonished to see the person who says Akasha to be real, and the one who has no
knowledge of the Sat.

vasanayam pravrddhdyam - when the thought impression has become very strong.
Repetitive though function of a particular form will produce a thought imprint, and this
is called as Samskara or Vasana. This was called as DharmaMegha Samadhi in the first
chapter. viyatsatyatvavadinam - the one who says Akasha is real.
sanmdtrabodhayuktam ca — and the one who does not have the knowledge of Sat.
‘sanmatra’ 1s said insteat of just ‘sat’ it means ‘san itara shunyatve sati sattvam’ — devoid
of anything other than Sat, only Sat is said. The one who has the knowledge of
everything other than the Self, the ignorant is said. drstva — seeing them. vismayate
budhah - the knowledgeable one becomes astonished. ‘vismayate’ though means
astonished, but here it should be understood as causeless compassion.
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vasandyam iti | budho viyatsatostattvavettd gaganasya satyatvam bruvanam

niravakasasadvastvavabodharahitam ca drstva vismayam prapnotityarthah l| 76 /
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budho = viyatsatostattvavettd - knowledgebable 1s the one who knows the reality of the
Sat and Akasha. gaganasya satyatvam bruvanam - the one who says about the reality of
the Akasha, niravakasasadvastvavabodharahitam ca - and the one who does not know
the Sat being dwvoid of the Akasha’s attributes. drstv@ - on seeing them. vismayam
prapnotityarthah - becomes astonished. There is nothing to be surprised for the Gnani,
because the Shruti clearly declares surprise or astonishment or wonder is for the ignorant
‘ascaryavad pasyati kascid enam miidham’. Therefore the term vismayam should be
understood as a memory of his own past, and due to which he gains compassion for the

ignorant seeing his situation. # 76 /
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uktanydyamanyatrapyatidisati —

uktanydyamanyatrdpyatidisati — This same logic is shown in other place. Showing the
meaning of the statement gained somewhere, somewhere else is called atidesha.

TR 9 9 angd |

R dTE: HEE] e 109 I

evamakasamithydtve satsatyatve ca vasite |/

nydyendnena vayvdadelh sadvastu pravivicyatam [l 77 /

Similarly, if the knowledge that Akasha is Mithya and Sat is eternal, is established
clearly, then with the same logic one should separate Vayu etc. from the Sat.

evamakasamithydtve satsatyatve ca vasite — thus, if the Akasha is clearly understood as
Mithya and Sat as eternal. ny@yendanena — with this same logic. vayvadeh - in Vayu etc.
sadvastu pravivicyatdm — one should separate the Sat.

et B U
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This is a very beautiful and interesting opposition, because the point raised here is — it is
ok if we differentiate the Akasha and Sat, since they are in Karya—Karana-bhava (cause
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effect relationship), but Vayu has no relationship with the Sat, why and how should it be
differentiated ?

Ao
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nanvakasakaryasya vdayorakdranabhiitena sadvastund tadatmyapratityayogdatsato
vivecanamaprayojakamityasankya saksatsambandhabhave'pi paramparaya
sambandho'stitydha —

nanvakdasakdaryasya vayor - but Vayu, which is an effect of Akasha. Here the opponent is
as though reminding the Vedanti his system, ‘atmanah akasah sambhutah akasat vayuh
vayoh agni’. akaranabhiitena sadvastund — from the Sat which has no association with it
(Vayu). Tadatmyapratityayogdat — since there i1s no possibility of identity. sato
vivecanamaprayojakamityasankya — differentiating it (Vayu) from Sat 1s not of any use,
doubting thus, it is answered sdaksdtsambandhdabhdave'pi  paramparayd
sambandho'stityadha — though there is no direct relation, there is definitely a indirect
relation, it 1s explained.

TER I T T |

TeRFRTReaTTl &g e Il O i
sadvastunyekadesasthd maya tatraikadesagam |

viyattatrapyekadesagato vayuh prakalpitah | 78 /

Maya is in one portion of Sat. In that (Maya), Akasha is in one portion. In that (Akasha)
too, Vayu is superimposed.

sadvastunyekadesasthd mdyd — Maya is in one portion of Sat. tatraikadesagam viyat — in
that (Maya), Akasha is in one portion. tatrapyekadesagato vayul - in that (Akasha) too,
Vayu is in one portion. prakalpitah - it is imagined (superimposed).

The cause does not cease to exist in the effect itself, but continues its existence till the
final portion of the effect of effect. For example, we make thread from Cotton, this
cotton does not cease to exist in the effect thread itself, but it continues its existence in
cloth and the dress which is made in it. OR milk becomes Curd, but this very milk is the
base for the butter and clarified butter.

But, one should remember there is no Amsa — Amsi (whole — part) relationship here.
This can be explained with the example, 1+ 2=3,1+1+1=30r2+1=3, butisit
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correct to ask where in this 3, the 1 and 2 resides, in the left, idle or right. Similarly, here
too, the classification in parts is only imagination.

Gt R |
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evam sadvayvoh sambandham pradarsya, tayordharmato bhedajiidndya vayau
pratiyamanandharmandaha -

evam sadvayvoh sambandham pradarsya - thus, showing the relation between Sat and
Vayu. tayordharmato bhedajiidndya - to show they differ because of the attributes.
vayau pratiyamdanandharmandha — the attibutes that are seen in the Vayu are explained.
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Sosasparsau gatirvego vayudharmda ime matah |/

trayah svabhdavah sanmdydvyomndm ye te'pi vayugah | 79

7

To dry, touch, movement and speed are the attributes of Vayu. The attributes of Sat,
Maya and Akasha all three too are seen in Vayu.

sosa — to dry. sparsau - touch. gatir - movement. vego - speed. vayudharma ime matah
- these are accepted to be the attributes of Vayu. trayah svabhavah - the attributes
(nature) of the three. sanmayavyomnam - Sat, Maya and Akasha. ye te'pi vayugah - they
too are seen in Vayu.
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sosasparsau iti | evam pratisvikandharmanabhidhdya karanatah praptamstanaha -
traya iti | sanmdydavyomndam ye trayah svabhavah stlavisesa dharmah te'pi vayugah |
vayau vidyante ityarthah | 79

evam pratisvikandharmdanabhidhdya karanatah praptamstandha — Thus, after
explaining its natural attributes, the attributes that are gained from the cause is explained.

sanmdyavyomnam ye trayah svabhavah = stlavisesd = dharmah te'pi vayugah = vayau
vidyante ityarthah - The nature of Sat, Maya and Akasha all the three too will be seen

(exist) in the Vayu. # 79 J

% 9 9 3 O —
ke te dharma ityata aha —

ke te dharmd ityata dha — what are those attributes 1s exmplained. The attributes that
come from the cause.
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vayurastiti sadbhavah sato vayau prthakkrte /

nistattvaripatd maydsvabhavo vyomago dhvanih [| 80 [

The nature of Sat is seen in ‘Vayu exists’ (when we say/know). When this Sat is separated
form the Vayu, since it becomes devoid of any existence is Maya nature and the sound is
the nature of Akasha.

vayurastiti sadbhavah - ‘Vayu exists’ this is because of the nature of Sat. sato vayau
prthakkrte nistattvaripatd mdydasvabhavo — when Sat and Vayu are separated, it
becomes devoid of any nature (even existence), this is the nature of Maya. When the
Sat and Vayu is separated it becomes non-existent, this is an important idea presented
here, this will be discussed in the Shloka 83, with a very good question raised by
opponent. vyomago dhvanih - the sound in Vayu is from the Akasha.
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vayuh iti | vayurastiti vyavaharahetusadriipatvam sadvastuno dharma ekah | vayau
sadvastuno vivecite sati yannistattvaripatvam sa mdyadharmo dvitiyah, sabdo
vyomnah sakasadagato dharmastrtiya ityartha [ 80

vayurastiti vyavahdarahetu sadriipatvam = sadvastuno dharma ekah - The transaction of
‘Vayu exists’, this is the arribute of the Sat. vayau sadvastuno vivecite sati
yannistattvaripatvam sa mayadharmo dvitiyah - the second attribute 1s, when Sat and
Vayu are inquired into, separated / differentiated, the state of non-existence is the nature
of Maya. sabdo vvomnah sakdasadagato dharmastrtiya ityartha - the sound is the third

attribute that hass come from the Akasha. / 80 /

[aN
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nanu vyomavivecanaprastave ‘vayvadisvanuvrttam sat na tu vyometi bhedadhih’ (pra u

— 2.67) ityatra vayvadavakasanuvrttirnivarita | idanim vyomdnuvrttirabhidhiyate [
atah piarvottaravirodha iti Sarikate —

nanu vyomavivecanaprastive - but, when we were inquiring into the nature of Akasha.
‘vayvadisvanuvrttam sat na tu vyometi bhedadhih’ (pra u — 2.67) ityatra — in the Shloka
67. vayvadavakasanuvrttirnivaritd - the nature of Akasha to continue its existence in
Vayu etc. was negated. idanim vyomanuvrttirabhidhiyate — and here, the existence of
Akasha in Vayu is said. atah pirvottaravirodha iti sankate - therefore, there is a
contradiction with the previous and current statement, the opponent raises a doubt.

TASTg: W @ A Q|
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AT #4 7 @ @@ ol <9l
sato'nuvrttihh sarvatra vyomno neti pureritam [

vyomanuvrttiradhund katham na vyahatam vacah ff 81

Earlier it was said, Sat has existence in everything and not Akasha. And now, if it is said
Akasha has existence in everything, is it not self-contradictory?

sato'nuvrttih sarvatra — Sat has its existence everywhere. vyomno neti pureritam — and
not Akasha does not exist. vyomanuvrttiradhuna — now, you are talking about the
existence, of attribute sound of Akasha. katham na vyahatam vacal - how can it not be
self-contradictory.
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sata iti | vyomanuvrttiradhund ucyate iti sesah lf 81 Jf

vyomanuvrttiradhund ucyate iti Sesah - you are talking about the continual existence of
Akasha, 1s the completing statement. Here the question asked by the opponent is in

contradiction with the question asked by him in the earlier shloka, Shloka 78. / 81 /

QAT R B g e (o, 3aT g reita e, 7 TWeurgr: 4 ol 7 e e —

piarvamavakasalaksanasvaripanuvrttirnivaritd, idanim dharmanuvrttirevabhidhiyate,
na svaripanuvrttih ; ato na vyahatiriti pariharati —

piarvamavakasalaksanasvaripanuvrttirnivaritd — earlier the continual existence of space
providing nature was negated, idanim dharmanuvrttirevabhidhiyate — here the continual
existence of the Dharma, sound is said, na svaripdanuvrttih - and not the nature. ato na
vyahatiriti pariharati — therefore there 1s no self-contradiction, thus it 1s answered.

WX aN X

TEgIriti qaihRg feag |
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chidranuvrttirnetiti piarvoktiradhuna tviyam [

Sabdanuvrttirevoktd vacaso vyahatih kutah [/ 82 /

Earlier, it was said the space wont be pervasive in the effect, but now, only the
continuous existence of sound is said, therefore where is the self-contradiction in the
statements.

chidranuvrttirnetiti pirvoktir - earlier it was said, the space nature will not pervade.
adhund tviyam sabdanuvrttirevoktd — but now, only the continuous existence of the
sound is said. vacaso vyahatih kutah - therefore, where is self-contradiction in the
statements.

s Il < |

chidreti | 82 1

Page

100



bhiitavivekah RK? %ﬁﬁﬁ%:

R R FECIE AR e RERI R R MR 2 Rl i e LR R ERE R I R R e L MG 2

e —

nanu vayoh sadbrahmavilaksanatvadasattvalaksanam mdyamayatvam yadyucyate
tarhi avyaktasvariapamadyavailaksanyadamdyamayatvamapi kim na syaditi codayati —

nanu vayoh sadbrahmavilaksanatvad - but, that Vayu which is different from the Sat
Brahma asattvalaksanam mdayamayatvam yadyucyate - and therefore Maya 1s defined as
Asat. tarhi avyaktasvariapamdayavailaksanyadamayamayatvamapi kim na syaditi
codayati — then, since it 1s different from the Maya that is of the nature of Avyakta
(unmanifest), therefore why not it be Amayamaya (different from Maya), is the question
raised by opponent. Here the question is, since the Vayu is perceived through the sense-
organ, it should be different from the Maya, since Maya is not grasped through sense-
organs. IF it 1s accepted to be different from Maya, then it will become Sat. Like two
negative becomes positive. Or in shastra, the absence of absence of pot is existence of Pot
(in old school of logic).

T WEEIEREE o |

STERFHEIIEHAEY I <3
nanu sadvastupdarthakyadasatvam cettada katham |
avyaktamdydavaisamyadamdaydamayatapi no [f 83 /f

But, if it is different from the Sat, and therefore is Asat then why it cannot be
Amayamaya (different from Maya or not of the nature of Maya), since it is different
form Maya.

nanu - but. sadvastuparthakyadasatvam cet — if it is different from Sat, it is Asat. tada -
then. katham avyaktamdyavaisamyadamdyamayatapi no — since it is different from the
unmanifest Maya, it cannot become contradictory to Maya (asat), that is it will become
Sat. Because Maya is unmanifest, and thus not an object of sense-organ and since Vayu
is manifest, it is definitely different from Maya, thus will become Sat. This situation does
not exist in Akasha, as it is not perceived through sense-organ.

TN <3

nanu iti f| 83
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navyaktatvam mdyamayatve prayojakam, kintu nistattvaripatvam, tattu mdydyamiva
vayvadavapyastiti na mayamayatvahaniriti pariharati —

ndavyaktatvam mdyamayatve prayojakam - the state of being unmanifest is not the cause
for being Maya, kintu nistattvariipatvam - but to be without any substance (reality),
tattu mdydyamiva vayvadavapyasti — and this state of being devoid of any reality is
existent in Vayu etc., as in Maya. This was said in Shloka 2, that not only Sat, but also
the absence of reality (nature of Maya) too continuous its existence in all the creation. iti
na mdyamayatvahaniriti pariharati - therefore, there is no defect of Maya losing its
nature.

aYaN

BISieLetEERERIcoec el

| ST amermade: | <8 |
nistattvaripataivdatra mdaydatvasya prayojika [/
sa saktikaryayostulyd vyaktavyaktatvabhedinoh [| 84 [/

The state of being devoid of any reality is the only reason for the Maya-ness.And this
exists equally in both Shakti and its effect, viz. the unmanifest and manifest.

nistattvariipataiva — only the state of being devoid of any reality. atra mayatvasya
prayojika — is the reason for the Maya-ness. sa Saktikaryayostulyd — and that exists
equally in both Shakti and its effect. The effect of Akasha etc. vyaktavyaktatvabhedinoh
- which is, the unmanifest and the manifest.

frafa 1 <3 I

nistattveti J| 84 [/
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nanu saktikaryayorubhayorapi nistattvariipatdyamavisistayam vyaktavyaktatvalaksano
bhedah kuta itydsankya tadvicarah prastut@nupayukta iti pariharati —
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nanu Saktikaryayorubhayorapi nistattvaripatdyamavisistayam - but, if in the both
Shakti and its effect, the state of being devoid of any reality is equal. But, then the casue
and effect are same, it is like calling the cause of pot is pot and the effect of clay is clay.
Then what is the difference between the cause and effect. vyaktavyaktatvalaksano
bhedah kuta - how are they different by manifest and unmanifest state. Though this
question is a very important one, the answer is equally important for a seeker. itydsarikya
- doubting thus. tadvicarah prastutanupayukta iti pariharati - is answered with, this line
of inquiry 1is not useful for the topic of discussion. It is like splitting the hair, useless or to
check the number of teeth in crows mouth.

T o Ty foy |
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sadasattvavivekasya prastutatvdtsa cintyatam |

asato'vantaro bheda astam taccintayd'tra kim ff 85 J/

The topic of discussion is to inquire into the Sat and Asat., we should only inquire into
that. Let the sub-divisions in the Asat be there, what is the use of that inquiry.

sadasattvavivekasya prastutatvat — since we started this discussion of inquiry into the
Sat and Asat. sa cintyatam — let us stick to that. asato'vantaro bheda astam - let the sub-
division in the Asat be there. taccintayd'tra kim — what is the use of the inquiry into
that. Because, we will later see, one should not give any importance to the creation
itself ‘srstau anadarau kartavya’.

W | 3 T eREeel Sy s I <y I

sadasatveti | asato mdayatatkaryaripasyavantarabhedo vyaktavyaktatvaripa ityarthah

/85 I

asato mdyatatkaryarapasydavantarabhedo vyaktavyaktatvariipa ityarthah - the sub-
division of the Maya and its effect is Umanifest and Manifest state. # 85 /

BT —

phalitamaha —

phalitamaha — this is the conclusion.
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sadvastu brahma sistom'so vayurmithyd yathd viyat |

vasayitva ciram vayormithydtvam marutam tyajet ff 86 [

Sat is Brahma. All the rest, like Akasha is Mithya so is the Vayu. By establishing the
Mithya-ness of Vayu, one should giveup the Vayu.

sadvastu brahma — Sat (in the Vayu) is nothing other than Brahma. sistom'so — all the
reat. vayurmithya yathda viyat — as the Akasha is Mithya, so is Vayu. vasayitva ciram - by
holding this though steadily. Here as said in Sankhya Karika ‘ekanta atyantata’ is meant,
i.e., one’s for all, it should be understood as Mithya. v@yormithydatvam - of Vayu being
Mithya. marutam tyajet — one should giveup the Vayu.

WeR] 3 | A 7 woEeseew | RdSW Fewie: we 8 9 ag e
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sadvastu iti | vayau yah sadamsastadbrahmaripam | Sistom'so nistatvadirvayoh

svardpam , sa ca vayuh nistattvaripatvadeva akasavanmithya | ittham
vayormithydtvam ciram vasayitvd marutam tyajet , marutsatya iti buddhim tyajet
ityarthah l 86 J

vayau yah sadamsastadbrahmaripam - The Sat portion in the Vayu is Brahman.
Sistom'so nistatvadirvayoh svardpam - all the rest, being devoid of reality etc, as the
nature of Vayu, sa ca vayulh nistattvaripatvadeva akasavanmithyd — that Vayu just
because of it being devoid of any reality, is Mithya like the Akasha. ittham
vayormithydtvam ciram vdasayitva - thus, by steadily meditating on the Mithya-ness of
the Vayu. marutam tyajet = marutsatya iti buddhim tyajet ityarthah - one should

giveup the Vayu, 1.e. the idea of reality in the Vayu. # 86 /

[aNIaNaN
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vayau uktam vicaram tejasyapyatidisati —

vayau uktam vicaram tejasyapyatidisati — The idea expounded in Vayu is carried
forward in Agni (fire).
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cintayedvahnimapyevam maruto nyiinavartinam |
brahmandavaranesvesa nyindadhikavicaranda lf 87 I

Agni should also be meditated about similarly. It has lesser existence than Vayu. This
discussion about the lesser and greater is only limited to the things in this Brahmanda
(creation).

cintayedvahnimapyevam - Meditate on the Agni too, similarly. maruto nyinavartinam
— it has lesser existence than the Vayu. brahmandavaranesvesd — only with respect to
the things in the creation. nyianddhikavicaranda — the discussion about the lesser and
greater existence is limited to.

frlq 3 | T HEEERTR T T (1 3 — .0c) FRA R Al O, € dn |
I 9 GG — Svsid Il <O |

cintayet iti | nanu ‘sadvastunyekadesasthd mdya tatra’ (pra u — 2.78) ityddind
viyadadinam nyianddhikabhava uktah, sa loke na kvapi drsyata ityasankydha —
brahmandeti l| 87 I

nanu - but, ‘sadvastunyekadesasthd mayd tatra’ (pra u — 2.78) ityadina - in the Shloka
78 etc. viyadadinam nyiandadhikabhava uktah - for Akasha etc. the gradation of existence
was said. sa loke na kvapi drsyata ityasankyaha — but, nowhere it is seen in the world by

anyone. # 87 /

vayoh kiyatamsena nyiino vahnirityatdha —

vayoh kiyatamsena nyiino vahnirityatdha — In what degree Agni exists in Vayu. Maya
was said to exist in one quarter of the Brahman. In that Maya, each element exists in one
tenth portion.

TR = e T
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vayordasamsato nyiino vahnirvayau prakalpitah |/
puronoktam taratamyam dasamsairbhiitapaiicake [ 88 [

Agni imagined in Vayu exists in reduced size of one tenth portion of the Vayu. This one
tenth of each of the five elements existence gradation is said in the Puranas.

vayordasamsato nyino — in a less place of one tenth portion of Vayu. vahnirvayau
prakalpitah - Agni is imagined in Vayu. puronoktam taratamyam - this gradation is
explained in the Puranas. dasamsairbhiitapasicake — one tenth of each of the five
elements. All this are only imagination, as in Pancikarana, just to establish they are
Mithya as said in Shloka 85.

aml: 3t | T AR A — a3 | e e S e — (R
I < |

vayoh iti | tasya vastavatvasankam varayati — vdayau iti | nanvayam

nyinddhikabhavah svakapolakalpita ityasankydaha — puranoktam iti f| 88 [

tasya vastavatvasankam varayati - the doubt about it being Absolute is negated — it is
only imagined. nanvayam nyianddhikabhdavah svakapolakalpita ityasarkyaha — but this
gradation of on tenth is one’s own imagination, this doubt is answered — it 1s explained in
the Puranas. # 88 /

T TEE -
vahnelh svariipamaha —

vahneh svariipamdaha — the nature of Agni is explained.

qEET: TS Qe o |
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vahnirusnah prakdsatmda parvanugatiratra ca /
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asti vahnih sa nistattvah sabdavansparsavanapi [l 89 /

Agni has the nature of heat and light. The previous (causal) nature will pervade here
too. Agni exists, it is devoid of any reality and it has sound and touch as its attribute.

vahniruspah prakdsatma — Agni has heat and light. pirvanugatiratra ca — the nature of
the previous ones pervade here too. How so? asti vahnih - Agni exists, the nature of
Sat. sa  nistattvah - it is devoid of any reality, the nature of Maya.
Sabdavansparsavanapi — it has sound and touch attributes, sound of Akasha and touch
of Vayu.

aRRIT | SFY AR FROEH ST 3 - QA | % A o S - Hi 36 <t

vahniriti | atrapi vayaviva karanadharmd anugatd ityaha — pirveti | ke te dharma
ityakanksayamdaha- astiiti | 89 M

atrdpi vaydaviva karanadharmd anugatd itydha — here too as seen earlier, the causal
attributes will continue its existence in the effect too, is explained. ke te dharma
ityakanksayamdaha — for the doubt, what are the attributes? It is answered with ‘asti’

etc./ 89 [

L URE S URR Gl R ER L Ko
evamagnau karanadharmanugatyanuvadapiirvakam svakiyam dharmam darsayati —

evamagnau karanadharmanugatyanuvadapiirvakam svakiyam dharmam darsayati —
thus, by explaining the existence of the causal attibutes, its own attribute is shown.

o\
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sanmdyavyomavdayvamsairyuktasyagnernijo gunah |/

ripam tatra satah sarvamanyadbuddhya vivicyatam [J 90

7

Agni along with the portions of Sat, Maya, Akasha and Vayu, has rupa (form) as its own
attribute. We should distinguish everything else from the Sat.

Page

107



bhiitavivekah RK? %ﬁﬁﬁ%:

sanmdyavyomavayvamsairyuktasydgner — For the fire, along with the portions of Sat,
Maya, Akasha and Vayu. nijo gunah - its own attribute is. rigpam - form. tatra satah
sarvamanyadbuddhya vivicyatam — we should distinguish everything else from the Sat.
We should establish everything else other than the Sat as Mithya.

1 I N b T A 1 o [N s R I T P L B
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sanmdyeti [ ittham savisesanam vahnisvaridpam vyutpddya, idanim sadvastuno
vahnim vivinakti — tatra iti | tatra tesu madhye satah sadvastuno'nyatsarvam

dharmajatam mithyeti buddhya vivicyatam , prthak kriyatamityarthah ff 90 [/

ittham savisesanam vahnisvaripam vyutpadya — thus, establishing the nature of Agni
along with its attributes (speacially). id@nim sadvastuno vahnim vivinakti — Agni is
separated from the Sat, to establish its Mithya nature. tatra = tesu madhye satah =
sadvastuno'nyatsarvam = dharmajatam mithyeti buddhya vivicyatam = prthak
kriyatamityarthah - among them, from the Sat, whatever is different, understand them to
be Mithya. Through the logic of Anvaya-Vyatireka explained earlier. What should be

done after separating was said in Shloka 86, ‘vasayitva ciram’ — be established in it. /# 90
V/

04 ety e ke —
evam vahnermithydtvaniscayanantaramapdam mithyatvam cintayedityaha —

evam vahnermithydtvaniscaydnantaramapam mithydtvam cintayedity@ha — thus, after
establishing the Mithaness in Agni, one should meditate on the Mithyaness of Apa
(water).

i fedifen a8 oA | o |
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sato vivicite vahnau mithydtve sati vasite |
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After distinguishing Sat from Agni and establishing its Mithyaness. Apa should be
understood to be imagined in one-tenth of it (Agni).

sato vivicite vahnau — after distinguishing Agni from Sat. mithydtve sati vasite — and the
Mithyaness is established in Agni. To be establishe means, there should be no doubt at
any point of time later. dpo — Apa - water. dasamsato nyinah kalpitd iti cintayet —
should be understood as to be imagined in one-tenth of the Agni.

@3 €9

sata iti [ 91 1

HRIY FROTEHEEHISE fa9e g —
asyapi karanadharmansvadharmamsca vibhajya darsayati —

asydapi karanadharmansvadharmamsca vibhajya darsayati - for this Apa too, the causal
attribute and its own attribute are distinguishly explained.

A SY: [T YA |
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santyapo'mith sinyatattvah sasabdasparsasamyutah |/
ripavatyo'nyadharmanuvrityd sviyo raso gunah f 92 /

Apa exists (Sat), it does not have any reality (Mitya), and with the attributes sound

(Akasha), touch (Vayu), form (Agni) that pervades from its cause has as its own Rasa
(taste).

santydpo - Apa exists, this is the attribute of Sat. Here with water (Apa), instead of ‘asti’
(to exist) the term ‘santi’ is used, because the term Apa is always used in plural. amiih
Sanyatattvah - it is devoid of any reality, this is the attribute of Maya.
sasabdasparsasamyutah ripavatyo'nyadharmanuvrttyd — with the causal attributes
sound, touch and form pervading. sviyo raso gunah - has as its own attribute taste.
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santyapa iti | sabdena saha vartate iti sasabdah, sasabdascasau sparsasca

sasabdasparsah, tena yuktd ityarthah f| 92 /

Sabdena saha vartate iti sasabdah - that which exists along with the sound is called as
‘sasabdha’. Sa is a prefix used in the place of ‘saha’ to denote along with. sasabdascasau
sparsasca = sasabdasparsah - along with sound at the same time it has the touch is
sashabdasparshau, this is a compound word, tena yuktd ityarthah - it is endowed with

them. J 92

ey e iver it e —
vivekadhyanabhydmapam  mithyatvam niscityanantaram bhiamirmithyatvam
cintaniyamitydha —

vivekadhydanabhyamapam mithydatvam niscitya — through discrimination and meditation,
establishing (understanding) the Mithyaness of Apa. anantaram - after this.
bhiimirmithydtvam cintaniyamityaha — to establish the Mithyaness of Bhumi (Prtvi), it
1s explained.

Al faaermey e g am |
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sato vivecitasvapsu tanmithydtve ca vasite |
bhiamirdasamsato nyinda kalpitd'psviti cintayet | 93

when the Apa is differentiated from Sat, and its (Apa) Mithyaness is established.
Meditate on the Bhumin, that is imagined in one tenth of Apa.

sato vivecitasvapsu — when the Apa is differentiated from Sat. tanmithyatve ca vasite —
and its Mithyaness is established. bhiimirdasamsato nyind — one tenth lessser is bhumi
(earth). Here the term Bhumi is the causal earth and not the earth we see, which is the
effect after the Panchikarana (processing). This effectual Bhumi is called as Brahmanda
here, in Shloka 95 and was discussed in Shloka 86. kalpitd'psviti — imagined in the Apa.
cintayet — meditate thus.

TN €3 N
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sata iti [ 93 1

T et gAY e —

tasyda mithyatvacintandya taddharmanapi vibhajyate —

tasyd mithydatvacintandya taddharmdanapi vibhajyate — to meditate on the Mithyaness of
Bhumi too, its attribute 1is classified.

ot qETsE S e |
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asti bhiistattvasianyasyam sabdasparsau sariipakau |

rasasca parato gandho naijalh sattd vivicyatam J 94

Bhumi exists (Sat), it has no reality (Maya), it has sound, touch, form and taste which
have come from the other elements and its one attribute is Gandha (smell). We should
differentiate Sat from it.

asti bhiistat — Bhumi exists (Sat). tvasinydsyam - does not have any reality (Maya).
Sabdasparsau sariipakau rasasca parato — from the causal elelments sound (Akasha),
touch (Vayu), form (Agni) and taste (Apa). gandho naijah - and its own attribute is
smell. sattd vivicyatam — differentiate Sat from it.

ARG 9 3T | T T Q% FAmEE - W3 €8 |
asti bhiih iti | tebhyah sattamatram prthak kartavyamityaha- sattaiti fj 94 /

tebhyah sattamdtram prthak kartavyamitydha - differentiate Sat from them. # 94 J

AR GeMTE —

sattdaprthakkarane phalamaha —

sattaprthakkarane phalamdha — the result of differentiating Sat is exmplained.
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prthakkrtayam sattdyam bhiamirmithyd'vasigyate /

bhiimerdasamsato nyianam brahmandam
bhamimadhyagam [/ 95 [

When Sat is differentiated Bhumi will remain as Mithya. And Brahmanda, which exists in
one tenth of the Bhumi.

prthakkrtayam satt@yam - when Sat is differentiated. bhiamirmithyd'vasisyate — the
Bhumi remains as Mithya. bhiimerdasamsato nyiinam - in one tenth lesser place.
brahmandam bhiimimadhyagam — Brahmanda exists in the Bhumi.

T 3 | T A SRR T e e s — Rk 0 ey o

prthag iti | idanim  bhautikebhyo brahmandadibhyah sato vivecandya

tadavasthanaprakdram darsayati — bhiimeriti f| 95 [

idanim bhautikebhyo brahmanddadibhyah - now, from the elemental Brahmanda etc.
Brahmanda means the whole universe. As said in Shastras, even in the dust of Iswara,
there are multiple univerrses, with each having a creator. sato vivecandyva - to
differentiate the Sat. Here by discriminating as said ‘vishayeshu dosham pashya’,
‘vishayam visha tulya’ etc., we are not giving a negative mind set, but are trying to
establish the Mithyaness in the creation. fadavasthdanaprakaram darSayati — its

(elemental creation), existence is explained. || 95 /

SR Wi qae oy |
Y qHAY TR Nl €6
brahmandamadhye tisthanti bhuvanani caturdasa |

bhuvanesu vasantyesu pranidehd yathayatham J 96 [

In the midst of the Brahmanda, the fourteen worlds exist. The beings have the proper
body appropriate for each of these worlds.
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brahmandamadhye — in the middle of the Brahmanda. tisthanti — exists. bhuvanani
caturdasa — the fourteen worlds. The seven higher worlds Bhu, Bhuva, Suva, Maha,
Jana, Tapa and Satyam and seven nether worlds Atala, Vitala, Sutala, Pataala, Rasaatala,
Talaatala and Mahatala. bhuvanesu vasantyesu pranidehd yathdyatham — the bodies of
the beings in these worlds are made appropriate for each of these world. The body of
one world does not have any eligibility to enter the other world.

SISl | T Il g I

brahmandeti | spastam [ 96 J

Y Fgde FE —

tesu sadvivecane phalamaha —

tesu sadvivecane phalamaha — result of differentiating these from Sat is explained.
FESHe Hary P |
AN STSIE A TS & e €9 i

brahmandalokadeheshu sadvastuni prthakkrte [

asanto'ndadayo bhantu tadbhane'ptha ka ksatih f 97 [/

When the Sat is differentiated from the Brahmanda, the worlds in it, the bodies in those
worlds, they will ‘shine’ without any reality. What is the loss, if they shine so (without
any reality).

brahmandalokadeheshu — in the Brahmanda, the different worlds in it and the bodies in
it. sadvastuni prthakkrte — if we differentiate the Sat from them. asanto'ndddayo
bhdntu — the Brahmanda etc. will ‘shine’ without any reality. Because we ourselves
condemned when the opponent said ‘asat asit’ — the non-existence existed, saying it is
self-contradictory. Then how can we ourselves accept. The reason to show shine in
quotes is, in the absence of Sat nothing can exist, so shining here really means the
illusory existence like the mirage water or the rope - snake. And we said in Shloka 85, we
are not interested in these offtrack topics, and earlier it was said it is like talking about
the power of barren womens son. In Shloka 53, we clearly said ‘Saktikaryam naiva asti’ -
there is never any existence for the effect of the Maya. tadbhane'ptha ka ksatih - what
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is the loss even if it shines so. There is no loss, because even if the Maya’ effect are
seen, they are understood to be Mithya.

SRS I €9 I

brahmandeti f| 97 I

s A 1 o ?cﬂ?ﬁﬁd?i I
tadbhane ka ksatirityuktamevartham spastikaroti-

tadbhane ka ksatirityuktamevartham spastikaroti — the very question of ‘what is the loss
even if it shines so?’ said earlier, is clearly explained.

[aNEAN

AR ATA A S |

araatHe dfdwh 9 w1 e |

bhiitabhautikamdayanamasattvetyantavdasite /

sadvastvadvaitamityesa dhirviparyeti na kvacit [ 98 I

When the elements, their effects the elemental and the Maya is established as illusory,
once for all. The knowledge of Sat is non-dual will never be lost.

bhiitabhautikamdyanamasattve'tyantavdasite — when the elements, elemental and Maya
are established as illusory, once for all. When we say atyantavasite, what we mean is
immediate knowledge and not mediate knowledge. Because, only this immediate
knowledge of all these to be Mithya can negate the knowledge of all of them to be real.
Mediate knowledge from listening to Shastra, without any understanding will not be
sufficient to remove it. As we see, the mediate knowledge of Iswara in a statue does not
remove the immediate knowledge of stone. Mediate and immediate knowledge can co-
exist. sadvastvadvaitamityesd dhirviparyeti na kvacit - The immediate knowledge Sat is
non-dual, will never be lost. The substratum remains without any duality. The Shruti
says this, ‘ato anyad artam’ - there is nothing other than Self, the rest are Mitya. The
knowledge of dvaita (duality) will be established as Mithya in all the three periods as
‘nasti, nasid, na bhavisyati’
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Gl | GRS AEE SRS A TR e e B g8 A i
TSR S FatH 9o 7 Il g

bhiiteti | bhiatanamakasadinam bhautikanam brahmandadinam maydydsca
tatkaranabhiitayd mithydtve vivekadhyanabhyam citte drdham vasite sati
sadvastuno'dvaitabuddhih kaddacinna vihanyate ityarthah ff 98 /

bhiitanamakasadinam - the elements, Akasha etc. bhautikanam brahmanddadinam -
the elementa, Brahmanda etc. mdydyasca - and the Maya. tatkdaranabhiitayd - Maya
which is the cause for all of them. mithydtve - the illusoriness. vivekadhyandabhyam citte
drdham vasite sati — if Mithyaness, is established in the mind very clearly through
discrimination (differentiating) and meditation. sadvastuno'dvaitabuddhih kaddcinna
vihanyate ityarthah - the knowledge of Sat, as non-dual will never become otherwise.
Here by the term ‘kadacinna’ — the states when one does not understand himself, like
deep-sleep, unconsciousness or coma too are included, because they are states of the
body — sense-organ complex, and not of the Self. And thus, they (Body — sense-organ

complex), elemental, are already established as Mithya. # 98 /

After explaining the cause and effect for the creation will become negated as Mithya, 1.e
there is nothing real other than the Sat, there will be this doubt in the mind of every
seeker, which is worded by the opponent.

T M (g Ry TS (e e sy e S TAET e
T 3 —

nanu bhiamydadinamasatve viduso vyavahdralopah prasajjetetyasarnkya vivekena
mithydtvaniscaye'pi bhimyddeh svariapopamardanabhdavanna vyavaharo lupyata
ityaha —

nanu bhimyddinamasatve viduso vyavahdaralopah prasajjetetyasankya - but, when the
Bhumi etc. are established as Asat, then there will be no transaction possible in the
Knowledgeable, doubting thus, it is answered. vivekena mithydtvaniscaye'pi bhiimydadeh
svariipopamardandbhdvanna vyavahdro lupyata ityaha - though the Bhumi etc. are
established as Mithya through the discrimination (differentiation), their existence per say
(nature) is not destroyed, thus there is no problem of the transaction becoming anulled, is
explained. We will discuss in detail later, with Iswara-srushti — Iswara’s creation and
Jiva-shrushti — Jiva’s creation.

FRATQI & reen |
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sadadvaitdatprthagbhiite dvaite bhiaimyadiripini |
tattadarthakriyd loke yatha drsta tathaiva sa ff 99 /

When we separate from the Sat, the duality of Bhumi etc., its natural use and
functionality in the world of each of them will remain as was seen earlier.

sadadvaitatprthagbhiite — from the Sat, the nondual we seperate. dvaite
bhiamyadiripini — the duality of the form of Bhumi etc.. tattadarthakriya — its use and
functionality. ‘arthakriya’ — the object and its particular functionality, for example water
is for quenching the thirst, fire is for generating heat and light etc. loke yatha drsta — as
seen in the world earlier. tathaivva sa — will remain so even after. Even after
understanding the pot is nothing but name and form of clay, one uses pot for keeping
water, curd or even for cooking. Here we use the logic of ‘tushyatu durjana’ — let the
idiot be happy. We are answering ain the language of duality (codyam va pariharo vaa
kriyate dvaita bhashaya), as the question. Because, we see in case of some Siddha’s, the
burn lamp with water instead of oil, or bring eatables from air etc. IF this cause effect is
negated even in ordinary people with some supernatural powers, should we even talk
about the Gnani.

weade 30 e

sadadvaitat iti J| 99 /|

T FaRIETeT AenkiRE YR g 7 B S e e T

e T 38 —

nanu sattattvasyddvaitaripatve samkhyadibhirabhidhiyamanasya bhedasya kuto na
nirdasah kriyate ityasankya vyavaharikabhedasyasmabhirabhyupagatatvanna tannirasa
prayatyate ityaha —

nanu  sattattvasyddvaitaripatve - but if the Sat is non-dual
samkhyadibhirabhidhiyamdnasya bhedasya - the duality that is expressed by Sankhya
philosophers etc. kuto na nirasah kriyate - why are you not negating. ifydsarikya -
doubting thus. Sankhyans accept Parkrti and Purusha to be different, and accept the
Purusha to be experiencer (Bhokta) and not doer (Karta), and explain the Prakrti to be the
cause of creation for the sake of experience and liberation of the Purusha etc.
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vyavaharikabhedasydsmabhirabhyupagatatvanna tannirdsa prayatyate itydha — since,
we too accept the duality in the worldly transaction (ephemeral), therefore we don’t put
any effort to negate it, is explained. We do negate these in the Brahma Sutra etc. Vedanta
texts only to negate the idea of they being True, not the way it is accepted.

A e ETe o Hal T a4 |

TR SR e T A Nl Soo |

samkhyakanadabauddhadyairjagadbhedo yathd yatha |/
utpreksyate'nekayuktyd bhavatvesa tatha tatha J 100 [

In whichever way the philosophies of Sankhya (of Kapila Maharshi), Kanaada Maharshi’s
Nyaya, Buddha’s Buddhism explain the dualities of the world with many different logics,
let it be so.

samkhyakandadabauddhddyair — by Sankhya, Logicians and Buddhist etc. jagadbhedo —
the plurality of the world. yatha yatha utpreksyate'nekayuktya — is seen in whatever
way, through many logics. bhavatvesa tathd tatha - let it be so.

@ 1 900 |

samkhyeti J| 100 Jf

T TG TG A SIS —
nanu pramanasiddhasya sattvabhedasya avajiid anupapannetyasankyaha —

nanu pramanasiddhasya sattvabhedasya avajiid anupapannetyasankydha — but, the
knowledge of duality of the existence is gained through Pramana, therefore should not
disrespect it, doubting this, it is explained.

[aNgN

AT Wear rghraai: |

TG &l &Res TdaRaaa I 909 I
avajiiatam sadadvaitam nihsankairanyavadibhih /

evam kd ksatirasmakam taddvaitamavajanatam J 101 J/
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The one non-dial Sat is disrespected by the other philosophiers (philosophies) without
any doubt. In that case, what is the problem if we discard their duality?

avajiidtam sadadvaitam - The Sat that is non-dual is discarded. nihsarnkairanyavadibhih
- without any doubt by the other philosophers. ‘nihsankaih’ — without any Pramana, is
the right interpretation. evam ka ksatirasmdakam - so, in that case, what is the problem
(loss) for us. taddvaitamavajanatam - if we discard their duality. Because, we negate it
through the Pramana and not just logic.

R 2

-~

| FgSTERE: gt Raed:  gokRwEl wereEE bR,

YA AT AT AaTTeT! & 8 3 1l 909 ||

avajiiatam  iti | yathd'nyavadibhih samkhyadibhih nihsankaih srutyadisiddhasyapi
sadadvaitasyavajia kriyate,
srutiyuktayanubhavavastambhendsmabhistadiyadvaitanddarane kim hiyate ityarthah
/101 /

yathd'nyavadibhih = samkhyadibhih - like the other philosopher — the Sankhyans etc.
nihSankaih = srutyadisiddhasyapi sadadvaitasyavajia kriyate =
Srutiyuktayanubhavavastambhendsmdabhistadiyadvaitinddarane - discard the teaching
of non-dual Sat which is established by the Shruti, the Absolute Pramana. Supported by
Shruti, Yukti (logic) and Anubhava (one’s own experience) if we discard their duality.
kim hiyate ityarthah - what is the loss for us? But, the loss is for them who do not

understand this. # 101 /|

NN

T ORI SR S, e g A e —

nanu nisprayojaneyam dvaitavajia ityasankya,
Jjivanmuktilaksanaprayojanasadbhavanmaivamityaha —

nanu nigprayojaneyam dvaitavajiia ityasankya — but, there is no use in discarding the
duality, doubting this. It 1S answered,
Jjivanmuktilaksanaprayojanasadbhdvanmaivamitydha — do not say so, since there 1s the
result of being JivanMukta (liberated while alive).

ST G et o R wag |
B R QY A FaE 1 903 I
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dvaitavajiia susthitd cedadvaite dhih sthira bhavet [

sthairye tasyah pumanesa jivanmukta itiryate [ 102 J/

When the idea of ignoring the duality is clearly established, the knowledge of non-duality
will become established. When the knowledge of non-duality is established completely,
he is called as JivanMukta.

dvaitavajiid susthitd ced — when one has completeness in ignoraing the duality.
‘susthita’ — completely established, without any doubt. advaite dhth sthira bhavet — the
knowledge of the non-duality becomes established. sthairye tasyah - when this
becomes established clearly. pumanesa jivanmukta itiryate — that person is called as
JivanMukta.

&afa 1 902 1l

dvaiteti JI 102 [

Maybe, till the end of life, while being alive, one does not have delusion, but after the
death, it is definitely possible for the liberated, one who has gained the glimpse of the
Self, one who does not have a steadfast knowledge; this doubt is removed.

7 e AT Ay, AU ] (e R —

na kevalam jivanmuktireva prayojanam , api tu videhamuktirapityabhiprdyena
krsnavakyamapyuddharati —

na kevalam jivanmuktireva prayojanam — JivanMukti is not the only result. api tu
videhamuktirapityabhiprayvena krsnavakyamapyuddaharati — but, there 1s also
VidehaMukti (liberated after death), accepted as result, with this in mind, Sri Krishna’s
statement is shown as Pramana.

oo SRl R ol | AT e fee
Feefee eI ST S Faomp=et 11 903 I

esa brahmi sthitih partha ! nainam prapya vimuhyati |

sthitva'syamantakale'pi brahma nirvanamrcchati f| 103 [
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O Arjuna! This is the state of being Self. After gaining this, one does not become deluded.
If one is established in this at the end of ones life, he attains the Bliss of the Self.

esd brahmf sthitih - This is the state of being Brahman. In Bhashya this ‘brahmi sthitih’ is
explained as ‘sarvakarma sanyasa purvaka’ — the state attained through renunciatiation
of all the Karmas. pdartha ! — O Partha. Partha means son of Prthu — Kunti. nainam
prapya vimuhyati — after gaining this, one does not become deluded.
sthitva'syamantakale'pi — being established even at the end of one’s life. ‘antakale'p1’ —
even at the deathbed, but this thought of the Self is not easy when it is not practiced
during the lifetime. brahma nirvanamrcchati - he attains the Bliss of the Self.

@R 1 903 |

eseti /| 103

‘TR ST GBI ST JrenaTeehl areiar] e e —

‘antakdla’sabdena vartamanadehapato'bhidhiyate ityasankam varayitum
vivaksitamarthamaha —
‘antakdla’sabdena vartamdanadehapdto'bhidhiyate ityasankam - with the term

‘antakale’ — at the deathbed, the coming to end of the current body is said, doubting thus.
varayitum vivaksitamarthamaha - To negate this doubt, the idea behind the word is
explained.

TEaT SYAET Tt |

TG et 1 3% Il 903 |
sadadvaite'nrtadvaite yadanyonyaikyaviksanam [

tasyantakalastadbhedabuddhireva na cetarah [l 104 [

The end period of the erroneous knowledge, of seeing the identity between the non-dual
Sat and illusory duality, by differentiating them and nothing else.

sadadvaite'nrtadvaite — the non-dual Sat and illusory dualiity. yadanyonyaikyaviksanam
— which has become as-though inseperable. tasyantakalastadbhedabuddhireva — this
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differentiating their identity is what is referred through the term ‘antakala’. na cetarah
- and not anything else.

WAl 3 | FSATSITE &7 9 TR R, T G e AW FRaa
TRTENT Wegid, O Teedr 3 Il 908 ||

sadadvaite iti / sadriape'dvaite'nrtariipe dvaite ca

yadanyonyadhydsalaksanamaikyajiidnamasti, tasya aikyabhramasya antakdlo nama
tayoradvaitadvaitayoh satyanrtariipena bhedabuddhireva, naparo vartamanadehapata

ityarthah N 104 J

sadriipe'dvaite'nrtaripe dvaite ca yadanyonyddhydsalaksanamaikyajiidnamasti — the
knowledge of identity between the non-dual Sat and the illusory Duality, that is of the
form of superimposing one on the other. tasya aikyabhramasya antakdalo ndma - end to
that erroneous knowledge of identity means. The current knowledge is of the form of
‘atasmin tad buddhi’ — the knowledge of that in not that. tayoradvaitadvaitayoh
satyanrtariipena bhedabuddhireva - only the differentiative (discriminative) knowledge
of those duality and non-duality (between the Self and inert) in the form of real and
illusory, i1s said here as antakala. The discrimination (viveka) said earlier in the pre-
requisite is general, and of the form of desire for that knowledge and not a clear
knowledge as it is gained now. ndparo vartamanadehapata ityarthalh - and not the death

of the current body. # 104 [/

T eI S 7 A SEeTe-

idanim lokaprasiddharthasvikare'pi na doga ityabhiprayenaha-

idanim lokaprasiddhdrthasvikare'pi na dosa ityabhiprdyendha — Now, even if we
accept eht meaning generally accepted in the world to be the meaning there is no
problem. This this idea in mind, it is explained.

[aNER Y [aNEaN

JETSrefplet: ATOTE [AgIISE] Adlesd: |

AABRISY T AR FR: ol 9oy ||
yadva'ntakalalh pranasya viyogo'stu prasiddhitah [/

tasminkdle'pi na bhrantergatayah punardagamah f 105 J
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Otherwise, let ‘antakale’ be understood as the time the vital air leaves the body, as
accepted in the world. Even then the erroneous knowledge which is removed, cannot
ceomeback during that time.

yadva'ntakalah - otherwise, the term ‘antakale’. pranasya viyogo'stu — be understood
as the time of the vital air leaving the body. prasiddhitah - as it is the famously accepted
meaning. tasminkdle'pi — even during that time. na bhrantergatdyah punardagamah -
the erroneous knowledge which is annihilated, does not come back.

A TOEE —
uktamevartham prapaficayati —

uktamevdartham praparicayati — the aforesaid idea is explained in detail. This should be
understood for the one with immediate knowledge and not just mediate knowledge.

AT JA a1 H A e |
qFEAT a1 T AT G 090k I

niroga upavisto va rugno va viluthanbhuvih |/

miircchito va tyajatvesa prananbhrantirna sarvatha lf 106

7

Let him leave the Prana while sitting with good health, or afflicted by disease, or turning
on the ground or without any consciousness, he will never get deluded.

niroga upavisto va — let him sit with a healthy physic. rugno va — or be afflicted by
disease. viluthanbhuvih - or turning or moving around on the ground. miircchito va — or
be without any consiousness. With ‘va’ — we should understand the other options which
are not specified. tyajatvesa pranan — let him leave the Prana. bhrantirna sarvathd — he
will never be afflicted by the delusion. Or it can be read as ‘sarvadha’ — in all places.

SR 3T 1 908 I

nirogaiti | 106 J
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T TR eiie T e T Jenaiserl ST e —

nanu pranaviyogakdle miircchddind jidanandase bhrantih syddeva itydsankya
jiAanandsabhave drstantamaha —

nanu pranaviyogakdle - but, during the time of Prana leaving the body (death).
mircchddind jianandse - with the unconsciousness etc. on looses his knowledge.
bhrantih syadeva — he will definitely be afflicted with delusion. ity@sarikya - doubting
thus. jianandsabhave drstantamdha — an example for the absence of knowledge is

explained.
i o T foea sy |
Q. rEiaEn T 9@ 909 I

dine dine svapnasuptyoradhite vismrte'pyayam [

paredyurnanadhitah syattadvadvidya na nasyati [l 107 J

Every day in the dream or deep sleep states the Vedas which was studied is though
forgotten, he does not become illiterate the next day. Similarly, the knowledge does not
get destroyed.

dine dine - everyday. svapnasuptyor — in dream or deep sleep state. adhite vismrte'pi —
the thigns studied are though forgotten. ayam paredyur — this person, the next day.
nanadhitah syat — does not become illiterate. tadvadvidyd na nasyati - similarly, the
knowledge too does not get destroyed. This answer is said, from the standpoint of the
dul and Mediocre seeker, because when we have already established in Shloka 98, the
ignorance is destroyed, once for all, how can it come back?

Bl B9 3 | o9 el & we@geEeRE Gensy wewdheE A, g sy

TRl aaTIaIE ST TG 308 1 900 |

dine dine iti | yatha pratyahamadhite vede svapnasusuptydadyavasthayam vismrte'pi
paredyuranadhitavedatvam nasti, tatha mrtikale'pi tattvanusamdhanabhave'pi
JjAananasabhava ityarthah J| 107 Jf

vathd pratyahamadhite vede - as in the case of, the Vedas studies everday.
svapnasusuptyddyavasthdydm vismrte'pi - though is forgotten in the states of dream and
deep sleep. paredyuranadhitavedatvam ndsti — one does not become completely
illiterate. tath@ mrtikale'pi - similarly, even during the time of death.
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tattvanusamdhandabhave'pi - though there is absence of inquiry into the Self (memory of
the Self). jiananasabhava ityarthalh - there is absence of the destruction of knowledge.
We have already established, the knowledge gained through the Mahavakya, which
produces ‘akhandakara vrtti’ and this thought function destroys all the other and itself -

‘sva para nivartya’. # 107 /

SITATGHAIIIEAT —
jiAanandsabhavamevopapddayati —

JjAanandasabhavamevopapddayati - this state of knowledge not getting destroyed is
proven through logic.

ST T ST et fo |
J 90 7 Jereed eI Nl ot I

pramanotpaditd vidyd pramanam prabalam vina |
na nasyati na vedantatprabalam manamiksyate [ 108 /

The knowledge gained through Pramana, cannot be destroyed except through a
powerful Pramana. And there is no powerful Pramana, than Vedanta.

pramanotpaditd vidya — the knowledge gained through Pramana. Pramana here is
Vedantic statements, and more importantly Mahavakya. pramanam prabalam vind —
cannot be destroyed, without a powerful Pramana. na nasyati — (therefore the
knowledge) is not destroyed. na vedantatprabalam manamiksyate - and there is no
powerful Pramana, that is known.

For example, we see the moon to be of the size of a small pizza. But, this direct
perception is negated through the verbal testimony, like the jyotish-shastra (astrology).
And this is negated by the most powerful Pramana shruti, which says it is Mithya. And
there is more powerful than the Shruti.

If there is contradiction between other Pramanas and smriti (texts written by great
people based on the Shruti), smriti is powerful Pramana. But, when there is
contradiction between the smriti and shruti, shruti is most powerful Pramana.

But, if there is contradiction between two shruti statements like statements which
describe the creation, is negated by the Vedanta statements.
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T 1 Yoc ||

pramaneti ff 108 /I

TR —
upapaditamarthamupasamharati —

upapaditamarthamupasamharati — the topic established is comcluded.

TESEaE Teg 7 e

TSR tee=Tgra: R 1l 9ot I
tasmadvedantasamsiddham sadadvaitam na badhyate /

antakale'pyato bhiitavivekdannirvrtih sthita ff 109 /

Therefore the knowledge of non-dual Self which is established through the Vedanta is
not negated even at the end of one’s life. Therefore, the Bliss (liberation), stays eternal
which is gained through the discrimination of the elements.

tasmadvedantasamsiddham - therefore, the knowledge established through Vedanta.
sadadvaitam - of the non-dual Self. na badhyate — does not get negated. antakale'pi —
even during the time of death. afo bhiitavivekannirvrtih sthitd — therefore, the Bliss
gained through the discrimination of the elements is eternal.
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