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trtivam paincakos$avivekaprakaranam

The order should have been, as said in the first chapter, the knowledge of the Self can be
gained only by discriminating the five-sheaths. Then, this should have been the second
chapter. But, we came to what should be the subject matter of the third chapter, as second
chapter. But, the Koshaviveka cannot be performed without Bhutaviveka. Why so? since
the koshas are effect (karya), i.e. elemental, from the five elements.

1. What are Pancakosha? Its name.

2. Can Annamaya etc. kosha be Atma? No. because they are karya, like pot — this
syllogism 1s used. The reasons given for each are different, bu they are common
for all Kosha — Karya (effect), Jada (inert), Vikari (transformation), Vilayaadi-
avasthaavatvaat (has the state of merging etc.). Atma too is established with
different reasons — Nitya (eternal), Anubhuti-svarupa (experiential), Svaprakaash
(self-effulgent), Bodhasvarupa (nature of knowledge), Saakshi (witness). All these
reason are established, as well. Otherwise, the one reason Chaitanya-abhaava
(devoid of consiousness) is good enough.

3. What is Atma? Anandasvarupa (nature of bliss), Gnaanasvarupa (nature of
knowledge). Gnaana-avishayatva (not an object of knowledge) is established, as
all the other are Pratibimba (reflections) and Atma is Bimba (reflected — the object
of reflection).

4. Atma is established as Satya (eternal / real) through the statement ‘neti neti” — not
this, not this.

5. Atma is Ananta (all-pervading). First all the three limitations are explained (time,
space and causation). Absence of these limitations is shown in Atma.

6. The Abheda (identity) of Jiva and Brahman is established. The difference between
the Jiva and Iswara is due to Upaadhi (limiting adjunct) is shown. The Upashi’s
Mayasvarupa and Panchakosha respectively are discussed. Instead of Avidya as
adjunct, Pancakosha is accepted as adjunct for Jiva, because of it being the subject
matter of the text. Though both adjuncts seem to be different, still, it is not so is
established through an example. The person called Devadutta (chaitanya) as
father, son etc.

7. In the absence of adjuncts there is no duality as Jiva and Iswara. And all these are
superimpositions on the Self is shown as the result.
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natvd sribharatitirthavidyaranyamunisvarau [/

paficakosavivekasya kurve vyakhyam samdsatah [/

Saluting Shri Bharati Tirtha and Shri Vidyaranya great Munis (monks), commentary on
PancakoshaViveka is written by me in brief.

natvd - saluting. Saluting whom? sribharatitirthavidyaranyamunisvarau - Shri Bharati
Tirtha and Shri Vidyaranya great Munis. parficakosavivekasya — for the
PancaKoshaViveka. kurve vyakhyam - commentary is written by me. samdsatah -
brief.
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taittiriyopanisattdtparyavydakhyanariapam paficakosavivekakhyam
prakaranamarabhamana acaryah tatra srotrpravrttisiddhaye
saprayojanamabhidheyam sicayan mukhatascikirsitam pratijanite -

taittiriyopanisattatparyavyakhyanaripam - this 1s like a commentary for the Taiteriya
Upanishad, especially Brugu-valli chapter. In the earlier chapter, the discussion between
aruna and his son was discussed in ‘sadeva soumya idam agra asit’. Now, the discussion
between Varuna and his son Brugu, where the discussion of ‘yo veda nihitam guhayam’
etc. 1s said. paficakosavivekdkhyam - this text named PancaKoshaViveka. Earlier, the
Sat was differentiated from the elements, and here it 1s differentiated from the sheaths.
prakaranamdrabhamadpa — beginning this Prakarana (text). dcaryah - Acharya, the
author Shr1 Vidyaranya muni. tatra srotrpravrttisiddhaye - for the convenience of the
listener. saprayojanamabhidheyam - the topic with its result. sidcayan — showing.
mukhatascikirsitam pratijanite — is first saying the idea he desires to express.

Page 2



paficakosavivekah RK? e EEANGEE

[aN

TEled 8 T |

[aNlaN Y

dig T T B W N9

guhdahitam brahma yattatpaiicakosavivekatah |

boddhum sakyam tatah kosaparicakam pravivicyate f| 1 [

The Brahman that is in the Cave, that is understood by discriminating from the five
sheaths. Therefore, the inquiry into the five sheaths is done here.

guhdhitam brahma — that Self which is in the cave. Here the cave does not mean the
one in some mountain range, but finally the cave of the heart. Finally, because in the
beginning even the body is seen as a cave as it as-though restricts the Self.
yattatparicakosavivekatah - which through the inquiry into the five sheaths. boddhum
sSakyam - can be understood. Here it should be understood with only; it can be
understood only through the inquiry of five sheaths. The other methodology of inquiring
into the three states of waking, dream and deep sleep state too is another form of this
inquiry. tatah kosapaficakam pravivicyate - therefore, we do the inquiry into the five
sheaths.
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guhdhitam iti | ‘yo veda nihitam guhdyam parame vyoman’ (tai u — 2.1.1) iti Srutya
guhdahitatvenabhihitam yat brahma asti tat
‘euhd’sabdavacyannamayddikosaparicakavivekena  jidtum  sakyate, tatastesam
kosanam pasicakam prakarsena pratyagatmanah sakasadvibhajya pradarsyata
ityarthah I 1/

‘vo veda nihitam guhdyam parame vyoman’ (tai u — 2.1.1) iti Srutyd — with the Shruti,
that Absolute Self which exists in the cave of the heart. guhahitatvenabhihitam yat
brahma asti - the Self that 1is said to exist in the cave. tat
‘euhd’sabdavacyannamayadikosapaiicakavivekena — the Annamaya etc, sheath that
referred to by the term Guha, by discriminating (inquiring into it). jidtum sakyate — one

Page 3



paficakosavivekah RK? e EEANGEE

~

can know. tatastesam kosanam paricakam - therefore, these five sheaths. prakarsena
pratyagatmanah sakasadvibhajya pradarsyata ityarthah - are shown by nicely

differentiated from the Self. J 1 /
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nanu keyam guhd, yasyam nihitam brahma kosapaiicakavivekena avabudhyate,
ityasankya srutyd ‘guhd’sabdena vivaksitamarthamaha —

nanu keyam guhd, yasyam nihitam brahma kosapaficakavivekena avabudhyate - But
what 1s this cave? The Self residing in which is to be understood by discriminating from
the five sheaths. itydsankya - doubting this. Srutya ‘guhd’sabdena
vivakgitamarthamaha — what the shruti means by the term Guha is explained.

But, if the Self is in the cave of the heart, we should directly inquire it and understand.
Instead of doing that why are we doing it from Annamaya? This is because, as we said
earlier ‘shruti shrotru hitaishini’ — shruti cares for the wellbeing of the listener. Since
listeners have difficulty in understanding even the grosser things, and Self being the
subtlest, it does not want an error to seep in while learning.
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dehadabbhyantarah pranah pranddabhyantaram manal /

tatah kartd tato bhoktd guhd seyam parampara ff 2 //

Inside of the body is Vital air, inside of Vital air is mind, inner than that (mind) is Doer
(intellect), and inner than that is Expereincer (Bliss), this is the sequence of Guha.

dehadabbhyantarah pranah - inside of the body is Vital air. Here, since the order as
said in Taiteriya Upanishad is said based on the statement, ‘anyontara atma
pranamaya’. By body, Annamaya (food sheath) is said. pranadabhyantaram manah -
inside of Vital air is Mind. ‘anyontara atma manomaya’. tatah karta - inside of this is
intellect. ‘anyontara atma vignanamaya’. tato bhoktd - inside of this is Ananda.
‘anyontara atma anandaaya’. guha seyam paramparda — this the sequence of the Guha.
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dehat iti | dehat annamayat  pranah pranamayah abhyantarah antarah pranat
pranamayd manah manomayah abhyantarah antarah tato manomayat kartd

vijianamaya antaral ityanusajyate | tato vijidamayad bhokta anandamayah so'pi
piarvavadantara ityarthah | seyam  annamayddyanandamayantanam parampard

‘euha’sabdenocyata ityarthah f 2 J

dehdat = annamaydt pranah = pranamayah abhyantarah = antarah - Pranamaya is
closer (inside) than the Annamaya. pranat = pranamaydt manah = manomayah
abhyantarah = antarah - Manomaya is inside of this Pranamaya. tato = manomaydat
karta = vijiianamaya antaralh ityanusajyate - we should understand that the
Vignanamaya — the doer, is inner than the Manomaya. tato vijidamayad bhokta =
anandamayah so'pi piarvavadantara ityarthah - inside this Vignamaya is the
Anandamaya — the expereincer. seyam annamayddyanandamaydntindm parampard
‘euhd’sabdenocyata ityarthah - this sequence starting from the Annamaya to the
Anandamaya i1s what is referred to by the term Guha. The extension Maya which is added
to each word 1s used in two meanings, ‘pracuryartha’ — in abundance and ‘vikarartha’ — in
transformation. This will be discussed in the next shlokas.

If we draw five circles, one inside the other on a white board. Where the white is the Self.
Where do we see the white? For this question, if our answer is in the center of the board,
then it i1s completely wrong. Because, we have already established the element and the

elemental are superimposed / imagined. # 2 //
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idanimannamayasya svaripam tadandtmatvam ca darsayati —

idantimannamayasya svaripam tadandtmatvam ca darsayati — now, the nature of
Annamaya and it being non-self is explained.
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pitrbhuktannajadvirydjjato'nnenaiva vardhate |

dehah so'nnamayo natmd prak cordhvam tadabhavatah |/

3/

Born of the virility produced through the food consumed by the parents, and grows
through that very food. Since that Annamaya does not have existence before (the birth)
and after (the death) is non-self.

pitrbhuktannajadvirydjjato — that which is born out virility gained by the food
consumed by the parents. According to Chandogya Upanishad etc. the Jivas who are
returning back to this world of mortals, come to it through the rain drops. After entering
this world, they enter the grain. Which grain is consumed by the Jiva (being) and thus
enter the womb. The race to be born is not just in the womb, but it starts from the rain
drops. We saw, the Jiva enter the world and reside in the grain. Here it is not in 1:1
ration. But there will be many jivas per grain. And great very many lJivas exist in the
plant. In one body there are so many lJivas, as in each of the bacteria, virus or the blood
cells. But stranger is, the jiva which has the identification with this Annamaya body is
the main Jiva here, referred as . We saw, there are Vyashti and Samashti (individual and
collective self) in the previous chapters. But here we have this situation in this very body
itself. This is why we say, it is very difficult to gain a human body. annenaiva vardhate —
and the body that grows through the very food. Through the milk, food etc. this body
grows when it is outside, even inside the womb it takes the essence of the food
consumed by mother through the umbilical cord. dehah so'nnamayo — that body is
called as Annamaya. Since we are talking about the growth, the body is referred to as
‘deha’ from the root ‘divu upacaye’ — to grow, otherwise it will be referred to be
‘sharira’ from ‘shiryate iti’ — that which undergoes destruction. nd@tmda — and it is not
Self. prak cordhvam tadabhavatah - since, it does not have any existence before and
after. Before the birth of the body and after the death of it, it does not exist. Strange
thing is, though this is understood, we are not convinced about its illusoriness.
According to logic, that which is an object of prior or post absence (pragabhava and
pradhvamsabhava) is non-eternal.
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pitrbhukteti |  pitrbhuktdnnajat matrpitrbhuktat yavavrihyadilaksanat
anndjjdyamanam yadviryamasti, tasmadviryat yo deho jatah, yasca janandanantaram

kstradyannenaiva vardhate, sa deho'nnamayo'nnasya vikarah, sa atma na bhavati |
kuta ityata aha — pragiti | janmanah prak maranddirdhvam ca tadabhavatah tasya
dehasyabhavat ityarthah | vivadadhydsito deha atma na bhavati; karyatvat
ghatdadivat iti bhavah f 3 /

pitrbhuktannajat = matyrpitrbhuktat yavavrihydadilaksandt — the food consumed by the
father, both the mother and father, the food grains like rice, wheat etc. anndjjayamanam
vadviryamasti — the virility or fertility that is gained from the food consumed. The food
consumed is segregated into three types inside the body - the gross is thrown outside as
waste, the subtle becomes strength and the subtlest becomes mind. This subtle food is
that which undergoes transformation from blood till semen etc. The most subtle form of
the subtle food 1s semen. tasmadvirydat yo deho jatah - from this virility the body 1s born.
vasca janandanantaram kgirddyannenaiva vardhate — and which after the birth grows
only by the food like milk etc. sa deho'nnamaya = annasya vikarah - that body 1is
Annamaya, and Annamaya means the ‘vikara’ — transformation, of food. sa arma na
bhavati - it cannot be Atma. kuta ityata aha - why the body cannot be Self, is answered.
janmanah prak maranadirdhvam ca tadabhdavatah = tasya dehasyabhavat ityarthah -
as before the birth and after the death that body has no existence. The Materialistic
philosophers (charvaka or lokayata) accept the body itself to be the Self, as when there is
body there is life. But this can be negated easily by showing a dead body, where there is
body but no life. vivadadhyasito deha atma na bhavati; karyatvat , ghatddivat iti
bhavah - the object of discussion Body, is not Self, as it is an effect, like pot etc. This

simple syllogism will negate this idea of body as Self. # 3 #
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heturastu, sadhyam ma bhiit s vipakse badhakabhavdadaprayojako'yam
heturitydsankya akrtabhydagamakrtavipranasakhyabadhakasadbhavanmaivamiti
pariharati —

heturastu, sadhyam ma bhiit - though there 1s Hetu (a reasoning), but there is no Sadhya
(the object that needs to be proven). If this kind of situation is shown, then it is called
Hetvabhasa (illogic, which seems to be a proper logic). A proper reasoning is “sapaksa
sattvam vipaksat vyavrttih” — should exist in SaPaksha (the place where there is a
definitive existence of Sadhya) and should desist from existing in Vipaksha (the place
where there 1s definitive non-existence of Sadhya). vipakse
badhakabhavadaprayojako'vam - since there is absence of Badhaka in the place of sure
absence. Vipaksha is the place where the Sadhya (object of proof) will surely not exist.
Badhaka is the contradiction for the reasoning. There should be contradiction in the place
of sure absence, for the Hetu (reason) to be correct. Through the reason of Karyatva
(since it i1s an effect), you cannot establish the body as non-self. heturityasarnkya
therefore it has no validity of this reason to be a proper syllogism, doubting thus. But, if
we accept the idea of Charvaka, then we will have to face two defects. And this defect
makes a Badhaka for the Vipaksha.
akrtabhyagamakrtavipranasakhyabadhakasadbhdvanmaivamiti pariharati - The two
defects of akrtabhyagama — whatever karma not done are experienced and krtavipranasa
— whatever the karma done is not experienced, exist therefore there can be no error in the
reasoning, is explained. If the body and Self are same, then there 1s a big error; whatever
karma we did in this life will go without any result and whatever karma we haven’t
performed are gained as the result in the form of this body and its experience. This error
1s what we call as ‘akrta abhyagama krta vipranasa’. Therefore, we need to accept the
individual self to be existent in the past too. How is this established, is said here.
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piarvajanmanyasannaitajjanma sampddayetkatham [/

bhavijanmanyasatkarma na bhufijiteha samcitam [ 4 J
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How can someone who didn’t exist in the former birth gain this birth? And the one who
does not have a latter birth, cannot extinguish the karmas acquired in this birth.

Here we are not negating through logic, but through Shastra. Piirvajanmanyasan — if
one does not exist in the previous birth. naitajjanma sampddayetkatham — how can one
gain this birth. Bhavijanmanyasat — |f he does not exist in the furture birth. karma na
bhuiijiteha samcitam — who will be experiencing the karmas that are acquired in this
birth. Only to get rid of these defects, we accept the Jiva to be ‘Anadi’ — beginingless,
but with an end.
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piarvajanmaniti / etaddehariipasyatmanah piarvasmin

Jjanmanyasatvadetajjanmahetvaddrstasambhave'pyasya

Jjanmano'pyangtkriyamanatvadakrtabhyagamah prasajjeta / tatha
bhavijanmanyapyasya dehariapasyatmano’sattvadabhavadihanusthitayoh

punyapdpayoh phalabhokturabhavena bhogamantarenapi karmaksayah prasajjeta,

ayam krtaviprandasah | evam krtanasakrtabhyagamariipabadhakasadbhavadatmanah

karyatvam nangikartavyamiti bhavah [ 4 /

etaddehariipasydtmanah - this body seen as the self, piarvasmin janmanyasatvad -
since it did not exist in the past birth. etajjanmahetvaddrstasambhave'pyasya - though
there is not Adrshta (Punya or Papa) for gaining this  birth.
Jjanmano'pyangikrivamanatvad — we still accept this birth. akrtabhydgamah prasajjeta
- This defect of ‘akrtabhyagamah’ — gaining whatever we have not done, will definitely
be there. This is effect seen without any cause. fatha bhavijanmanyapyasya — in the
future birth too. dehariipasyatmano — this body that 1s accepted to be the self.. asattvad =

abhavad - does not exist. thanusthitayoh - the karmas that are practiced here.
punyapdpayoh - for which we have the Punya or Papa as its result.
phalabhokturabhdavena - since there 1s none to experience the results.

bhogamantarendpi - even without experiencing the result. There is a general rule
accepted with respect to the karmas ‘bhogad eva ksayah’ — destroyed only through
expereince. karmaksayah prasajjeta — there will be a situation of the karmas getting
extinguished. ayam krtaviprandasah - This is the defect of ° krtavipranasah’ — the karma
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done, getting destroyed without producing result. evam
krtanasakrtabhyagamariapabddhakasadbhavad — There is a ‘badhaka’ — contradiction,
in the way of the karma done getting destroyed without producing result, and the karma
which we did not do coming to us. @tmanah karyatvam nangikartavyamiti bhavah -
therefore the idea 1s, the individual self (Jiva) cannot be accepted to be an effect, or to be
produced. These defects don’t end here, it will be carried forward to Iswara, who is the
cause for this creation, as having the defects of ‘vaiSamya nairgrnya’ — partiality and
hatred. Thus, though this body does not exist in the past and future births, the Self exists.

4/
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evamannamayakosasyandtmatvam  pradarsya,  pranamayakosasya  svariipam
tadanatmatvam ca darsayati -

evam — Thus, annamayakosasydandtmatvam pradarsya - after showing the Annamaya
Kosha (food sheath) as non-self. pranamayakosasya - the Pranamaya Kosha’s (vital-air
sheath). svaripam - nature. tadanatmatvam - it being non-self, ca — and. darsayati - is
shown. People who accept the Prana as Self are called as Hiranyagarbha siddhantis. This
1s based on the vedic discussion ‘prana-indriya samvada’ — the dialog between the Prana
and sense-organs. When there is fight between the Prana and the sense-organs starts, each
sense-organ takes a break and leaves the body for some time. Upon return, each of the
sense-organ understands they were not missed. When Prana decides to leave the body, all
the sense-organs become powerless, and thus pray to Prana to remain, and accept its
greatness. Prana is discussed after the Anna because, the logic to negate Annamaya was
absence of consciousness in body. But, we can see in the absence of Prana there is no
consiousness; therefore it may seem that Prana is that consiousness. We have Shruti
acceptance and the logic also fits, therefore this seems unrefutable and correct.
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pirno dehe balam yacchannaksanam yah pravartakah /

vayuh pranamayo nasavartmda caitanyavarjandat f 5 /
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That Air which exists in the entire body, providing it the strength and which encourages
the sense-organs to function is called Pranamaya. This also is not Self, as it does not
possess consciousness.

pirno dehe — in the entire body, balam yacchannaksanam - giving strength to the
sense-organs. Here ‘Aksha’ not only means eyes, but the other sense-organs too. yah
pravartakah - the one who encourages them to function. vayul - that Air. pranamayo —
is called Pranamaya. ndsdavatmd — it is not the Self. caitanyavarjanat - since there is
absence of consciousness. Absence of Consiousness can be said as inert.
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piarna iti | yo vayuh dehe piarnah padadi mastakaparyantam vydptah san , balam
yacchan , vyanaripena sGmarthyam prayacchan , aksanam caksurddinamindriydndam

pravartakah prerako vartate, sa vayuh ‘pranamayal’ ityucyate | asavapydtmd na
bhavati | tatra hetumaha — caitanyeti | vivadadhydsitah prana atmda na bhavati ;

Jjadatvat , ghatadivaditi bhavah I 5 /

vo vayuh - That air. dehe parnah = padadi mastakaparyantam - in the body, right
from the toe to the head. vyaptah san - pervading. balam yacchan — providing the
strength. vydnariipena sdmarthyam prayacchan - in the form of Vyana, it provides the
energy. Vyana is that pervades the entire body. aksanam = caksuradinamindriyanam -
to the eyes etc., sense-organs etc. pravartakah = prerako vartate — it 1s the guide. sa
vayul ‘pranamayah’ ityucyate — that Air is called as Pranamaya. When it is outside the
body it 1s called ‘Vayu’ and when inside the body it is called Prana. This Prana, though
being one, is seen as five according to its functionality, as Prana, Apana, Vyana, Udana
and Samana. Though others accept Naga, Krkara, Dananjaya etc. five more, it is not
vedic. asavapydtmd na bhavati - this too 1s not Self. tatra hetumaha — the syllogism
for this 1s said. vivadadhyasitah - the topic of contention. prana - Prana, is Paksha.
atmd na bhavati — cannot be Self, is Sadhya. jadatvat - because it is inert, 1s Hetu.
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ghatadivad - like pot etc. — Udhaharana. iti bhavah - this is the idea. Pranamaya

Kosha is Prana + Karmendriya (sense-organ of Action). # 5 /
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idanim manomayasvariipadarsanapiirvakam tasydpyandtmatvamaha —

idantim - Now. manomayasvariipadarsanapiirvakam - by showing the nature of
Manomaya Kosha (Mind sheath). tasyapyandtmatvamdaha — that again is established as
non-self, is explained.
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ahantdm mamatam dehe gehdadau ca karoti yah [

kamadyavasthaya bhranto ndasavatma manomayah f 6 /[

That which identifies as | and mine in body, house etc., that which is deluded by the
desire etc. states, that is Manomaya Kosha.

ahantam - \dentification of | (I-ness), mamatam - identification of mine (mine-ness).
dehe — in the body. gehddau ca — and in the house etc. I-ness in the body and Mine-ness
in the house etc. Fkaroti yah - one who does. kamddyavasthayd — because of the
different states of desire etc. bhranto — is deluded. Delusion or confusion is ‘atasm.in
tad buddhi’ - The knowledge of not that in that’ ndsavatma - is not the Self.
manomayal - it is Manomaya Kosha.
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ahantamiti | dehe ahantamahambhdavam grhadau mamatam madiyatvabhimanam ca

ya karoti asau ‘manomaya’ iti, sa atmd na bhavati | kuta ityata aha — kamaditi |/
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hetugarbham visesanam [ kamakrodhadivritimattvenaniyatasvabhavatvadityarthah |

manomaya atmd na bhavati, vikaritvat , dehavaditi bhavah f 6 Jf

dehe ahantdmahambhdvam - in the body, having the identification of 1. grhddau
mamatdm = madiyatvabhimdanam - in the house etc. the identification of Mine. Or we
can understand this as said in Vedanta Paribhasha, as the idea of I and Mine changes in
different places, Jiva identifies with the body as I and mine. The pot etc. as Mine and not
I. And only as I with espect to the Self. This is explained, as due to the past thought
imprints. ca - and. ya karoti - one who does. asau ‘manomaya’ iti - it is Manomaya.,
sa atmd na bhavati - and that cannot be the Self. kuta ityata aha - why so? is
explained. hetugarbham visesanam - this is an adjective which has in its womb a Hetu
(reasoning). The Word ‘kamadyavasthaya’ is of this type, because,
‘kamakrodhdadivrttimattvenaniyatasvabhavatvadityarthah - since there are different
types of thought functions in the form of desire, anger etc., it is of varied nature. The
confusion of Mind as Self arises, because we see a continuity of this life and the past life,
also the future life. As said in the Taiteriya Shruti ‘trna jalukavad’ — like the leach, this
jiva along with the mind travels from one body to the other, after firmly establishing in
the next body. It does not jump like a monkey from one body to the other. The Syllogism
1S - manomaya - the Mind sheath - Paksha, atrma na bhavati - cannot be the Self -
Sadhya, vikaritvat - since it undergoes transformation - Hetu, dehavad - like the body —
Udhaharana. iti bhavah - is the idea. This is third Hetu, each one of them is
interchangeable. And again, though the mind does not exist in the deep sleep, the Self
exists. As the sleep itself is super-imposed in the Self. Manomaya Kosha is Mana +

Gnanendriya (sense-rogan of knowledge). # 6 /

FTT B TareA O e TeeEEe G -

anantaram ‘kartr’sabdavacyasya vijidnamayasya svaripam
pradarsayamstadandatmatvam darsayati —

anantaram - Thereafter. After explaining Manomaya Kosha. As said in the 2™ Shloka,
next is ‘karta’ — doer. ‘kartr’sabdavdcyasya - the one which is specified by the word
‘karta’ — doer. vijiidnamayasya svariipam - the nature of Vignanamaya Kosha (Intellect
sheath). pradarsayams - nicely explaining. tadandtmatvam darsayati — it is also
established as non-self.
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Iind suptau vapurbodhe vyapnuyadanakhagraga |
cicchayopetadhirnatma vijiianamayasabdabhak f 7 [/

That which merges in the sleep (in the Self), pervades the body till the tip of the toe nail
in the waking state, that intellect which has the reflection of the Self, and is specified by
the term ‘Vignanamaya’, is not Self too.

Iind suptau — It merges in the sleep (in the Self). vapurbodhe — in the waking state, the
body. vyapnuyddanakhagragd — pervades till the tip of the toe nail. cicchdyopetadhir —
the intellect that is endowed with the reflection of the Self. ndtma — is not the Self.
vijianamayasabdabhdak - that which is called by the term ‘Vignanamaya’'.
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Iineti | ya cicchayopeta dhih cidabhasayukta buddhih suptau suptikale lind vilind satt
bodhe jagaranakale anakhagragda nakhdagraparyantam vartamand sati vapuly sariram
vyapnuydat samyvydpya vartate, sa vijianamayasabdabhak

“vijianamaya’sabdenocyamanda | asavapyatmda na bhavati ; vilayadyavasthavatvat

ghatdadivadityarthah f 7 /I

vda cicchayopetd dhih = cidabhdsayukta buddhih - the intellect that is endowed with the
reflection of the Self. suptau = suptikale lind = vilind sati - when it merges in the deep
sleep. bodhe = jagaranakdle - at the time of waking state. Bodha is not knowledge, but
waking state where the knowledge takes place. anakhdgraga = nakhagraparyantam -
till the tip of the toe nail. ‘aa + nakha + agra + ga’ => aa — entire, nakha — nail, agra — tip,
ga — ‘gacchati iti’ that which pervades. vartamand satt - when it exists. vapup =
Sariram vydpnuydt = samvydpya vartate - it exists by pervading the whole body. sa
vijidnamayasabdabhak = ‘vijiianamaya’Sabdenocyamand — this is referred to by the
term ‘Vignanamaya’. as@vapy - this too - Paksha, @tma na bhavati - this too is not the
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Self - Sadhya. vilayadyavasthavatvat - since it is undergoes merging - Hetu, ghatadivad
- like the pot etc. — Udhaharana. ityarthah - is the meaning. Vignanamaya is Buddhi +

Gnanendriya (sense-organ of knowledge). # 7 /
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nanu manobuddhyorantahkaranatvavisesat manomayavijiidnamayariipena
kosadvayakalpand'nupapannetyasankya, kartrtvakaranatvabhyam
bhedasadbhavadghatata eva manomayatvadibheda itydha —

nanu — But. manobuddhyorantahkaranatvavisesat - since both Manomaya and
Vignanamaya are inner-organs. manomayavijianamayariipena — in the form of
Manomaya and Vignanamaya, kosadvayakalpand - imagining two koshas. Though it is
just an imagination, there should be a limit for it. There are two defects in the ‘kalpana’ —
imagination, 1) laghava — simple and 2) gaurava - complex. anupapannd - is not right.
itydsarikya - doubting thus. kartrtvakaranatvabhyam - as the doer and instrument.
Intellect ass the doer and mind as the instrument is wha is said here. The mind is seen to
be controlled by the intellect. Bhedasadbhavad — this difference is seen. ghatata eva -
therefore, it is quite possible. manomayatvadibheda itydha — to accept the Manomaya etc
difference, is explained.

L aNlaN [aNaN
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kartrtvakaranatvabhyam vikriyetantarindriyam |

vijidnamanast antarbahiscaite parasparam [ 8 J

The inner organ differs as doer and instrument. Thus, the Vignanamaya and Manomaya
become inner and outer Koshas, to each other.

kartrtvakaranatvabhydm - as the doer and instrument. This is in dual case. vikriyeta —
transforms. antarindriyam — the inner-organ. vijidnamanast — vignanamaya and
manomaya koshas. This is in dual case too, becomes adjectified for the previous.
antarbahiscaite — are inner and outer. parasparam - to each other.
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kartrtveti |  antarindriyantahkaranam  kartrtakaranatvabhyam  kartrriipena
karanariipena ca vikriyeta, parinametetyarthal | ete kartrkarane vijianamanast
vijianamanahsabdavacye bhavatalh | ete ca parasparam antarbahirbhavena varteta ;

atah kosadvayamupapadyata ityarthah | 8 /

antarindriya = antahkarapam - the inner-organ. kartrtakaranatvabhyam = kartrriipena
karanariipena ca — in the form of doer and instrument. vikriyeta = parinametetyarthah
- undergoes  transformation. ete  kartrkarane =  vijidnamanast =
vijidanamanahsabdavacye bhavatah - these doer and instrument get the name Vignana
and Mana. ete ca parasparam - and they, to each other. antarbahirbhavena varteta -
exist as inner and outer. atah kosadvayamupapadyata ityarthalh - therefore, it is possible

to be accepted as two koshas. #/ 8 /

T AT AR S 9y T Y e -

idanim bhoktrsabdavdcyasya anandamayasya andtmatvam darsayitum tasya ca
svariipamdaha —

idanim - Now. bhoktrsabdavacyasya - the on which is termed as ‘Bhokta’ — experiencer.
anandamayasya - Anandamaya Kosha (Bliss sheath). and@tmatvam darsayitum - to
show it as non-self. tasya ca svariipamaha — its nature 1s explained.
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kacidantarmukha vrttiranandapratibimbabhak |/

punyabhoge bhogasantau nidrariipena liyate f| 9 I
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The internalized thought function which has the reflection of the Bliss during the time of
experience of the Punya, merges in the form of sleep, when that experience comes to an
end.

kacidantarmukhd - The internalized thought function. Thought function normally has
the habit of going externally. vretiranandapratibimbabhak — the thought function that
has the reflection of the Bliss. punyabhoge — when one is experiencing the results of the
Punya. bhogasantau — when that experience comes to an end. nidraripena liyate — it
merges in the form of sleep. In the sleep too he experiences the Bliss. The difference
between the experience of Bliss through the object and in sleep is, there will be a
thought function in the form of the object in the former and in the latter there will be
no thought function associated with object.

KT | QA QBRI AR g RIgEl Tl AT T, ATeeurad e 9,
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kaciditi | punyabhoge punyakarmaphalanubhavakale kaciddhirvrttirantarmukha satt

anandapratibimbabhak  dtmasvaripasyanandasya pratibimbam bhajate, saiva
bhogasantau punyakaraphalabhogoparame sati nidraripena liyate vilina bhavati, sa

vrttih ‘anandamayah’ ityabhiprayah f 9 /f

Jiva 1s defined as ‘avidya avacchinna caitanya’ — consciousness associated with
ignorance (avidya).

Sakshi is defined as ‘avidyavrtti avacchinna caitanya’ — consciousness associated
with ignorance (avidya) thought function.

Anandamaya is defined as ‘avidyavrtti (tamomaya) avacchinna caitanya’ —
consciousness associated with ignorance (avidya) thought function of tamo attribute.

Sakshi exists in all the three states, and in the Samadhi. Anandamaya exists only in sleep.

What 1s this Bliss? The logicians accept the happiness to be absence of sorrow. We can
use a syllogism — ‘atmanando’ - the expereince of the Bliss of the Self — Paksha,
‘duhkhabhavam nasti” —is not of the form of absence of sorrow — Sadhya,
‘tadanirupyatvat’ — since it cannnot be established — Hetu. Though we expereince sorrow
in other place, still we cannot expereince the ‘absence of sorrow’ — Pariyogi. This was
discussed in Ch. 2 Shloka 25. The Concomittance here to show this is ‘yad duhkhena na
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niriipyate tad duhkhabhavo na bhavati” — that which is not experinced along with the
sorrow, cannot be expereinced along with absence of sorrow. Among the expereince too,
the expereince of Sorrow is the attribute of mind, whereas the expereince of happiness is
attribute of Self . This will be discussed in detail in the last five chapters of Ananda
Prakarana.

punyabhoge = punyakarmaphalanubhavakdle — During the time of experiencing the
results of the Punya Karma. kdciddhirvrttirantarmukhd sati — when there is a
internalized thought function which arises. We gain this internalized thought function not
only during the experience of happiness, but also when we experience extreme pain,
sorrow, fear etc. We can see in some knowledgeable ones life, there was great sorrow
which brought them to the Self, in some like Saint Samartha Ramadas, great fear (of
being married) and in some like Saint Tulasidas great desire. anandapratibimbabhdk =
atmasvariapasydanandasya pratibimbam bhajate — there 1s a reflection of the Bliss of the
Self on the thought function. saiva bhogasantau = punyakaraphalabhogoparame sati —
when the experience of the Bliss due to Punya comes to an end. nidrdripena liyate =
vilind bhavati, sa - then one gets merged in the state of sleep. vrttih ‘@Gnandamayah’

ityabhiprdayah - this thought function is called as ‘Anandamaya’. # 9 /

TRISIHIHTE -

tasya'natmatvamdaha -

tasyd'natmatvamdaha - this Anandama is also established as non-self.

H ek CIRRIMEEER R
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kaddcitkatvato natmd syadanandamayo'pyayam |

bimbabhiito ya ananda atmad'sau sarvaddsthiteh f 10 [

Since it is temporary, this Anandamaya is non-self too. The Bliss that which is getting
reflected is the Self, as it is eternal.
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kaddacitkatvato — Since it exists only temporarily. n@tmd - it is not the Self.
syadanandamayo'pyayam — The Anandamaya too. bimbabhiito — that which is getting
reflected. Here reflected is to be understood as the substratum. Otherwise, it will
become reflection of the reflection, thus regress-ad-infinitum. ya - that. @ananda - Bliss.
artmda'sau — is the Self. sarvaddasthiteh - as it is eternal.
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kadacitkatvata iti | ayamanandamayo'pi kadacitkatvadatma na syat ,
abhradipadarthavadityarthah | nanu vidyamananamanandamaydadinam
sarvesamdtmatvanirdse nairatmyam prasajjetetyasankydha — bimbabhiita iti /

buddhyadau  pratibimbitaya'vasthitasya  priyadisabdavacyasya  anandamayasya

bimbabhiitah karanabhiito ya anandah asaveva atmda bhavati | kuta ityata dha —
sarvadeti | nityatvadityarthah | vivadadhydasita ananda atma bhaitumarhati, nityatvat
, ya amda na  bhavati  ndsau  nityah, yatha  dehddih /

gagandderutpattimattvenanityatvannanaikantikateti bhavah ff 10 [

ayamdanandamayo'pi - this Anandamaya too — Paksha. Kadacitkatvad — being temporary
— Hetu. atma na sydt - cannot be Self — Sadhya. Abhradipadarthavad - like the ether
etc. elements — Udhaharana. ityarthah - this is the meaning. nanu - But!. This is a doubt
raised by the seeker. vidyamananamdanandamayddindm - whatever exists, from
anandamaya etc. Here instead of ‘from Annamaya etc.’ it is said ‘from anandamaya etc.’,
because this is a stand from the Self. sarvesamdtmatvanirdse — if everything is negated
as non-self. nairatmyam prasajjeta — there will be a state of no Self. ity@sankydha —
doubting this. This 1s answered with ‘bimbabhuta’ etc. buddhyadau
pratibimbitayd'vasthitasya — that which exists as the reflection in the intellect.
priyadisabdaviacyasya - as denoted by the words ‘priya’ etc. Priya is the form of
happiness one gains when one sees he object of desire. Moda is the happiness one gaines
when he gains that object. And Pramoda is the happiness one gains when he experiences
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the object. anandamayasya - of the Anandamaya. bimbabhiitah = karanabhiito - that
which is the reflected, 1.e. the cause. Here the cause for everything is Self, as there is
nothing other than that. ya dnandah - that which Ananda — Bliss exists as@veva atma
bhavati - only that is the Self. kuta ityata aha — why is that so? is answered.
nityatvadityarthal - because it is eternal. This 1s the syllogism - vivadadhyasita ananda
- that which 1s the object of contention, Bliss — Paksha. dtmda bhaitumarhati — is possible
to be accepted as Self - Sadhya., nityatvat - as it is eternal — Hetu. ya atma na bhavati
ndasau nityah - That which is not Self, is not eternal — Vyapti. There can be no Anvaya
Vyapti (direct concomitance) to prove Self, as there can be no example to establishe it, as
there 1s nothing like Self. yathd dehdadih - like body etc. — Udhaharana.
gagandderutpattimattvendanityatvanndanaikantikateti bhavah - since the ether etc. are
created, there 1s no error in the logic. When logicians talk about ether, they accept it as
eternal, but for the Vedanti ether is an effect from Atma as said ‘atmana akasha
sambhuta’. When the Hetu we give establishes some other thing too, it 1s called as
‘anaikantika hetu’, and this is a form of Hetvabhasa (erroneous logic). The five Hetus
given here to prove the other things as non-self are interchangeable : First — Karyatvat,
Second — Jadatvat, Third — Vikaritvat, Fourth — Vilayaditvat and Fifth — kadacitkatvat.

And we can use these five in inverse, as absence of jadatva etc. to prove the Self too. #

10 1/

e -
codayati —

codayati — The seeker now asks a question. The doubt arises because there i1s nowhere
one has the experience of the Self as said here through the indirect concomitance.
Therefore, the doubt which was presented during the Anandamaya Kosha discussion,
regarding ‘nairatmya’ — state of no-self, is still unanswered.

T W ey |
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nanu dehamupakramya nidranandantavastusu |

md bhiidatmatvamanyastu na kascidanubhiyate f[ 11 [
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Let there be no state of anything being Self, right from the Body (Annamayal) till the bliss
of the sleep (Anandamaya). But, there is nothing other than this experienced here.

nanu - But. dehamupakramya - right from the Body (Annamaya Kosha).
nidranandantavastusu — till the Bliss of the sleep (Anandamaya Kosha). ma
bhiidatmatvam — let there be no state of being Self. anyastu na kascidanubhiiyate -
but, there is nothing other than this that is experienced.

T I | FTEEARAERE BEO e T T S I, ST IR S
99 1l

nanu iti | annamayddyanandamayantanam kosanamuktairhetubhiratmatvam na
ghatate cenmd ghatista, anyastvatmd'nupalabhyamdanatvannaiva sambhavatiti [ 11

/)
annamayddydnandamaydantanam  kosandm- beginning from Annamaya till the
Anandamaya Koshas. uktairhetubhiratmatvam na ghatate — as established earlier, there

1s possibility of it being Self. cemma ghatista — if it 1s so, let it be so.
anyastvatma'nupalabhyamdnatvin — sice there 1s nothing that comes to experience as

Self. naiva sambhavatiti - whatever established cannot be correct. # 11 J

pariharati —

pariharati — it 1s answered. From here for the next 10 Shlokas it is answered.
9% e FASTHE T o |
TSI 37§ & a1 R |

badham nidradayah sarve'nubhiiyante na cetarah |

tathapyete'nubhiiyante yena tam ko nivarayet J 12 [
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True, the sleep etc. are experienced by everyone, and not anything else. But still, who
can negate the one through which all this is experienced?

badham - True. nidradayah - the Sleep etc. sarve'nubhiiyante — is experienced by
everyone. na cetaralh - and not anything else. Tathdpi — even then. ete'nubhiiyante
yena — through whom all these are expereinced. tam ko nivarayet - who can negate
him.
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badhamiti | atra ‘nidra’sabdena nidranando laksyate, nidradayo dehanta
upalabhyante, ‘anyo ndanubhiiyate’ iti yaduktam , tatsatyam , katham tarhi
tadatiriktasydtmano'ngikara ityata aha — tathapiti | anyasyanupalabhyamanatve'pi
yadbaladetesam anandamayddinamupalabhyamanata bhavati , so'nubhavah katham

nangtkriyate ityarthah f 12 Jf

atra ‘nidra’sabdena nidranando lakgyate — Here, through the word Sleep, the Bliss of
the Sleep is expressed. nidradayo dehdantd upalabhyante — right from the sleep till the
body is expereinced. ‘anyo nanubhiiyate’ iti yaduktam - that which is said as ‘there is
nothing expereinced’. fatsatyam - that is true. When we say ‘satyam’ it means ‘ardha-
angikara’ - we accept partially. katham tarhi tadatiriktasyatmano'ngikara ityata aha —
then how is it possible to accept the a Self, that is different from them (Koshas).
anyasyanupalabhyamdnatve'pi — though there is nothing other which is experienced/
vadbaladetesam anandamayddinamupalabhyamdnatd bhavati - with the strength of the
experience of the Anandamaya etc. so’'nubhavah katham nangikriyate ityarthah - how
do you not accept that experience. The one who is the ‘expereincer’ witness for all these

1s Self and all these experience and object of experience exists because of the Self. J 12

7
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nanitktebhyo atmd yadi vidyate tarhyupalabhyeta, nopalabhyate ato nastityasarnkyaha

nanu - But. Uktebhyo - as said. atma yadi vidyate - if the Self exists.
Tarhyupalabhyeta - then it should be experienced. nopalabhyate - but, it is not
expereineced. ato nasti - therefore it does not exist. ityasarkydha - doubting thus, it is
answered.

Ay frEEn TR |

AEAIHETES | @ 93
svayamevanubhiititvadvidyate nanubhavyata |/
jAdtrjidnantarabhdvadajiieyo na tvasattaya | 13 Jf

Since it is self-expereintial, it cannot be experienced. Since there is no knower and
knowledge different from the Self, it is not experienced. And not because of its non-
existence.

In Sankhya it is established, that though an object exists, it cannot be seen because of 8
reasons of — being very far, being very neer, defective sense-organ, unfocussed mind,
subtle, separated, covered and being mixed in the object of same class. Though this is
true for them, here we are negating based on this reasoning. svayamevanubhiititvad —
since it is self-experential. It is said ‘yad saksat aparoksat brahma’ — since it is
immediately expereinced. vidyate — there exists. ndnubhdvyatd — no expereincer.
jAdtrjianantarabhdvad — since, there is no experiencer (knower) and experience
(means of knowledge). ajiieyo na — it is not expereinced. tvasattayd — because of being
non-existent. This will be established later, when the Self is explained as self-effulgent.
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svayam iti | anandamaydadinam saksino'nubhavaripatvadevanubhavyatvam nastiti /

nanu anubhavaripatve'pyanubhavyatvam kuta na sydaditydasankyaha — jiatriti | jaata
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ca jiAdnam ca jAdatrjiidne, anye jAdtrjfidne jhdtrjfidndantare, tayorabhavah
tasmddajiieyo  jAdtavisayo na  bhavatiti  jAdtradyabhavadva na  jhAdyate

svasyaivasatvadva,  kimatra nigamane kdranamityata dha — na tvasattayeti |

nidranandadisaksitvendsatvasya pirvameva nirdkrtatvaditi bhavah [ 13 J

anandamayddinam - for the koshas from Annandamaya. saksino'nubhavaripatvad -
since it is experience by the witness principle. evanubhdavyatvam ndstiti - there is no
experience of Self possible. Thoug it is the experiencer, why is not experienced. Because,
we see ourself to be an experiencer and experienced. nanu anubhavaripatve'py — But,
though it is of the nature of experience. anubhdavyatvam kuta na syadityasankydha —

and the knowledge. Since the Self is self-effulgent, it does not need any other knower or
knowledge. tayorabhavah - since they do not exist. tasmddajiieyo = jidtavisayo na
bhavatiti - therefore, it does not become object of knowledge. jidatradyabhdavadva - is it
because of the absence of the knower etc. na jAdyate — it .is not known.
svasyaivasatvadva — or is it because of its own absence. The choise is, is it not known
because of the absence of knower etc or because of the absence of the object Self itself.
kimatra nigamane karanamityata dha - what is the cause for this conclusion is said.
nidranandddisakgsitvena — since it is the witness of the bliss of the sleep etc. asatvasya
piarvameva nirdkrtatvaditi bhavah - and its (Self) non-existence was negated already.
The one who is the experiencer and the experienced in all the three states of waking,

dream and deep sleep, that Consiousness [ am. # 13 /

FHIETRIRHA ST T -

anubhavariipasydtmano'nubhavyatvabhave drstantamaha —

anubhavariapasydtmano'nubhdvyatvabhave drstantamaha — The Self which is of the
nature of immediate experience, will not and cannot be experienced, is explained with an
example.
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madhurydadisvabhdvanamanyatra svagundarpinam |

svasmimstadarpandpeksa no na castyanyadarpakam [ 14

7

In the objects which have the taste of sweet etc. (like Jagerry) which provides its quality
in other things. Does not have the necessity to provide it in itself, nor is there another
thing which will do that.

madhuryddisvabhdvanam — The objects with the nature of sweet etc. Like Jagerry which
is sweet, chilli — hot, tamarind - sour etc. anyatra svagundrpinam — which provides its
nature in other things. When we want to make the food spicey we add chilly, want to
make coffee sweet we add sugar etc. svasmimstadarpandpeksd no — there is no
necessity or expectancy for providing that nature in itself. Like we add sweet to the
things we cook, we do not add sweet to the Jaggery while cooking it. na
castyanyadarpakam - nor is there an expectancy for another thing to provide that
quality.

120t MY R R I 2 R G R L e M B R[S M SRR e
TGy qUHY T ST G ey ek e o
TG AU W AU SR A A aEaa e A §9 e, e orets i

TR A aRem e 1 98 |

madhuryaditi | ‘adi’sabdenamladayo grhyante | madhuryadayah svabhavah sahaja

dharmavisesa yesam te madhuryadisvabhava guddadayastesamanyatra
svasamsrstapadarthesu canakddisu svagundarpinam svagundarmddhuryddinarpayantiti
svagundrpinastesam svasminsvasvaripe gudadilaksane tadarpandpeksa tesam
madhuryddinam  arpane sampddane  apeksa akanksa madhuryadikam
kenacitsampadaniyamityevamripd no naiva vidyate, kifica anyadarpakam ndsti ;

gudadimam madhurydadipradam vastvantaram nastityarthah | 14 /

‘adi’Sabdenamldadayo grhyante - with etc. we understand sour etc. tastes.
madhuryddayah svabhavah = sahaja dharmavisesa yesam te = madhuryddisvabhava -
that which has sweet etc. as its nature. gudddayastesamanyatra =
svasamsrstapadarthesu - Jagerry etc., in other things. capakddisu — like grams etc.
svagundrpinam = svagundrmdadhuryddinarpayantiti svagundrpinas — it provides its
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nature of being sweet to the other things. tesdm svasminsvasvariipe gudadilaksane
tadarpandpeksa = tesam mddhurydadinam arpane sampddane apeksd = akanksa
mddhurydadikam kenacitsampddaniyamityevamriipd no naiva vidyate — but, there is no
expectancy for another thing to give the nature of those sweetness etc. to them (Jagerry
etc.). kifica anyadarpakam ndsti — but, there is nothing which can provide it. gudadinam
mddhurydadipradam vastvantaram ndstityarthah - i.e., there is no another thing which
can provide Jagerry etc. it sweetness. But now, we have objects which don’t have its

nature, like decaf coffee, plastic or frozen flower etc. # 14 /f

sadrstantam phalitamaha —

sadrstantam phalitamaha — With an example, the conclusion is said.

STTE SR T |
o e ST g T A I 9y |
arpakantarardahitye'pyastyesam tatsvabhavata |/

md bhiittathanubhavyatvam bodhatmd tu na hiyate J 15 //

Though there is no other thing to provide (sweet etc. to jagerry), it has that as its nature.
Similarly (for the Self), though there is no experience possible, it being of the nature of
knowledge is not lost.

arpakantararahitye'pi — though there is nothing other to provide (the sweetness etc.).
astyesam tatsvabhdavata — they exist in it as its nature. ma bhittathanubhavyatvam -
similarly, let there be no expereince. bodhdatma tu na hiyate - but, the nature of being
knowledge is not lost.
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arpakantareti | madhuryadisamarpakavastvantarabhave'pi  yesam gudadinam
madhuryddisvabhdvatd yatha vidyate, evamdatmano'pyanubhavavigsayatvam mda bhit

anubhavariipatd tu bhavatyevetyarthah f 15 /

mddhurydadisamarpakavastvantardbhdve'pi - though there is nothing else to provide for
the sweetness etc. yesdm gudddinam - for the Jagerry etc. madhuryadisvabhavatd yathda
vidyate — like the sweetness etc. exists in it. evamdatmano'pyanubhavavisayatvam mda
bhiat - similarly, let there be no nature of being experienced. anubhavaripata tu

bhavatyevetyarthah - it being of the nature of immediate experience definitely exists. #

15/

T THTIE -
uktarthe pramanamdaha —

uktdarthe pramanamaha — Proof for the aforesaid is given.
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svamjyotirbhavatyesa puro'smadbhdsate'khilat |/

tameva bhantamanveti tadbhdasa bhasyate jagat [}l 16 /

This Self is of the nature of self-effulgence. It shines before all these things. Following it,
all the other objects shine. Only because of its effulgence, the world shines.

svamjyotirbhavatyesa — This Self is of the nature of self-effulgence. ‘Svayamjyoti’ — self
effulgence will be defined in Shloka 28. puro'smadbhasate'khilat — whatever exists in
front of us, is illumined (by it). tameva bhantamanveti — following its effulgence,
everything is shines. tadbhasa bhasyate jagat - the world is illumined by its effulgence.
If we do not accept the Self to be self-effulgent, the creation will be immersed in
darkness.
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svayamiti |  ‘atrdyam  purusah  svayamjyotirbhavati’ (br u - 4.3.9.),

‘asmdtsarvasmatpuratah suvibhatam’ ( nr u ta — 2), ‘tameva bhantamanubhdti sarvam
tasya bhasa sarvamidam vibhati’ (mu u — 2.2.10, sve u — 6.14, ka u — 5.14)

ityadisrutaya atmanal svaprakasatvam bodhayantityarthah [Jf 16 Jf

‘atrayam purusah svayamjyotirbhavati’ (br u — 4.3.9.) — here this Self is of the nature of
self-effulgence. ‘asmatsarvasmatpuratah suvibhdatam’ ( nr u td — 2) — before everything
this Self shines nicely. ‘tameva bhantamanubhdti sarvam tasya bhdsa sarvamidam
vibhati’ (mu u — 2.2.10, Sve u — 6.14, ka u — 5.14) — following its effulgence, everything
else shines. Because of its effulgence the world is illumined. ityddisrutaya - etc. Shruti
texts. atmanah svaprakdsatvam bodhayantityarthah - establish the knowledge that the

Self 1s self-effulgent. # 16

U Fd (e o & e, e & e (39 - 2.8.9) 3f7 e B -

-

‘yenedam sarvam vijandti tam kena vijaniyat , vijiiataramare kena vijaniyat’ (br u —
2.4.14) iti vakyamarthatah pathati —

‘yenedam sarvam vijandti tam kena vijaniyat , vijiiataramare kena vijaniyat’ (br u —
2.4.14) iti vakyamarthatah pathati — the essential meaning of the statement of

Brihadaranyaka Upanishad — ‘through whom (which) everything else is known, through
what can one understand that, with what can one know the knower’ - 1s said.

4G TR T A A
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yenedam janate sarvam tam kendnyena janatam |/

vijiataram kena vidydacchaktam vedye tu sadhanam [ 17

7
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Through which all these are known, with what can that be known? Through which can
one know the knower? Only in the objects that can be known, can the power of knowing
function.

yenedam - through which. janate sarvam - all these are known. tam kendanyena janatam
— that, through what can one know. vijiataram - the knower. kena vidyat — with what
can one know. shaktam vedye tu - function only in the objects that has the eligibility to
be known. s@dhanam - the power (of knowing).
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venedamiti | yena saksicaitanyariipena datmand idam sarvam drsyajatam janate
praninah tam sdksinamdtmanam  anyena kena saksyabhiitena jadena janatam
avagaccheyuh, pumamsa iti Sesah | asyaiva vakyasya tatparyamaha — vijiataramiti /
drsyajatasya jiiataram kena drsyabhiitena vidyat vijaniyat ? na kendpi janatityarthah |
nanu manasda jaasyatityasankyaha — saktamiti | sadhanam tu jianasadhanam tu
manah vedye jiiatavyavisaye saktam samartham, na tu jiidtarydtmani | ‘naiva vaca na
manasd@’ (ka u — 6.12) ityadisruteh | svasydpi jiieyatve karmakartrtvavirodhdcceti

bhavah f 17 /

vena - through which. saksicaitanyariipena = datmand - the Self which is the witess
principle. idam sarvam = drsyajatam - all this, the objects. janate praninal - the beings
know. tam saksinam = dtmdanam that witness principle, the Self. The Sakshi (witness)
state is possible only when there is Sakshya (object). anyena kena - then through which
other? saksyabhiitena = jadena - the object of the witness, that which is inert. janatam
= avagaccheyuh - will it be known. pumamsa iti Sesahy - the beings, word needs to be
added. asyaiva vakyasya tatparyamdaha - the meaning of this very statement is
explained. drsyajatasya jiiataram - that which is the knower of all this that is seen. kena
drsyabhiitena vidydt = vijaniydt - through which object of knowledge, can we know? na
kendpi janatityarthah - the meaning of the question is, not through anything else. nanu
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manasda jAadasyatityasankydha - but, one can definitely known through the mind.
sadhanam tu = jiianasddhanam tu - the means for the knowledge. manah - mind.
vedye = jiidtavyavigaye - with respect to the object of knowledge. Saktam = samartham -
has the eligibility or power. na tu jidatarydtmani - but not for the knower, Self. But in
‘paraficikhani vyatrnat...’, it was said, it goes generally externally, but when a person of
knowledge and power turns it inwards etc. So, generally though the mind may go
externally, it sometimes comes internally to grasp the Self too? ‘naiva vaca na manasa’
(ka u — 6.12) - neither through the words, nor through the mind. The mind cannot grasp
either the Self nor the Shoonya (void). The knowledge may take place through the words
for the objects that does not exists. This is the reason both word and mind are negated.
ityadisruteh - etc. Shruti text. svasydpi jiieyatve — if one becomes the object of
knowledge. karmakartrtvavirodhdcceti bhavah - there will be a contradictory of
Subject and Object. The Karma (object) itself cannot be the Karta (doer), as they are

contradictory. #/ 17 J
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atmanalh svaprakdsatve eva ‘sa vetti vedyam na ca tasydsti vettd’ (sve u — 3.19),
‘anyadeva tadviditadatho aviditddadhi’ (ke u — 3) iti vakyadvayamapi pramdnamiti
manvanastadvakyadvayamarthatalh pathati —

atmanah svaprakdsatve eva - to establish the Self is self-effulgent. ‘sa vetti vedyam na
ca tasydsti vettd’ (sve u — 3.19) - it knows whatever exists, there 1s none to know it.
‘anyadeva tadviditadatho aviditadadhi’ (ke u — 3) — it is different from both know and
unknown. iti vakyadvayamapi - these two statements. pramdpamiti - are proofs.
manvanas - thinking thus. tadvakyadvayamarthatah pathati - the essense of these
statements are said.
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sa vetti vedyam tatsarvam nanyastasyasti vedita /

viditaviditabhyam tatprthagbodhasvariipakam [J 18 /
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It knows everything that can be known. There is nothing to know the Self. It is different
from both the known and unknown; it is of the nature of knowledge.

sa vetti vedyam tatsarvam - He knows whatever is to be known. nanyastasyasti veditd —
there is nothing to known that Self. viditaviditabhyam - from the known and unknown.
tatprthag - it is different. bodhasvaripakam - it is of the nature of knowledge.

g odifd 1§ T Ted T dF A | TR A AR o A, e 5@
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sa vettiti | sa atmda yadyadvedyam tatsarvam vedyam vetti | tasya atmano veditd jiiata
anyo nasti, tadbodhasvaripakam brahma viditaviditabhyam - viditam jiianena
visaytkrtam,  aviditamajiidnendvrtam, tabhyam —  prthagvilaksanam ,

bodhasvariipatvadevetyarthah [ 18 /

sa atmd - that Self. yadyadvedyam - whaever tis to be known. tatsarvam vedyam vetti
- all that that is to be known, it knows. tasya @tmano - for that Self. vedita = jhdata -
knower. anyo ndsti — there is no other. There 1s no other knower to know that Self.
tadbodhasvariipakam - it is of the nature of knowledge. brahma - that Self.
viditaviditabhyam — viditam jiidnena vigaytkrtam, aviditamajiianendvrtam, tabhyam -
‘Viditam’ — known, that which is known through the means of knowledge and ‘aviditam’
unknown, that which is engulfed by ignorance. prthag = vilaksanam - it is different.

bodhasvaripatvadevetyarthah - only because of being, of the nature of knowledge. # 18
/4
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nanu viditaviditatirikto bodho nanubhiiyate ityasankya, viditavisesanasya vedanasyaiva
bodhasvaripatvattadanubhavabhave

viditasyapyanubhavabhavaprasangadbodhanubhavo'vasyamangikartavya iti
sopahdsamdaha—
nanu viditaviditatirikto bodho nanubhiiyate ityasarikya - But, nowhere on has

experienced anything that is different from known and unknown, doubting thus.
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viditavisesanasya vedanasyaiva - that which is the adjective for the Known, the
knowledge, for that. In all the thought functions ‘I know’ ‘I don’t know’ etc, I exists as
the base, adjective. Or in all the knowledge of pot, cloth etc., it is always endowed with
the Consiousness, as pot associated consciousness, cloth associated consciousness etc.
bodhasvaripatvat— it 1s of the nature of knowledge. tadanubhavabhave - Therefore,
though it is not expereinced. viditasydpyanubhavabhavaprasangdad — there will be a
situation of, even that what 1s known will cease to be experienced.
bodhanubhavo 'vasyamangikartavya - one should definitely accept the experience of
knowledge. iti sopahdsamaha - saying it with a pun.

TSI T T F A |
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bodhe'pyanubhavo yasya na kathamcana jayate |

tam katham bodhayecchdstram lostam narasamakrtim [/

19 /

For the one who does not have the experience of his own knowledge, for that knid of
person, who is similar to a lump of clay, how can the Shastra give him knowledge.

bodhe'pyanubhavo — Even though the knowledge takes place, the experience of it.
yasya na kathamcana jayate — to whom does not take place, anywhich way. tam
katham bodhayecchastram - to him, how can the Shastra teach. Earlier, Dhyan and
separating the mind from thnking about the object were two paths given for the person
who is not able to be established in the Self. There the person had some knowledge of
the Self, here the person is not even ready to recognize Self. That is why Acharya uses
strong words, lostam narasamdkrtim — a person who is like a lump of clay.
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bodhe'piti | yasya mandasya bodhe'pi ghatadisphuranariipe'’pi anubhavah

saksatkarah kathamcana kathamapi na jdyate notpadyate, tam narasamakrtim
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narasamdkdaram lostam lostavajjadam manusyam sdastram katham bodhayet ? na
kathamapi bodhayedityarthah [ 19 /

vasya mandasya - To which dullard. bodhe'pi = ghatadisphuranariipe'pi - even though
he gains the knowledge of the pot etc. anubhavah = saksatkarah - the immediate
experience. kathamcana = kathamapi na jayate = notpadyate - does not gain, in any
which way. tam narasamakrtim = narasamakdaram - to that person, who is though in
form similar to Humans. lostam = lostavajjadam - is just like a lump of clay, 1.e. inert
like that lump of clay. manusyam sastram katham bodhayet — to that person, how can
the Shastra give the knowledge. na kathamapi bodhayedityarthah - meaning, he can

never be given the knowledge. # 19 /

A 7 g Ffeind BT e -

‘bodho na budhyate’ ityuktireva vyahateti sadrstantamaha —

‘bodho na budhyate’ ityuktireva — to say ‘1 don’t know the knowledge’. vydhateti — self
contradictory. sadrstantamaha — is explained with example.

o7 ASFE 7 degfeiiood e 97 |
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Jjihva me'sti na vetyuktirlajjayai kevalam yatha |

na budhyate mayd bodho boddhavya iti tadrst f| 20 [

To say ‘do | have a tongue or don’t I’ is an act of shame. Similarly, are the statements ‘|
don’t know the knowledge, | should know’.

Jjihva@ me'sti na va — do | have a tongue or don’t | have. ityuktirlajjayai kevalam - to say
such statement is only an act of shame. If we have there can be no question, if we don’t
we cannot say. yathda - like. na budhyate maya bodho — | don’t know the knowledge.
boddhavya — | should know. iti tadrst — statements are similar. Whether it is erroneous
knowledge or doubtful knowledge, both are error.
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jihveti | ‘me jihva asti na va’ ? ityuktirbhasanam yatha lajjayai  kevalam
lajjajanandyaiva bhavati, na buddhimatvajiidpandya; jihvayda vind bhasananupapatteh

!/ evam maya bodho na budhyate, itah param boddhavya ityuktirapi tadrst

lajj@hetureva, bodhena vind tadvyavaharasiddherityarthah [/ 20 [

‘me jihvd asti na va’ ? - do 1 have a tongue or not. Ityuktir = bhdsanam - to say so.
vathd lajjayai  kevalam = lajjdjanandyaiva bhavati - is only an act of shame. na
buddhimatvajfidpandy — it cannot be an acto to shown one’s intelligence. jihvaya vina
bhdasananupapatteh - since, without the tongue one cannot speak. evam - similarly.
mayd@ bodho na budhyate — 1 don’t know the knowledge. itah param boddhavya - 1
should know it later. ityuktirapi tadrst lajjahetureva — saying so too, is only an act of
shame. bodhena vina tadvyavahdarasiddherityarthah - without the knowledge there can

be no such transaction. J 20 J/
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bhavatvevamvidhah sa bodhah, tathapi prakrte brahmavabodhe
kimadyatamityasankyaha —

bhavatvevamvidhah sa bodhah - let there be knowledge of this kind. tathapi prakrte
brahmdavabodhe kimdyatam - even so, what is its relation with the current topic
regarding the knowledge of the Self. ityasankyaha — doubting thus, it is explained. Since,
our mind is involved only with the objects of the world, when that travel outwards is
stopped, the Self shines in all its glory.
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yasminyasminnasti loke bodhastattadupeksane /
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yadbodhamadtram tadbrahmetyevamdhirbrahmaniscayah [

21/

In whatever we gain the knowledge in this world, leaving all of them, that which remains
as knowledge is Self. This kind of knowledge is the conviction of the Self.

yasminyasminnasti loke — in whatever objects of the world. bodhas — the knowledge
takes place. tattadupeksane — if we leave all of them (the objects). yadbodhamatram -
that which knowledge remains. tadbrahma — that is Self. ityevamdhirbrahmaniscayah -
this is the way to gain conviction of the Self.
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vasmin iti | loke jagati yasminyasmin ghatadilaksane visaye bodho jiidnamasti

tattadupeksane  tasya  tasya  ghatadivisayasyopeksane'nadarane  krte  sati
vadbodhamdtram  ghatadi  sarvatranusyiitam  yat  sphuranamasti  tadeva

brahmetyevamripd dhirbuddhirbrahmaniscayah, brahmavagatirityarthah f 21

loke = jagati - in this world. yasminyasmin = ghatadilaksane visaye - with respect to
the objects like pot etc. As said, each knowledge of the object is of the form of object
associated consciousness. Here the object can be pot etc. bodho = jiidnamasti - the
knowledge that takes place. tattadupeksane = tasya tasya ghatadivisayasyopeksane =
anddarane krte sati - when we discard, don’t care, all those objects of pot etc.
vadbodhamdtram - that which knowledge remains. ghatddi sarvatrdnusyitam yat
sphuranamasti - that experience which is inter-twined in all the pot etc. tadeva brahma
- that 1s the Self. ityevamriapd dhir = buddhir - the knowledge of this form.
brahmaniscayah = brahmavagatirityarthah - is the conviction of the Self. This then
means, this shastra comes to an end. Because, the knowledge of the Self is gained,

through this negation of objects. This idea is the seed for the next doubt. # 21 J
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nanu ghatadivisayopeksaya tadarthanubhavaripam brahmdavagamyate cettarhi

kosaparicakaviveko'yam nisprayojanah syaditydsankya, brahmanah
pratyagtagrijiidnena vind samsdardanivritehi tathatvavabodhopayogitvanna tasyapi
vaiyarthyamitydha —

nanu - But. ghatadivisayopeksayd — when we discard the objects of pot etc.

tadarthanubhavaripam brahmdvagamyate - the knowledge that is gained thorugh that 1s
the Self. cettarhi - if this be so. kosaparicakaviveko'vam nisprayojanalh sydd - the
discrimination of the five sheaths, becomes useless. ityd@sankya - doubting thus.
brahmanah pratyagtigriijiidnena vind - without gaining the knowledge of the Self as
one’s own individual self. samsdrdanivriteh - the Samsara does not get negated.
Tathatvavabodhopayogitvan - since (the discussion of five sheaths) is usefule, therefore.
na tasydpi vaiyarthyamitydha — it is also not useless. is explained.
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paricakosaparitydge saksibodhavasesatah [/

svasvarilpam sa eva sydcchinyatvam tasya durghatam [

2/

When we discard the five sheaths, the knowledge remains as witness, that is the
inherent nature of Jiva. Since it is impossible, we cannot accept it to be Void.

paficakosaparityage - When we discard all the five sheaths. In the meditation, when we
normally giveup the Koshas, we see the Void. And this is the mistake the Buddhist end-
up doing. They accept the ‘seen’ void as the Self. saksibodhavasesatah - till the
knowledge of the witness. We should negate till we come to the witness principle. The
void is also seen, therefore it cannot be the Self. The seer is the Self, and this seer is the
witness. svasvarilpam sa eva syat — this (witness) is ones own nature. Only till there is
something to witness, the witness is associated with ignorance. When there is nothing
to witness, the witness is the Self, devoid of ignorance. shiinyatvam tasya durghatam —
it is difficult to establish that (Self) to be void.
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paricakoseti / panicanam kosanamannamayddinam paritydage
buddhya'natmatvaniscaye krte tatsaksiripasya bodhasyavasesandat sa saksiripo bodha
eva svasvariipam nijariipam brahmaiva syat /
nanvannamayddinamanubhavasiddhanam tyage sianyaparisesah syadityasankyaha —

sanyatvamiti | tasya saksibodhasya sianyatvam durghatam , dulhsampadyamityarthah

227

paiicandm kosanam = annamayddindm - All the five sheaths, Annamaya etc. paritydge
= buddhyd'ndtmatvaniscaye krte - when we giveup, i.e. through the discrimination we
establish them to be non-self. Here establishing it to be non-self is what is to be done and
not destroying them (svarupa-nasha). tatsaksiripasya bodhasyavasesandt - only the
knowledge, in the form of witness remains. sa sdksiripo bodha eva svasvaripam =
nijariipam = brahmaiva syat - that form of witness, viz the knowledge 1s ones inherent
nature, 1.e. it 1s the very Self. Here the knowledge if not of the form of witness, but
knowledge itself is the witness. As we see in ‘raho shira’ — head of rahu or ‘vishno
prarmam padam’ — vishnu’s absolute state, the sixth case is interpreted in the sense of
non-duality or identity and not relation, therefore we interpret those staments as rahu is
head and Vishnu is the absolute state. nanvannamayadinadmanubhavasiddhanam tydge
Sanyaparisesah sydditydsarikydha - But, when we negate the Annamaya etc. that are
experienced as non-self, we end-up accepting void (as Buddhist), doubting thus. tasya
saksibodhasya Sianyatvam durghatam — establuishing that witness, knowledge as void is

impossible. duhsampddyamityarthah - it 1s very difficult to establish. # 22 J

durghatatvamevopapdadayati -

durghatatvamevopapddayati - The difficulty 1s explained.
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asti tavatsvayam nama vivadavisayatvatah |

svasminnapi vivadascetprativadyatra ko bhavet [ 23 [

Since the existence of ‘I’ is not a topic of contention, without any doubt it exists. If there
is doubt about ones own existence, then who is the opponent.

asti tavatsvayam nama — There is definitely the existence of ‘I'. vivadavisayatvatah -
since it is not a topic of contention. svasminnapi vivadascet — if there is doubt about
oneself. prativadyatra ko bhavet —who is the opponent.
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astiti | ‘svayam’Sabdavdacyam svasvaripam laukikanam vaidikanam ca mate
tavadastyeva |  kuta ityata aha — vivadeti |  svasvaripasya

vipratipattivisayatvabhavadityarthah | vipakse badhakamaha — svasminniti [/
svatmanyapi vipratipattau satyam atrdsyam vipratipattau kah prativadi syat ? na
ko'pityarthah Il 23 /I

‘svayam’sabdavacyam - The one which is referred to be the name ‘I’. Svayam literally
means oneself, here it means 1. svasvaripam - is ones own nature. laukikanam
vaidikdnam ca mate tavadastyeva - in both the Vedic and Worldly system, it exists.
kuta ityata dha - why is it so? svasvaripasya vipratipattivisayatvabhavadityarthalh -
Since, it is not the topic of contention. ‘vipratipattip — ‘vividha pratipatti’ — different
knowledge about one subject. Though there are multiple ideas about the Self, we can
classify in two, people who accept and who do not accept. Among the pople who accept
the Self, there may be multiple thoughts, of Self being the body etc., but as said here, they
do accept its existence. vipakse badhakamdha — on the contrary logic, there is error, is
explained. In Shloka 4 this Vipaksha etc. were discussed. If the Hetu exists in Vipaksha,
the logic 1s error, but if it does not exist in the Vipaksha, it 1s right logic. svatrmanyapi
vipratipattau satyam - if there i1s contradictions in the existence of ones own Self.
atrdsyam vipratipattau kah prativadir syat 2 - Who will act as the opponent in this

Page

38



paficakosavivekah RK? W@ﬁzﬁi
discussion? Vadi is defendant and prativadi is opponent. na ko'pityarthah - there is
none. The idea is, if there is a discussion about the existence of the Self. The question
will be: “Does the Self exist?”. There are two answers possible, yes and no. If the answer
1s YES, then since you too accept the existence of Self, there is no opponent. If the
answer i1s NO, then you are accepting Void (absence), there can be no discussion from

that standpoint, since you do not exist, still there is no opponent. J 23 J

T TeaTE e AT, Fide: A T -

nanu svasattvavadyeva prativadi bhavisyatityasankya, tathavidhah ko'pi nastityaha —

nanu svasattvavadyeva prativadi - one who accepts his non-existence is the opponent.
bhavigyatityasarnikya - therefore, there is a possibility of contradiction, doubting thus, it
1s said. tathavidhah ko'pi nastity@ha — there 1s no one accepting this, is explained. An
opponent cannot accept his non-existence and debate too.
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svasattvam tu na kasmaicidrocate vibhramam vina |

ata eva srutirbadham briite casattvavadinah I 24

No one desires to accept one’s own non-existence, without erroneous knowledge. That is
why the Shruti too negates the one who claims his non-existence.

svasattvam tu — One’s own non-existence. na kasmaicidrocate — none desire to accept.
vibhramam vind - without erroneous knowledge. Even when we have some
psychological problem, we accept ourself to be something, and not non-existent. ata eva
— This is why. Srutirbaddham briite — Shruti negates. Taiteriya Upanishad says ‘asan eva
sa bhavati asad brahmeti veda cet’ — he is definitely non-existent, one who accepts non-
existence. casattvavadinah - the one who accepts his own non-existence.
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svasattvamiti | bhrantimekam vihaya'nyasyam dasayam svasyabhavah kenapi
nangikriyata ityarthah | kuta evam nisciyata ityasankyaha — ata iti | yatah

kasmicinna rocate ata eva srutirapi asattvavadino badham briite [l 24 //

bhrantimekam vihdyad - Leaving alone erroneous knowledge. anyasyam dasayam - in
any other state. svasydbhdavalh kendpi nangikriyata ityarthah - none accept their own
non-existence. kuta evam nisciyata ityasankyaha - How do you come tho this
conclusion? This doubt is answered. yatah kasmicinna rocate - Since none desire (their
non-existence). ata eva - that is why. Srutirapi - the Shruti too. Taiteriya Upanishad is
the Shruti we are discussing. asattvavadino badham briite - negates the mere existence

of the one who accepts non-existence. This statement is explained in the next Shloka. #

24/
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keyam Srutirityakansayam ‘asanneva’ (tai u — 2.6.1) ityadikam tam sSrutimarthatal
pathati —

keyam Srutirityakansayam - What is this Shruti (you are referring to), doubting thus.
‘asanneva’ (tai u — 2.6.1) ityadikam - the Shruti ‘asad eva’ etc. tdm srutimarthatah
pathati - the essense of the Shruti is presented.
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asadbrahmeti cedveda svayameva bhavedasat |

ato'sya ma bhiidvedyatvam svasattvam tvabhyupeyatam [

25/

If one accepts the Self to be non-existent, he himself becomes non-existent. Therefore,
though let it not be known, but surely we should accept one’s existence.
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asadbrahmeti cedveda - if one accepts the Self to be non-existent. svayameva
bhavedasat — efintely, he himself becomes non-existent. ato'sya ma bhiidvedyatvam -
Therefore, let it be non known. The discussion about its knwoeldge, is concluded.
svasattvam tvabhyupeyatdm - but, let us accept one’s existence.
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asaditi | yadi brahmdasaditi janiydattarhi svayameva brahmano'sattvajiiant asadbhavet ,

svasyaiva brahmaripatvadityarthah | phalitamaha — ata iti I 25 /

vadi brahmdsaditi janiyat - if one understands the Self to be non-existent. tarhi
svayameva brahmano'sattvajiiant asadbhavet - then, the one who accepts the Self to be
non-existent, himself becomes non-existent. svasyaiva brahmariapatvadityarthal - since,
Self is ones inherent nature. phalitamaha — Therefore, the conclusion is, even though the

knowledge of the Self is not gained, one cannot accept one’s own non-existence. # 25 /
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idanimdatmanalh svaprakdsatvam vaktukamastasya vedyatvabhave kidrksvaripamiti
prasnamutthapayati —

After establishing the existence of Self, idantmatmanah svaprakdsatvam vaktukamas -
now, desiring to establish the Self to be self-effulgent. Self is self-effulgent that is defined
as ‘avedyatve sati aparoksavyavahara yogyatvam’ — when not immediately known, it is
qualified to be transacted. In this ‘avedyatva’ — not an object of knowledge is established.
tasya vedyatvabhave kidrksvaridpamiti prasnamutthapayati — if it cannot be known, then
a question about what the real form of Self is raised.
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kidrktarhiti cetprcchedidrkta nasti tatra hi |

yadanidrgatadrk ca tatsvaripam viniscinu f 26 [

Page




paficakosavivekah RK? e EEANGEE

~

If you ask ‘then what form is it of?’, we say with respect to Self, there is no ‘this type /
form’.Understand clearly, that which is not of this type and that type is the Self.

kidrktarhiti cetprcched — If you ask, then what type is the Self?. idrkta nasti tatra hi -
there is surely no ‘this type’ in the Self. l.e., it is not an object. Then the shruti cannot
teach about the Self, to answer this yadanidrgatadrk ca — that which is not of this or
that type. In the second chapter when discussing about the nature of Maya, similar ‘idrk
tadrk’ was explained. Now, it is to establish the nature of the Self. That Self which is not
an object of direct perception (idrk) and other Pramanas (tadrk). tatsvariipam viniscinu
—is the nature of the Self, understand this clearly.
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kidrgiti | ayamabhiprayah - dtmana tdrktvadind kenacidripena vaisistyangikdare
tenaiva ripenpa vedyatvam syat , tadanangikdre Sanyatvamiti | satyam |
idrktadyangtkdre tathaiva vedyatvam, tattu nangikriyata ityaha — Tidrgiti [

upalaksanametattadrktvasyapi | ubhayabhavamevaha — yadanidrgiti l| 26 /I

ayamabhiprayah - This 1s the 1idea. datmana udrktvadind kenacidripena
vaisistyangikdare - if we accept the Self to be of some special type (form). tenaiva
ripena vedyatvam sydt - it will become known in that very form. fadanargikare
Sanyatvamiti - 1f we don’t accept any speacility, the Self will become Void. Here, as
said the Self cannot be known through the direct perception and other means of right
knowledge 1s negated. satyam - True. As always, we accept the explanation as half-true.
idrktadyangtkare tathaiva vedyatvam - if we accept the Self to be some form, there will
be this type of consequence of knowing. tattu nangtkriyata ity@ha - that is not accepted.
upalaksanametattadrktvasydpi - this (answer) is just a pointer to the ‘that type’ too.
ubhaydabhdavamevaha — the idea behind both is said, with that which is not of this or that

typeis Self. # 26 /
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nahi pratijiamadtrendrthasiddhirityasankya
tdrktadrksabdayorarthamabhidadhanastadavacyatvamupapddayati -

nahi pratijiiamadtrendrthasiddhirityasankya - Nothing can be established just by naming
it, doubting thus. This is one portion of the logic used by the Logicians, in general,
‘pratijiamatrena vastusiddhi tattu laksanapramanabhyam’® - one cannot establish
anything by merely naming it, it should be proved through definition and Pramana.
idrktadrksabdayorarthamabhidadhdnastadavdacyatvamupapdadayati - by explaining the
meaning of ‘idrk’ and ‘tadrk’, the Self is inexplicable is established. The second part of
self-effulgence ‘aparoksavyavahara yogyatvam’ is explained here.
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aksanam visayastvidrkparokgastadrgucyate |
visay? naksavisayah svatvanndasya paroksata |

That which is object of sense-organ perception is called as ‘idrk’. That which is beyond
the sense-organ perception is called as ‘tadrk’. The Self is not an object of sense-organ.
Since it is one’s own nature, it is not beyond perception.

aksanam visayastvidrk — That which is object of sense-organ is called as ‘idrk’. ‘indriya
artha sannikarsa janya jianam’ — the knowledge that takes place, when the sense-organ
meets the sense-object. paroksastadrgucyate — that which is beyond the sense-organ
perception is called as ‘tadrk’. That which is gained through other Pramana. visay7 — The
Self. naksavisayah - is not an object of sense-organ perception. svatvanndasya paroksata
—since, it is one’s own nature, it is not beyond (mediate).
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aksanamiti | pratyaksasyaiva ghatdderidrksabdavacyatvam drstam, paroksasyaiva

dharmadestadrsabdavacyatvam, drasturdatmanastu
indriyajanyajiidnavisayatvabhavannedrktvam svatvenaiva  paroksatvabhavanna

tadrktvamityarthah | 27 [/

Page




paficakosavivekah RK? W@ﬁzﬁi
pratyaksasyaiva - Only that which is direct perception. ghatdder — like the pot etc.
tdrksabdavdcyatvam drstam - is seen to be the object of the word ‘idrk’. paroksasyaiva
dharmades - that which is beyond the sense-organ perception, like Punya etc.
tadrsabdavacyatvam - is seen as the object of the word ‘tadrk’. drasturatmanastu - but
the Self, which 1s the seer. indriyajanyajiianavisayatvabhavannedrktvam - is not the
object of the sense-organ perception, thus is not ‘idrk’. svatvenaiva - since it is one’s
own Self. paroksatvabhavanna tadrktvamityarthah - it is not beyond the perception, it
cann be ‘tadrk’. Though there is no sense-organ perception here, it is self-expereintial as

it 1s self-effulgent. # 27 /

e gl fafd wf geeslamn diel -
tarhi sanyamiti dvitiyam paksam phaladarsanavydjena pariharati -

tarhi Sanyamiti dvitiyam paksam - Then, the second choice, that it is void.
phaladarsanavydjena pariharati - is negated by showing the result of the current
discussion. In past two Shlokas, the parts of the definition of self-effulgence is
established. Here, the end result is presented.
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avedyo'pyaparokso'tah svaprakaso bhavatyayam |

satyam jianamanantam cetyastiha brahmalaksanam [ 28

7

Though it is not known, it is ‘object’ of immediate knowledge, therefore it is self-
effulgent. There is the definition here of the Self as ‘Existence, Knowledge and Bliss’.

avedyo'pyaparokso'tah - Though it is not known as object, it is an ‘object’ of immediate
knowledge. There are constraints for expressing through the words, more so in English.
Avedya means not known through any Pramana and aparoksha means but still is
cognized immediately (immediate knowledge). When we say ‘object” we translate the
Sanskrit term vastu. If it is not object of sense-organ, then it need not be non-existent or
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only mediate knowledge, is said as ‘aparoksha’ - immediate knowledge. svaprakaso
bhavatyayam — therefore this is self-effulgent. satyam jianamanantam ceti- Existence
Knowledge and Bliss. asttha brahmalaksanam - there is definition of the Self. Out of
two definitions ‘svarupa’ - inherent nature and ‘tatastha’ — related. This definition is
former type.
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avedya iti | indriyajanyajiianavisayatvabhdave'pyaparoksatvatsvaprakasa ityarthah [/

atrdyam prayogah — atma svaprakasah, samvitkarmataGmantarend'paroksatvat
samvedanavaditi !/ na ca visesandsiddho hetuh, datmanah samvitkarmatve
karmakartrbhavavirodhaprasangat | svasvaripena kartrtvam visisthariipena

karmatvamityavirodha iti cet gamanakriydyamapi ekasyaiva svaripena Kkartrtva
visistariipena karmatvamityatiprasangat /! na ca sdadhanavikalo drstantah,

samvedanasya samvedanantarapeksayamanavasthanaditi tarkamate ghato
ghatajiidnena  bhdsate  ghatajiidnamanuvyavasdyeneti samvedanavatsvaprakase
drstantah sadhanavikala iti cenna, jiAdanasya jAdnantarena
bhasanabhavatsadhanavikalah | nanu atmanalh svaprakasatvena siddhatve'pi

brahmalaksanabhdvat na brahmatvasiddhirityasankya tallaksanam tatra yojayati —

satyam iti | ‘satyam jiidnamanantam brahma” (tai u — 2.1.1) Srutyd yadbrahmano

laksanamuktam tadatmani vidyata ityarthah [ 28 Jf

avedya iti | indriyajanyajiianavisayatvabhave'pyaparoksatvatsvaprakasa ityarthah -

though it 1s not an objecy of the sense-organ perception, still the knowledge is immediate,
therefore it is self-effulgent. atrdyam prayogah — atma — Self - Paksha. svaprakasah -
self-effulgent — Sadhya. samvitkarmatdmantarend'paroksatvat - since it i1s immediate
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knowledge, without any in-between action of knowledge (Pramana) - Hetu. Knowledge
that takes place without any dependence of another knowledge. samvedanavaditi - like
any knowledge / expereince - Udhaharana. According to the logicians, when we see a
pot, the knowledge of pot takes place, and it is recognized as ‘I know pot’, and this is
called as anuvyavasaya-jfianam. The first knowledge is validated by second knowledge.
We accept the anuvyavasaya-jianam as saksivedya. Because, for us Vedanti, if the
second knowledge validates the first knowledge, what validates the second knowledge.
This is a situation for the Shloka 50 seen in the 1* chapter. The defects of Atmashraya,
Anyonyashraya, Chakraka and Anavastha defects will follow. If the second knowledge is
not validated, the first knowledge stands cancelled (invalid). Here in there are two parts
Visheshana — adjective - samvitkarmatamantarend and Visheshya — adjectified -
aparoksatvat. In a situation like this, if we negate the adjective it is defect of Visheshana-
asiddhi and if the adjectified is negated it is defect of Visheshya-asiddhi. Both belong to
the type Sadhana-vaikalya defect type of Hetvabhasa.

na ca visesandsiddho hetuh - in the Hetu give, there is no defect in the adjective, in the
form of not being able to establish it. If we cannot prove this adjective along with an
adjectified, then it leads to this defect. Since if we want to gain immediate knowledge,
then it will always depend upon another knowledge, like Pratyaksha etc. Therefore, the
adjective cannot be proved. This is already negated by Vedanti, through ‘na ca’. How?
atmanah samvitkarmatve - if we bring another action for knowledge.
karmakartrbhavavirodhaprasangat - there will be subject and object contradiction. As
we said, one cannot be subject and object at the same time, in one thing. Because the
knowledge 1s the result and the knowledge 1s the means. This is like saying, I walk sitting
on my shoulder.

The opponents concurs: svasvaripena kartrtvam visisthariipena karmatvam - the Self
in its inherent form is Doer and in its embodied form 1is the action. i.e., in the form of
‘Existence, Knowledge and Bliss’ it is doer (Subject) and in the form of embodiment
‘Ignorance endowed Self” it 1s action (Object). [Ityavirodha - therefore, there is no
contradiction. iti cet - if be said. gamanakriydyamapi ekasyaiva svariipena kartrtva
visistariipena karmatvamityatiprasangdt — even in the act of walking, in inherent form
on becomes the Subject and in en endowed form the same will become Object, this will
be the state of overpervasion. i.e. We say aham gramam gacchami (I am going to
Village), in this statement Gramam — second case — is object and aham — first case — is
subject. This karma should not be confused with the general translation action, this is a
technical term (epistemology), is defined as ‘kartr ipsitatamam karma’ — that which is
most desrired by the doer (subject) is Karma. But according to the opponent, it will
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become oneself the Jiva is subject and along with embodied will become object. This is
the error.

na ca sadhanavikalo drstantah - 1t should bot be said, there is absence of Hetu in the
example. The opponent wants to show this error, and the Vedanti negates it.
samvedanasya samvedandantardpeksdydmanavasthandad - if we accept the validity of
knowledge through another knowledge, then there will be defects like regress-ad-
infinitum etc. But, in our example there is no expectancy for the second knowledge. The
example should always be there in Sapaksha is the rule. And Hetu exists definitely in the
Udhaharan. For example, parvato - Mountain — Paksha, vanniman - has fire — Sadhya,
dhumatvat - because there i1s smoke — Hetu, yatha mahanasa - like kitchen -
Example.This discussion is presented here because, iti tarkamate ghato ghatajiianena
bhdsate — in the logicians school (Nyaya), the Pot is known through the knowledge of
Pot. ghatajiidnamanuvyavasdyeneti and this knowledge of pot is known through the
Anuvyavasaya-gnana, Vyavasaya-gnana means definitive knowledge, that which follows
it is Anuvyavasaya-gnana. This is the knowledge in the form of ‘I know the pot’. This
second knowledge is accepted as self-effulgent by logicians and not the first knowledge.
samvedanavat - like the knowledge. svaprakase drstantah - in this form the example
for the Svaprakasha — self-effulgent. sadhanavikala - is devoid of the Hetu. i.e. the
example does not fit properly with the example. A Hetu (reason) should fit in both the
Sadhya (thing to be established) and Udhaharan (example). Smoke and fire co-exist in
kitchen, therefore the example there is correct, but the knowledge is dependent upon
another knowledge, this cannot be example for self-effulgence. iti cen - if be said. na
jAdanasya jiidnantarena bhdasandbhavatsadhanavikalah - since the knowledge is not
illumined through another knowledge, therefore there is no SadhanaVikala. If one
knowledge needs to be validated through another knowledge, we cannot gain any
knowledge, and therefore there can be no transaction.

nanu atmanah svaprakdasatvena siddhatve'pi - Though, we have established the Atma
to be self-effulgent. brahmalaksanabhdavat - since it is not defined as the Self. na
brahmatvasiddhirityasankya - the Self is not yet established, doubting thus. If the Self
and Atma are not same, then knowing that the Atma is of no use. Becaue, without
knowing the Self, it was said, one cannot be liberated. As we have said, in the
introduction to Shloka 22, without the knowledge of the Self and individual self to be
identical, one cannot be liberated. tallaksanam tatra yojayati — the definition of the Self
1s shown in the Atma. ‘satyam jidnamanantam brahma” (tai u — 2.1.1) Srutyd -
Through the Taiteriya Shruti ‘Existence Knowledge and Bliss’. yadbrahmano
laksanamuktam - the definition for which Self was established. tadatmani vidyata
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ityarthah - that fits in ths Atma too. The Self and Atma do not exist in the same
substratum, but are identical, i.e. one and the same. Here the three words Existence,
Knowledge and Bliss are not adjectives to each other and final to the adjectified Self; like
blue big pot or Dr. Mr. X etc.; but they each are individually a definition for the Self; i.e.
satyam brahma, jianam brahma , and anantam brahma. And again here, the Satya etc. are
not attribute to Brahma, if it is accepted thus, there will definitely be duality. Self is
attributeless. Therefore, the attribute is superimposed and it is in the form of negationof
the contrary. Satya means asatya abhava — absence of non-truth (absence of non-
existence) etc. and since.the absence is of the nature of substratum, therefore there is no
duality. This will e explained in Shloka 33. And thus it is not contradictory to what was

said ‘anidrk and atadrk’ (not of this type and that type). # 28 /#

T FEARIE Taaaae TR -

atmanah satyatvopapddandya tavatsatyatvasya laksanamaha —

atmanah satyatvopapddandya - To establish the Atma to be Satya. tavatsatyatvasya
laksanamdha — first, the definition for Satya is explained.
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satyatvam badharahityam jagadbadhaikasaksinah [/
badhah kimsaksiko brithi na tvasaksika isyate [ 29 /

The term Satyatva means that which is devoid of negation. If there be absence of the
one who is the witness for the negation of the creation, tell us, what will be the witness
to that (absence of witness). Because, absence cannot be accepted without a witness to
it.

satyatvam bddhardhityam - Satyatva (Existetence-ness) means, that which is not
negated. jagadbadhaikasaksinah badhah - negation for that which is the witness for
the negation of the creation. kimsdaksiko — what is the witness? brihi - please tell. na
tvasdksika isyate — because, we don’t accept anything (even absence) without a witness.
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All the five Hetu given for negating the five Koshas, will fit in negative to establish the
Satya.
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satyatvamiti | badhasianyatvam satyatvam , ‘satyamabadhyam, badhyam mithyeti
tadvivekal’ iti parvacaryairuktatvat | astu, prakrte kimdyatamityata aha — jagaditi |

jagatah sthilasiksmasarirddilaksanasya yo'vam badhah suptimiircchasamadhisu
avidyamanata tatsaksitvenaiva vartamanasyatmano badhalh kimsaksikah - kah sakst

asya bddhasydasau kimsdaksikah ? na ko'pi sakst vidyata ityarthah |/
asdakgsiko'pyatmabdadha kim na syddityasankydha — na tviti |  saksirahito badho

nabhyupagantavyah, anyathd'tiprasangdaditi bhavah f 29 /

badhasinyatvam satyatvam - That which is not negated in all the three periods is Satya.
‘satyamabddhyam, badhyam mithyeti tadvivekal’ iti parvacaryairuktatvat - The
earlier Acharyas have said, that which non-negatable is Satya, and that which is negated
1s Mitya 1s the clarity. Astu — Let it be so. prakrte kimdydtamityata adha — what 1s its
connection with the present topic. jagatah = sthilasiksmasarirdadilaksanasya - the
world, which is of the nature of gross, subtle bodies etc. yo'yam badhah - the negation
that is said. suptimiircchasamdadhisu - in the state of deep sleep, unconscious state,
Samadhi etc. avidyamdnatd - its (world) absence. tatsaksitvenaiva vartamdanasyatmano
badhah - the very one that exists as the witness, the Atma, for it’s negation. badhah
means avidyamanata. kimsdaksikah - kah sakst asya badhasydsau kimsdaksikah ? -
What 1s the witness for this negation? na ko'pi sakst vidyata ityarthah - there is not
witness thati is seen. asd@ksiko 'pyatmabadha kim na syadityasarnkydha — Therefore, why
should not we accept the negation to be without any witness. sdksirahito bddho
nabhyupagantavyah - the negation without a witness should not be accepted.
anyathd'tiprasangaditi bhavah - otherwise, it will lead to the multiple errors. There is
always a creator needed for every creation, ‘jagat sakatrukam karyatvat ghatavat’.

Page




paficakosavivekah RK? e EEANGEE

Similarly, there is always a witness to see the existence and the absence, like the one who

sees an empty room or an object in the room. # 29 /

T R et -
uktamartham drstantena spastayati -

uktamartham drstantena spastayati - The aforesaid idea i1s made clear through an
example.

Stut ol
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apanitesu miirtesu hyamirtam Sisyate viyat |
sakyesu badhitesvante sigyate yattadeva tat | 30 [

When everything with form is negated, the formless ether remains. When whatever that
can be negated is negated, what remains is the Self.

apanitesu miirtesu — \When all the things with form is negated. hyamirtam sigyate viyat
— the formless ether remains. Though the ether remains, this is from the viewpoint of
the others. For Vedanti even this ether is created. Therefore when everything is
negated, including the ether, then. Sakyesu badhitesu — when whatever that is capable
to be negated is negated. ante Sisyate yat — that which remains in the end. Without
being negated, being the witness for all that is negated. fadeva tat — that is That. What
remains is the Self.
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apanitesu iti | mirtesu grhadigatesu ghatadisvapanitesu grhadibhyo nihsdritesu satsu

yathd'panetumasakyam nabha evavasisyate, evam svavyatiriktesu milrtamirtesu
dehendriyadisu nirakartum sakyesu ‘neti neti’ ( br u — 2.3.6) iti Srutyd nirdakrtesu satsu
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ante'vasane sarvanirdkaranasdksiktvena yo bodho'vasisyate sa eva badharahita
atmetyarthah J 30 /

miirtesu grhadigatesu - When whatever that is with form is negaed from the house.
ghatadisvapanitesu - when the pot etc. are all cleared. grhadibhyo nihsaritesu satsu -
when they are thrown out from the house etc. yathd'panetumasakyam  nabha
evavasisyate - like the ether that is non-removable alone remains. evam - Similarly.
svavyatiriktesu mirtamiirtesu = dehendriydadisu when everything that has form and
formless , right from the body - sense-organ complex etc. nirakartum sSakyesu - that
which is capable to be negated. ‘neti neti’ ( br u — 2.3.6) iti Srutyd nirdakrtesu satsu -
when 1s negated with the Shruti ‘not this, not this’. The first ‘neti’ negates whatever that
1s gross, and the second ‘neti’ negates the subtle. There is another way of seeing the ‘neti
neti’ as ‘na iti na, iti’ — where nothing can be negated. Ante = avasane - in the end.
sarvanirdkaranasdaksiktvena - as the witness to everything that is negated. yo
bodho'vasisyate - the knowledge that remains. sa eva badharahita atmetyarthalh - that

1s the Self that is non-negatable. # 30 /
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nanu pratiyamanasya sarvasydpi nisedhe kificinndvasigyate, atah katham ‘Sisyate
vattadeva tat’ (pra u — 3.30) ityavasistasyatmatvamucyata iti Sankate -

nanu pratiyamdnasya sarvasydapi nisedhe - But, when whatever that is seen is negated.
kificinndvasigyate — nothing remains. atah katham ‘Sigyate yattadeva tat’ (pra u — 3.30)
iti - therefore, how can through ‘whatever remain, 1is that Self .
avasistasydatmatvamucyata iti Sarikate - what remains is the Self, was said, the opponent
doubts thus.

oY 7 fepfereee fenferied 7 |
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sarvabadhe na kimciccedyanna kimcittadeva tat |/

bhdsa evatra bhidyante nirbadham tavadasti hi f| 31 Jf
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When everything is negated, nothing remains if be said, whatever nothing remains, that
is the Self. Only the language (words) differs, definitely that remains, that which is non-
negatable.

sarvabadhe na kimcicced — when everything is negated, if you say nothing remains.
yanna kimcittadeva tat — whatever that is ‘nothing’ that is the Self. bhasa evatra
bhidyante — only the language differ. nirbadham tavadasti hi - the non-negatable
definitely remains.
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sarvabadha iti | ‘na kimcidavasisyate” iti vadata tathdapi prayogasiddhaye
sarvabhavavisayam jaanamavasyamabhyupetavyam ,

atastadevasmadabhimatatmasvariapamityabhiprdyena pariharati - yanneti [ na kificit

iti sabdena yaccaitanyamucyate, tadeva tadbrahmetyarthah | nanu na kificit

ityabhavavdacakena na kificit Sabdena katham caitanyamucyata itydsankya,
badhasaksino'vasyamabhyupeyatvadabhidhdyakasabdegveva  vipratipattirnabhidheye

iti pariharati - bhasa iti | atra badhasaksini pratyagatmani bhasa eva na kificit
saksityadisabda eva bhidyante [ nirbadham badharahitam saksicaitanyam tu vidyata

evetyarthah J 31 /I

‘na kimcidavasigyate” iti vadatd - People who say ‘nothing remains’. fathdpi
prayogasiddhaye sarvabhavavisayam jiianamavasyamabhyupetavyam - even so, one
should accept for conveying this ‘nothng remains’, the knowledge of that.
atastadevasmadabhimatatmasvaripam — therefore, that knowledge 1s the Self we accept.
ityabhiprdyena pariharati - with this idea in mind, 1t (void as Self) is negated. na kificit
iti Sabdena yaccaitanyamucyate — Through the words ‘nothing remains’, whatever
consciousness one refers to. Knowledge is consciousness and existence too. tadeva
tadbrahmetyarthah - that indeed is that Self.
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nanu na kificit ityabhdvavdcakena na kificit sabdena - But, with the words ‘nothing
remains’ which denotes the absence. katham caitanyamucyata ityasankya - how can the
consciousness be denoted, doubting thus. badhasdaksino'vasyamabhyupeyatvad - since
we should definitely accept the witness to the negation. This was explained in Shloka 29.
abhidhdyakasabdegveva vipratipattirnabhidheye iti pariharati - there is confusion or
difference only in the words used to denote and not the denoted. This is the general
experience of every seeker, after negating all the five Koshas. This is what is accepted to
be the Void Self by the Buddhist. Now, when we say the same, it does not mean we too
accept the same. This is the confusion for many, like thinking the Zen Buddhism to be
same as Advaita. What we mean is the witness for that Void is the Self and not the Void.
And also, we say ‘Void Exists’, this existence is the nature of Self. The difference is like
a person standing in a point seeing the end of land, and the other facing the otherside
seeing that very point as beginning of land. atra badhasdksini = pratyagdtmani - here
in the witness for negation, i.e. the individual Self Atma. bhdsa eva na kificit =
saksityadisabda eva bhidyante - only the language differ, in the form of ‘nothing
remains’ and ‘witness’. nirbadham = bddharahitam sdksicaitanyam tu vidyata

evetyarthah - the witness consciousness remains without being negated. J 31 J/

TR ArTEG BN -
uktamartham srutyariidham karoti -

uktamartham srutyariidham karoti - the same idea is shown through the Shruti.
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ata eva srutirbadhyam bdadhitva sesayatyadah [/
sa esa neti netyatmetyatadvydvrttiripatah [l 32 [/

This is why the Shruti after negating whatever that can be negated, rests without
negating this Self. By negating that which is not the Self through ‘that Self is not this, not
this’.
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ata eva — This is why. srutirbadhyam badhitva — Shruti, by negating whatever that can
be negated. Sesayatyadah - afterwards, it leaves the non-negatable. sa esa neti
netydtmd — That this Self is not this, not this. ityatadvyavrttiripatah - in this way by
negating the non-self.

o W T | AEEE o W@ W WA R (3 9 - 3.8.2¢) 3 g
HIGAGITET FATRTETERER T RS FeaTeadeeo a3 Husgae
e AT 1l 3R

ata eva iti | yatah saksicaitanydabhddhyam , ata eva ‘sa esa neti netyatma’ (br u —

3.9.29) iti Srutih atadvydvrttiripato andtmapaddrthanirakaranadvara badhyam
nirdkaranayogyam sarvamandtmakavastujatam badhitva nirdkrtya ado

nirakartumasakyam pratyaksvaripam sesayatyavasesayati | 32 [

yatah saksicaitanyabhddhyam - Since, the Sakshi is non-negatable. As we saw already,
that which is non-negatable is Satya. ata eva - for this reason. ‘sa esa neti netyatma’ (br
u — 3.9.29) - That this Self is not this, not this. iti Srutih atadvyavrttiripato =
andtmapadarthanir@karanadvard - in this way the Shruti, by negating that whatever is
not That Self. badhyam = nirdkaranayogyam - whatvere is eligible to be negated.
sarvamandtmakavastujatam - all that which is non-self. bddhitva = nirdkrtya - by
negating. ado - later. nirdkartumasakyam = pratyaksvaripam - that which is not
negatable. Sesayatyavasesayati - leaves without negating. Here with respect to this there
1s a oftrepeated story — In a Svayamvara (grooms are assembled in one place, and the
bride is given the choice of choosing one among them), each groom is invited and their
resume is read to the bride. She negates all the people whom she does not like. But, when
it comes to the person of her liking, she remains mute. Similarly, the Shruti after negating

whaever negatable remains silent. # 32 J/
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‘neti  neti’ (br u -  3.9.29) iti  Srutirbadhayogyam  badhitva,

badhitumasakyamavasesayatityuktam , tatra kidrsam badhitum Sakyam
kidrsamasakyamiti vivaksayam tadubhayam vibhajya darsayati -
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‘neti neti’ (br u — 3.9.29) iti Srutirbadhayogyam bdadhitva - Shruti, by negating whatever
eligible to be negated through ‘not this not this’. badhitumasakyamavasesayatityuktam -
it was said, that which 1s non-negatable, there is ends (leaves it without negation). fatra
kidrsam badhitum Sakyam - there what kind is negatable. kidrsamasakyam - and what
1s non-negatable. Iti vivaksdyam - when there is a desire to know this. tadubhayam
vibhajya darsayati - they both are distinctly shown.

o

T ® ] F s |

AR T § oA g | 33 |1

idam ripam tu yadyavattattyaktum sakyate'khilam /
asakyo hyanidamriipah sa atma badhavarjitah f 33 [/

That which is of the nature of ‘This’ exists whatever and wherever is negatable
completely. And that which is of the nature of ‘not This’ is non-negatable. That non-
negatable is the Atma (Self).

idam ripam tu — that which is of the nature of ‘this’. yadyavattat- whatever and
wherever, that. tyaktum sakyate'khilam — is capable of negation, completely. That
whichever exists here, can be negated, i.e. ‘pot’ — negated, ‘cloth’ — negated, ‘body’
negated etc. But why can one not negate ‘Self’ too, like this. Because there will be no
loci, if the Self is negated. And Self is not of the nature of ‘this’, because, only that which
is an object of Pramana is referred to as ‘this’ and Self is not an object of Pramana,
which was explained as ‘anidrk-atadrk’” — not of this type or that type. asakyo
hyanidamriipal - that which is of the nature of ‘not this’, is not capable (of negation). sa
atma badhavarjitah - that is Atma, which is non-negatable.

FEAH | 36 3 B SEEEE B WeY 99 REe | ISR | g
I wEd wRETEE] | @ 9 80 Jgd Ted o e W fEn | ofeEw:
SRAG ATy A R Ry | R g o sidfeeie o et

TR | e - A | A e el E Ca, Teedieesd T I 33 |

[

idamriapamiti | idamridpam ityevam ripam drsyatvenanubhiiyamanam ripam

svarilpam yasya dehadestadidamriipam | tusabdo'vadharane [yadyavat iti
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padadvayam sarvadrsyopasamgrahdartham | evam ca sati yaddrsyam tadakhilam
tyaktum sSakyata evetyarthah sampadyate / anidamriipah
pratyaktvenedamtaydavagantum ayogyah sakst asakyastyaktumityarthah | hi iti
nipatena prasiddhidyotakena tyaktuh svasvariipatvena tydagdyogyatam sicayati |
phalitamaha — atmeti | yo badharahitah sakst sa evatma, nahankaradirdrsya ityarthah

W33/

idamripam ityevam ripam - that which of the nature of ‘this’.
drsyatvenanubhiiyamanam - 1.e., that which is seen (objectified). riapam = svariapam -
form means nature. yasya dehddestadidamriipam - for which body etc., is of the nature
of this. Here ‘dehadi’ means, that which is ‘adi’ — beginning, that body. Because for the
ignorant, everything starts with the body. wmsabdo'vadharane - the term ‘tu’ is to
reiterate. yadydvat iti padadvayam - the two words ‘yad’ - wherever and ‘yavad’
whatever. sarvadrsyopasamgrahdrtham - is to to show in a capsule the whole creation
that 1s objectified. evam ca sati - when this is so. yaddrsyam tadakhilam - that which is
objectified, all that. tyaktum sakyata evetyarthah sampadyate - is completely capable of
negating, is the meaning. anidamripah pratyaktvenedamtayavagantum ayogyalh - that
which 1s of the nature of ‘not this’; since, it is ones own individual self, that chich cannot
be knowas ‘this’. s@kst asakyastyaktumityarthah - the Sakshi is not capable of negation.
hi iti nipdtena prasiddhidyotakena - through the nipata term ‘hi’, shows show known
(famous) it 1s. Nipata is a grammar term that is defined as ‘nipata ekajanan’ — leaving
alone ‘aang’, all word which have a vowel is called as Nipata. tyaktuh svasvaripatvena
tydagdayogyatdm sicayati - since it 1s the inherent nature of the negator, it impossible to
be negated. phalitamdha - the conclusion is. yo badharahitah sakst sa evatmd - that
which is not negated, that Sakshi is the Self. ndhankaradirdrsya ityarthah - and not the
ego etc. objects. Earlier, it was said from the body etc., now from the standpoint of the

Self, the closest ego etc. is shown to be negated. / 33 /
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bhavatvatmano'badhyatvam , prakrte kimdydatamityata aha —

bhavatvatmano'badhyatvam - let that Self be non-negatable. prakrte kimdydatamityata
@ha - what is it’s connection with the current topic, is explained.
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siddham brahmani satyatvam jiianatvam tu pureritam [

svayamevanubhiititvadityadivacanaih sphutam [ 34 [

Thus Satyatva (Existence) is established in the Self. And, the Gnanatva (Knowledge) was
established earlier with ‘svayam eva’ (Shloka 13) etc.

siddham brahmani satyatvam - Existence is established in the Self. When a ‘tva’ is
suffixed to a word, it should be translated with a suffix ‘ness’ in English. But, whne we
say ness, it will be misinterpreted as an attribute, that is why, we are translating it as
Existence etc. jAdnatvam tu pureritam — And the Knowledge is established earlier.
svayamevanubhititvadityadivacanaih sphutam - clearly, through the statements
‘svayam eva’ etc. This is the same discussion in the 1°* Chapter 8" Shloka too, with
‘samvid eka rupa na bidyate’ etc.
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siddhamiti | brahmani brahmalaksane yatsatyatvam abhihitam tadatmani siddham |/
bhavatu satyatvam, jianatvam kathamityakdanksayam tatpiarvamevopapdaditamitydha —

jAanatvamiti [ ‘svayamevanubhiititvadvidyate ndanubhavyatd’ ( pra u - 3.13)

ityadibhirvacanairjiidnariipatvam piirvameva samyagabhihitamityarthah [ 34

brahmani = brahmalaksane yatsatyatvam abhihitam taddatmani siddham - In the
definition of Self, the Existence that was explained, that is established in the Atma too.
bhavatu satyatvam - let there be Satyatva (Existence). jidnatvam kathamitydkanksdayam
tatpiirvamevopapdaditamitydha — but what about the Gnantva (Knowledge), doubting
thus, it is answered already. ‘svayamevanubhiititvadvidyate nanubhdavyatd’ ( pra u —
3.13) ityadibhirvacanairjiidnaripatvam pirvameva samyagabhihitamityarthah -

through the statements ‘svayam eva’ etc., it was already clearly established. # 34 /
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nanu satyatvajiianatvayordtmani siddhatve'pyanantyam na ghatate, brahmanyapi
tasyasiddherityasankya brahmani tavattatsadhayati -

nanu satyatvajiianatvayordatmani siddhatve'pi - Though, the Existence and Knowledge
are established. dnantyam na ghatate — it is not possible to establish Bliss. brahmanyapi
tasyasiddheritydsarikya - when it 1s not even established in the Self, doubting thus.
brahmani tavattatsadhayati - .it 1s established in the Self, now.
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na vydpitvaddesato'nto nityatvanndpi kalatah /

na vastuto'pi sarvatmydadanantyam brahmani tridha [l 35

7

Since the Self is all-pervading it is not limited by Space. Since it is eternal, it is not limited
by time. And since it is the Self of everything, it is not limited by the causation too. Thus
the Self is unlimited in all the three ways.

na vydpitvaddesato'nto — Since it is all-pervading it is not limited by space. nityatvannapi
kalatah na — since it is eternal it is not limited by time. vastuto'pi sarvatmyad — Since it
is the Self of everything it is not limited by causation. anantyam brahmani tridhd — thus,
the unlimited nature of Self is three types.
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na vydpitvaditi | ‘nityam vibhum sarvagatam susiksmam’ (munpda u — 1.1.6.),

‘akasavatsarvagatasca nityah’, ‘nityo nitydnam cetanascetanandam’ (ka u — 5.13, sve u
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— 6.13), ‘idam sarvam yadayamdtma’ (br u — 4.5.7), ‘sarvam hyetadbrahma” (md u —
2), ‘brahmaivedam sarvam’ (nr u ta — 7) ityadisrutisu
vydpitvanityatvasarvatmatvapratipaddanddbrahmanastrividhamapyanantyam

desakalavastukrtaparicchedardhityamabhyupetavyam ityarthah l| 35 /

‘nityam vibhum sarvagatam susitksmam’ (munda u — 1.1.6.) - It is eternal, all-
pervading, omni-present, very subtle. Very subtle because this Self is what gives the
existence for that subtle thing. ‘@kdsavatsarvagatasca nityah’ — all-pervading like ether
and eternal. Here the ether 1s said as eternal is to make us understand about the Self. But,
since the ether is an effect, it cannot be eternal. ‘nityo nityandm cetanascetananam’ (ka
u — 5.13, sve u — 6.13) — eternal among the eternals and sentience among the sentient.
This Self is that which gives the eternality and sentience nature to things. ‘idam sarvam
vadayamdtma’ (br u — 4.5.7) - all this there 1s this Self. ‘sarvam hyetadbrahma” (ma u
— 2) - all this 1s that Self. After saying everything is SAtma immediately it is said
everything i1s Brahma, this does not prove exietence of both, but the identity of both.
‘brahmaivedam sarvam’ (nr u td — 7) - Self 1s what all this 1s. ityddisrutisu -1 all these
Shrutis. vydpitvanityatvasarvatmatvapratipddandd — all-pervading, eternal, omni-present
etc. are established. brahmanastrividhamapyanantyam =
desakalavastukrtaparicchedardhityamabhyupetavyam ityarthah - in the Self, all the
three types of pervasive-ness, i1.e. absence of the limitation by space, time and causation,

should be accepted. # 35 /

[ N N o

7 e g, [ S -

na kevalam srutitah, kintu yuktito'pityaha —

na kevalam srutitah - Not only through the Shruti.. kintu yuktito'pitydha — but, through
the logic too.
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desakalanyavastinam kalpitatvdcca mayaya |
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na desdadikrto'nto'sti brahmdanantyam sphutam tatah [ 36

7

The Space, Time and Causation are superimposed by Maya. Therefore, there is no
limitation for Brahman, through the Space etc. and it is unlimited.

desakalanyavastinam - The Space, Time and Causation. kalpitatvacca mayayd — are
superimposed through Maya. We saw Maya as ‘nistattva’ — without any substance. na
desadikrto'nto'sti — therefore, there is no limitation of Space etc. brahmanantyam
sphutam tatah - thus, the unlimited nature of the Self is clearly established.
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desakaleti | paricchedahetinam desakalanyavastinam mdayaya kalpitatvacca

gandharvanagaradibhirgaganasyeva na desadibhih krtah paramarthikah paricchedo
brahmani sambhavati, yato'to brahmanydanantyam tavadvyaktameva
‘tadetatsatyamdtmda brahmaiva’ (nr u ta@a - 9), ‘brahmdtmaivdtra hyevam na
vicikitsyamityom satyamdtmaiva nrsimho devo brahma bhavati’ (nr u ta — 5.9),
‘ayamatma brahma’ (ma u — 2) ityadibhih Srutibhirdtmano

brahmabhedapratipddandttasyapyanantyam siddhamiti tatparyam | 36 /

paricchedahetinam - That which is the cause for the limitations. desakdlanyavastinam
- the Space, Time and Causation. mdyayd kalpitatvdacca - is imagined through Maya.
Imagination is the superimposition on the Self due to Ignorance.
gandharvanagaradibhirgaganasyeva - like the castle in the sky which is seen on the
clouds. na desadibhih krtah paramarthikah paricchedo brahmani sambhavati - there
can be no real limitations of space etc. in the Self. yato'to brahmanyanantyam
tavadvyaktameva - therefore the unlimited nature of the Self is very clear.
‘tadetatsatyamdtmda brahmaiva’ (nr u ta — 5.9) - That is the Truth,That Atma is indeed
the Brahman. ‘brahmdtmaivatra hyevam na vicikitsyamityom satyamdtmaiva nrsimho
devo brahma bhavati’ (nr u td — 5.9) - Brahman is the Atma. There should not be any
doubt about the Atma as Truth. Lord Nrsimha is Brahman. The Atma is indeed the
Brahman. Lord, Atma and Brahman are established as identical. ‘ayamdtmda brahma’
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(md u — 2) - This Atma 1s indeed the Brahman. ityadibhili srutibhiratmano
brahmdabhedapratipdadandt - Since, through these Shruti, the Atma is established as the
Brahman. tasyapyanantyam siddhamiti tatparyam - The Atma is established as eternal

too. // 36 /
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nanu jadasya jagato brahmanydropitatvena brahmanah paricchedakatvabhave'pi
cetanayorjivesvarayostadasambhavat tatkrtaparicchedatvena anantyam brahmano na
samgaccheta ityasankya, tayorapyaupdadhikariipatvena pdaramdrthikatvabhavanna
tayorapi vastavaparicchedahetutvamityabhiprdyenaha —

nanu jadasya jagato brahmanydropitatvena But, since the inert world is superimposed
in the Self. brahmanah paricchedakatvabhdave'pi - though there is no limitations in the
Self. cetanayorjivesvarayostadasambhavdt - since, that is not possible in the sentient
Jiva and Iswara. The doubt is though there can be no limitation due to the inert, but there
can be a possibility of limitation through the sentient Jiva and Iswara.
tatkrtaparicchedatvena - since there will be limitations possible through them.
anantyam brahmano na samgaccheta ityasankya — the unlimited (eternal) nature of the
Self is not logical, doubting thus. fayorapyaupadhikariipatvena - these limitations
shown are due to the imbodiment. pdramarthikatvabhavan - they have no reality. na
tayorapi vastavaparicchedahetutvamityabhiprdyendha — therefore, they too cannot be a
reason for a real limitation, this idea is explained.
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satyam jianamantam yadbrahma tadvastu tasya tat |

iSvaratvam ca jivatvamupdadhidvayakalpitam [ 37 [}

The Brahman that is Existence, Knowledge and Bliss, is the Vastu. For that state of being
Iswara and Jiva are superimposed by embodiments.
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satyam jiianamantam yadbrahma — The Brahman that is Existence, Knowledge and
Bliss. tadvastu — is the Vastu. Though Vastu can be loosely translated as object. Since
Self is not an object, we understand it as a name for Self. Self is also referred as
Bhutavasta, Siddhavastu etc. fasya tat iSvaratvam ca jivatvam — the state of being
Iswara and lJiva is for that Self. upadhidvayakalpitam — and this is superimposed through
the embidiments.
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satyam iti | yat satyadiripam brahma tadvastu tadeva paramarthikam tasya

brahmano yallokaprasiddham iSvaratvam jivatvam ca tadvaksyamanopdadhidvayena
kalpitam , atah kalpitatvadeva jadavajjivesvarayorapi tatparicchedakatvabhava iti

bhavah I} 37 I

vat satydadiripam brahma = tadvastu - the Brahman which is Existence, Knowledge
and Bliss 1s the Vastu. tadeva paramdrthikam - and this is indeed the Absolute.
Paramarthikam — Permanentely Permanent. fasya brahmano - For that Self.
vallokaprasiddham - the world famous. Svaratvam jivatvam ca - state of being Iswara
and Jiva. tadvaksyamanopadhidvayena kalpitam - it is superimposed due tho the two
embodiments that is going to be said. atah kalpitatvadeva - therefore, since it ie
imagined. jadavajjivesvarayorapi - like the inert, the Jiva and Iswara too.

tatparicchedakatvabhava iti bhavah - cannot be the cause for limitations. J# 37 /
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kim tadupadhidvayamityakanksayam tadubhayam kramena
didarsayusurddavisvaropadhibhiitam saktim niripayati —

kim tadupddhidvayamityakanksayam - What are these two embodiments? Doubting
thus. tadubhayam kramena didarsayusur - desiring to show them in order.
adavisvaropadhibhiitam saktim nirdpayati — first, the power of Iswara’s embodiment is
established.
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Saktirastyaisvart kacitsarvavastuniyamika |/

anandamayamarabhya gidha sarvesu vastusu [l 38 /

There is a power in Iswara which controls everything. It is exists hidden in everything
right from the Anandamaya Kosha.

Saktirastyaisvart kdcit - There is some power in Iswara. sarvavastuniyamika — that
controls all the things. The logicians established Iswara by showing that every effect
needs a cause, and that cause for the creation is Iswara. Here, we establish that
everything if functioning properly, that needs a controller and that controller is Iswara.
anandamayamarabhya — beginning from the Anandamaya. If there is a controller and
controlled, then there is duality. giadha sarvesu vastusu — it exists hidden in everything.
There is no duality as he remains as the indweller in everything.
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saktih  iti | aisvart isSvaropadhitaya isvarasambandhint kacit  sadasatvadibht
ripairnirvaktumaskyd sarvavastuniyamika sarvesamantaryamibrdhmanoktanam (br u

— 3.7) prthivyadinam niyamyavastinam niyamanakartrt saktirasti | sa kutra tisthati,
kuto va nopalabhyata ityasankyaha — anandeti | anandamayadisu brahmandantesu

sarvesu vastusu gidhda vartate, ato nopalabhyata ityarthah / 38 /

aisvart = i§varopddhitayd = iSvarasambandhini - the power, as an embodiment for
Iswara, exists. kdcit sadasatvadibht ripairnirvaktumaskyd - there i1s some power, that
cannot be qualified to be called as Sat (Existence) or Asad (Non-existence) and
inexplicable. sadasatvadibhi riipairnirvaktumaskya is the definition for Maya, as
Bhagavan Bhashyakara says ‘sadasadbhyam anirvacaniyam’. sarvavastuniydmikd =
sarvesamantarydmibrahmanoktandm (br u — 3.7) prthivyddinam niyamyavastindm
niyamanakartr? Saktirasti - it is the controller of everything, as said in the Antaryami
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Brahmana text, i.e. right from earth etc. for whatever that is be controlled, this power is
the controller. ‘yo prtvyaadhin..” — That which residing in the earth etc. controls them.
The earth etc. does not know that. s@ kutra tisthati - where does it reside? kuto va
nopalabhyata ityasankyaha - why is not seen? Doubting thus. Where 1s answered -
anandamaydadisu brahmandantesu — right form the Anandamaya till the Brahmanda.
sarvesu vastusu — in all the objects. Why 1s answered - giidha vartate - it resides hidden,
ato nopalabhyata ityarthal - therefore it is not seen. In the 1* Chapter in Shloka 16 the

embodiment is explained and from 47 — 59, the nature 1s explained. # 38 /
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niyamendnupalabhyamandydstasya@  asattvameva  kim na  syaditydsankya,
Jjaganniyamandanyathdnupapattyd sa'vasyamabhyupeyetyaha —

niyamendanupalabhyamdndydstasyd - That which is not seen always. Here ‘Niyamena’
negates the possibility of Maya to be seen somewhere else, if not here. asattvameva kim
na sydadityasankyd - why not accept it to be non-existent? Doubting thus.
Jjaganniyamandnyathdnupapattyd - since there is none to control / regulate the creation,
through postulation. sa'vasyamabhyupeyetyaha — we say, that it should definitely
accepted. Even though something is not seen we postulate its presence, like the fatness of
devadutta is impossible without eating, and since he does not eat in the day, we postulate
he eats in the night.
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vastudharmda niyamyerafisaktyd naiva yada tada |

anyonyadharmasamkarydadviplaveta jagatkhalu [ 39

If the attributes of the obejcts are not controlled, then there will be hotch-potch of them,
thus the creation will completely fall apart.

vastudharmd niyamyerasi - the attributes of the objects are to be controlled. saktya—
through the Shakti. naiva yada tadd - when it is not done, then.

Page




paficakosavivekah RK? e EEANGEE

~

anyojyadharmasamkarydad — there will be mixup of the attributes. viplaveta jagatkhalu
— thus, the world will fall apart.
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vastudharmd iti | vastianam prthivyddinam kathinyadravatvadayo dharma yada saktya
na vyavasthdapyante tadd tesam dharmanam sambkarydat vimisranenaikatravasthanat

Jjagad viplaveta, aniyatavyavahdravisayatam prapnuyadityarthalh | khalu iti prasiddhim

dyotayati | 39 I

vastindam = prthivyddinam - The objects, earth etc. kathinyadravatvadayo dharma -
the attributes of hardness, liquidity etc. yada Saktyd na vyavasthdpyante - if it is not
properly managed by the Shakti. tada tesam dharmanam samkaryat =
vimisrapenaikatravasthanat - then, due to their attributes mixing-up, they group
together and stay in one place. jagad viplaveta - the world will fall apart.
aniyatavyavahdravisayatam prapnuyddityarthah - there will be a ruleless state of
affairs. khalu iti prasiddhim dyotayati - with ‘khalu’ — indeed, he is showing that it is
famous. The Shruti says ‘esa sarvesvara esa bhiitadhipati esa bhiitapala’ — he is the

Iswara of everything, the ruler of everything, the protector of everything etc. # 39 /
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nanu jadatmda asyda jaganniyamakatvam na yujyate ityasankyaha —

nanu jadatma asyd - But, since this being inert. jaganniyamakatvam na yujyate - it
controlling the creation is no tenable. A sentient being can control another sentient or
inert object and an inert cannot control a sentient or for that matter evan an inert object,
this 1s how it is perceived in the world. ity@sarnkyaha - doubting thus, he explaines.
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cicchayavesatalh saktiscetaneva vibhati sa /

Page




paficakosavivekah RK? e EEANGEE

tacchaktyupadhisamyogddbrahmaivesvaratam vrajet [ 40

7

Because of the reflection of the Consiousness, that power seems to be consious. Because
of the association with that power, This Self undergoes the state of being Iswara.

cicchayavesatah Saktis — Because of the reflection of the Consiousness, this Maya
Shakti. cetaneva vibhati sa — shines as though it is sentient. tacchaktyupadhisamyogad —
because of the association of the embodiment Shakti. brahmaivesvaratam vrajet — Self
becomes the Iswara.
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cicchayeti |  sa saktiscicchayavesatah  cidabhasapravesaccetand  iva
cetanatvamdpannd iva vibhati pratiyate, ato'syd niyamakatvam ghatata ityarthah |
astu, prastute kimdydatamityata aha — tacchakti iti | sa casau Saktisceti karmadharayah
| saivopadhistena samyogah sambandhastasmat brahmaiva satyadilaksanam
iSvaratam sarvajiatvadidharmayogitam vrajet prapnuyat [ 40 /

sa Saktiscicchdyavesatah = cidabhdsapravesat - . When the reflection of the Self falls

on the Maya it is called as Chidabhasa. This Chidabhasa + Maya (the reflecting
medium) + Self = Iswara. cetand iva = cetanatvamdpannd iva - as though it has

become sentient. vibhati = pratiyate — it is perceived. ato'syd niyamakatvam ghatata
ityarthah - therefore, this Shakti being the controller is acceptable. astu, prastute
kimdydatamityata aha — Let it be so, what 1s its connection with the current topic? sa@
casau Saktisceti karmadhdarayah - There is a compound called Karmadharaya, in this
word ‘tacchakti’. saivopddhistena samyogah = sambandhas — that Shakti is associated
as though it is an embodiment. tasmat brahmaiva satyadilaksanam - therefore, the Self
which is defined as ‘Existence’ etc. iSvaratam = sarvajiiatvadidharmayogitam vrajet =

prapnuydt - becomes Iswara, 1.e. the one with the attributes of omnisceient etc. # 40 /
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Jjivatvopadhibhitanam kosanam pragevabhihitatvattannimittakam jivatvamidanimaha

Jjivatvopadhibhitanam kosanam - The Koshas that i1s the embodiment for the Jiva.
pragevabhihitatvat - that was exmplained earlier. tannimittakam jivatvamidanimaha —
the state of Jiva caused by that is explained.
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kosopadhivivaksdyam yati brahmaiva jivatam |
pita pitamahdscaikalh putrapautrau yathd prati J| 41 [

From the standpoint of the Kosha as embodiment, the Self itself attains the state of Jiva.
It is like the same person becoming father and grandfather for the son and grandson
respectively.

kosopadhivivaksdyam - From the standpoint of the Kosha as embodiment. yati
brahmaiva jivatam — This Self itself becomes liva. pita pitamahdascaikalh - as one and
same person becomes the Father and Grandfather. putrapautrau yatha prati — with
respect to the son and grandson. In the 4" Chapter Shloka 23, this same idea is
presented in the Woman.
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kosopadhiti | kosa eva upddhih kosopadhih, tadvivaksdyam parydlocandyam
kriyamandayam brahmaiva satyadilaksanameva jivatam jivavyavahdravisayatam

gacchati | nanvekasyaiva viruddhadharmadvayayogitvam yugapanna kvapi

drstacaramityasankyaha — piteti | yatha eka eva devadatta ekadaiva putram prati pita
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bhavati, pautram prati tu pitamahalh, evam brahmadpi kosopadhivivaksdydm jivo

bhavati, Saktyupadhivivaksayam isvarasca bhavatityarthah [ 41 [

kosa eva upadhih = kosopddhih The Kosha itself becomes an embodiment for which.
tadvivaksdyam = paryalocandyam krivamandyam - when that is inquired into.
brahmaiva = satyadilaksanameva - the Self, 1.e that which is defined as ‘Existence’ etc.
jivatam = jivavyavahdravigsayatam gacchati — becomes the object of transaction as Jiva.
When the reflection of the Self falls on the Mind it is called as Chidabhasa too. This
Chidabhasa + Mind (the reflecting medium) + Self = Jiva. Since the Self becomes
both Iswara and Jiva one doubts. nanvekasyaiva viruddhadharmadvayayogitvam
yugapanna kvapi drstacaramityasankyadha — But, one and the same cannot

simultaneously have two different contradictory attributes, since it is not seen anywhere,
doubting thus. It cannot be said, since - yathd eka eva devadatta - like one and the same
Devadutta (name of person). ekadaiva putram prati pitd@ bhavati - at the same time
(simultaneously) becomes father for the son. pautram prati tu pitdmahah - and
grandfather for the grandson. evam brahmdpi kosopadhivivaksdayam jivo bhavati,
Saktyupadhivivaksdyam iSvarasca bhavatityarthah - similarly, the Self too can, with
respect to the embodiment of Koshas become Jiva and with respect to the Maya Shakti

become Iswara. # 41 N
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vastutastu jivatvamisvaratvam va brahmano ndstityetatsadrstantamaha —

vastutastu - In reality. Here, until now whatever was said is a story nicely spun for the
sake of people who are attached to this creation. This is only a methodology for making
the seeker understand. For seeker’s who do not have the Absolute Dispassion (tivratara
vairagya). jivatvamisvaratvam va brahmano ndstityetatsadrstantamaha - there is no
possibility of Iswara or Jiva in the Self, is explained with example.
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putrdderavivaksdydm na pitda na pitamahalh |/
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tadvanneso napi jivah saktikosavivaksane [ 42 [

Without reference to the son etc., there is no father or grandfather. Similarly, without
reference to the Maya and Kosha, there is no Iswara or Jiva.

putraderavivaksayam - .when there is no reference to the son etc. na pitd na
pitamahah - there is neither father nor grandfather. tadvanneso napi jivah - similarly,
there is no Iswara or Jiva. saktikosavivaksane — when there is reference for the Shakti
or the Kosha.

el G T

putradeh iti | 42 J

SETIGRRaITE e —
idanimuktajfianasya phalamaha —
idanimuktajiidnasya phalamdaha — The result for the aforesaid Knowledge is explained.
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ya evam brahma vedaigsa brahmaiva bhavati svayam |

brahmano ndsti janmdtah punaresa na jayate [l 43

One who understands the Self thus, is indeed the Self himself. There is no birth for the
Self, therefore he is not born too.

va evam brahma veda — One who knows the Self as said. esa brahmaiva bhavati svayam
— he verily becomes the Self. brahmano nasti janmdtah - There is no birth for the Self.
punaresa na jayate — therefore, he is not born again.
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va evamiti | yah sadhanacatustayasampanna evam uktena prakdrena

paficakosavivekapurahsaram brahma pratyagabhinnam satyddilaksanam veda
saksatkaroti esa svayam brahmaiva bhavati | ‘sa yo ha vai tatparam brahma veda
brahmaiva bhavati’ (mu u — 3.2.9), ‘brahmavidapnoti param’ (tai u — 2.1)
ityadisrutibhyah | tato'pi kimityata aha — brahmana iti | ‘na jayate mriyate va

vipascit’ (ka u — 2.18) ityadisruteh brahmanastdvajjanma ndsti, ata eva vidvanapi
svatmanastadriipatvavagamdnnaiva jayate ‘na sa punardvartate’ (kalagnirudro u — 2)
iti Sruteh iti | 43 /

yah = sadhanacatustayasampanna - one who i1s endowed with all the four pre-
requisites. Though it was said ‘yah’ — the one / the seeker, but it should be clear without
doubt this knowledge can only be for the one endowed with the pre-requisites
choicelessly. evam = uktena prakarena = paiicakosavivekapurahsaram - in the
aforesaid way, through the inquiry into the five Koshas. brahma = pratyagabhinnam =
satyadilaksanam - The Self, not different from individual self, defined as Existence etc.
IT is not enough to know the Kosha as illusory, but also should have immediate
knowledge of the Self. veda = saksatkaroti - knows immediately. Immediate knowledge
is the only means for realization. esa svayam brahmaiva bhavati - he verily becomes the
Self. ‘sa yo ha vai tatparam brahma veda brahmaiva bhavati’ (mu u — 3.2.9) - the one
who knows this Absolute Self, indeed becomes that Self. ‘brahmavidapnoti param’ (tai
u — 2.1) - the knower of Self attains the Absolute. ityadisrutibhyah - etc. Shruti
statements establish this. tato'pi kimityata aha - Even then, so what? ‘na jayate mriyate
vda vipascit’ (ka u — 2.18) — The knowledgeable one 1s neither born nor dies. ityddisruteh
- etc. Shruti statements. brahmanastdvajjanma ndsti — since the Self is not born. ata eva
vidvanapi svatmanastadriipatvavagamdannaiva jayate - for this very reason, since the
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Knowledgeable one knows himself to be the Absolute Self, is not born again. ‘na sa
punaravartate’ (kalagnirudro u — 2) iti Sruteh iti - The Shruti says, he is not born again.
Though it is said in Brahma Sutra, if there i1s some Prarabdha or if Iswara wills, the
knower of Self may be born, but it is again for sake of explanation. Not to be confused

with the Vedantic standpoint, that is made clear with ‘vastutastu’ — in reality. # 43 /
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i iti
paramahamsaparivrdjakdacaryasrimadbharatitirthavidyaranyamunivaryakimkarena
ramakrsnena viracitdyam tatparyadipikakhyayam paisicakosavivekakhyam trtiyam

prakaranam samdaptam Jf
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