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Pancadashi

Om Namashri Shankarananda

This text is best among the other Prakarana texts like TattvaBodha etc. We in tradition
don’t teach TattvaBodha as the first text as an introduction to Vedanta because, the
subject matter there is covered nicely in this texts first chapter itself.

When we study shastra in order, like, study of Sanskrit, Sankhya, Yoga, Tarka, Poorva
Mimamsa etc and finally enter the Vedanta. There are two options, to study the
Pramana text and Premeya text. Text dealing with the Valid Proofs, like Pratyaksha
(direct perception), Anumana (Inference) etc. and the latter text is that which deals with
the Absolute Self in different styles without dealing with the proofs. The former is easy
for the people who have studied the Tarka Shastra (the philosophy of Logic), which is
actually the language of Logic. Because even if the others will be able to understand the
text while taught, still they will not be able to have a clarity of thought.

The generally asked question is, but the texts like Vicara-Sagara (VS) are detailed and in
easy to understand language. This text is also translated in many indian languages.
Therefore, instead of studying that, why should we be involved in the study of
Pancadashi? We don’t do that text in the tradition, for, it is written in Hindi and there is
a perception by the orthodox teachers that, since it is written by the Author Shri
Niscaladas Pandita, who was not a Brahmin. But, for that matter Shri Veda Vyasa too is
not a Brahmin. And, about the language, this text is also translated in Sanskrit too.
Therefore, we cannot dismiss this text VS saying it is not following the Sanskrit rule of
Niyama Vidhi as said in the Poorva mimamsa text. Moreover this Pancadashi text
follows a very beautiful methodology of teaching vedantha and it is what is being
followed in VS also. And until this text came into existence everyone was explaining the
vedantha from the standpoint of Jeeva, Eshwara and Absolute Self. But here in this text
Acharya has brought in the new idea of Kutastha too in this.

And the examples used here are also very interesting we say in English it rains cats and
dogs, send in the example when he talks about reflections he says the reflection on the
clouds. Since it rains from the clouds, a cloud should have water and we see the water
generally reflecting other things.
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Only a person who is omniscient can explain things so scientifically. Once some people
came to a monk who had come to that village complaining about a specific mango tree
that is not bearing any fruit. The Monk advised them to plant different types of mango
tree around that single tree. The science now teaches us about the pollen grains and
their necessity for the flowers to become fruits. And we hear this monk who has not
undergone any scientific study giving this piece of knowledge without any effort. And
Acharya also his commentary gives an example of regarding the digesting the milk,
"Drink another class to digest previous glass of milk".

Sometimes when we explain things in a simple language we forget to present the right
knowledge and sometimes while presenting the right knowledge we forget simplicity.
But in this text we are going to study Acharya keeps in mind both simplicity and
precession.

The Name

The name of the text can be derived from the Sanskrit elaboration in different ways

qﬁdl"li I 9 FARR: paficanarh dasanam ca samaharah” - A group of five and ten

Prakaranas. OR “WEH T Qi@-lj pancadasani prakaranani yasmin” - In which

exists fifteen Prakaranas. OR “"®[EGINH [ paficadasanam parani” — that which
completes the fifteen days, Full moon day. It is because, full moon rays are pleasant and
brings bliss.

We can also say, Pancadashi is a collection of Eleven Prakaranas! How? The final group
of five book is accepted as one book. The book is split into three groups of Pancaka (five
chapters). First five is called as Viveka-Pancaka, the second is Deepa-Pancaka and the
final is called as Aananda-Pancaka. This final five chapters are referred to as a single
text, with the name of Brahmaananda Prakarana, and this name is referred in one of the
chapters. It can be clearly declared, if one does not understand Vedanta from these
fifteen chapters, we cannot understand from anywhere.

The author

Generally the authors name in the face of the textbook is given as Shri Vidyaranya, but
when we come to the in the beginning of the commentary of 7th chapter it is said the
author is Shri Bharati Tirtha. The truth is each chapter is written by the Acharyas at
different period of time. And it was collected and presented as one text at a later
period.

Shri Vidyaranya who was Sayana Madhava in his early life. There is a rumoured story
about him, that he did Laksmi Upaasana, chanting the divine name of Godess Lakshmi,
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the Godess of wealth, for a period of time. But, as it should be, he did not get the result
of gaining wealth . When he asked the Godess, she informed him that, according to the
fate of his this life, he cannot be rich and therefore will give the result of the Karma in
the next birth. Therefore, they say, he applied logic, and decided to take Sannyasa,
which is accepted to be a new birth. The story is interesting one, but is not true.
Because, he was a man of complete Will. Had the ability to turn his desire into not just
action, but real. He was the one who established from scratch Vijayanagara empire and
established as Harihara Bukka as its king. And he took sannyasa at a very ripe age. This
does not prove that he did not gain dispassion till the old age. He was not wearing the
Ochre robe, but was following a very pious and dispassionate life. Like, Chanakya who
was established the Maurya kingdom single-handedly, was staying in a hut teaching the
disciples all his life. Or the life of Sri Appaya Dikshitendra, who had even the king as his
disciple, and had the great occult powers, to convert even the begger into a rich man,
stayed in only a hut. It is foolishness to see the externality and infer the internal
dispassion of the great peoples.

There is another story heard about Acharya. When a Muslim king in the area, to
disrespect and in arrogance, went to Acharya with a plate with meat covered with a
cloth as an offering. When this plate was presented to Acharya, he asked the Brahmins
to receive it and offer it to Sri Sarada, the godess of Sringeri. The muslim ruler, was
making fun of this act, but when the offering was brought to be distributed among the
people, instead of meat it had sweatmeat. This changed the perception of the king and
he went back without disturbing the Matha.

We will see about him again while explaining the Invocation.

TH: AT BRI |
ST R IR e T

namah s$risankaranandagurupadambujanmane |
savilasamahamohagrahagrasaikakarmane || 1 ||

I salute the lotus like feet of the Guru Shri Shankarananda, whose nature is to destroy
the ignorance and its effect , through the knowledge.

Shri means wealth. This should not be confused with the ShriVidya, where it is the
worship of the Godess. And when we talk of the ShriVidya, we should understand
something very important that all the Upasanas — meditation on a special form along
with the mantra. For each according to their nature the mantra and devata (deity) differ.

Page 3



tattvavivekah

Therefore no upasana is bigger than the other. They all lead to the same goal of giving
purity of mind, which leads us to the study of Vedanta. In SriVidya, the important
mantra is Pancadashakshari — the mantra with fifteen syllable. After this the mantra
which is accepted to be greater than this in the order of the initiation, beginning with
Baala, Navakshari, Pancadaskakshari and finally Shodashakshari. This Shodashakshari
also is based on Pancadashakshari. When Sri Bhaskaracharya writes on the
Pancadhashakshari, he shows it to be similar to the Gayatri mantra of the Vedas. And
we know the firstsloka of the Bhagavata also is based on Gayatri. Gayatri is of the form
of Vedas in a nutshell. Since this text is also based on the Vedic knowledge this is
Pancadashi.

The author of the text is the one who salutes with the first term “namah” . We see in the
beginning of every text about the “mangalacarana” — Invocation. Invocation is of three
types

IS - vastusmaranatmaka — Remembering the Absolute Self.

AT - asirvadatmaka— Blessing the reader for gaining the result specified in the
book.

THERNIHS - namaskaratmaka — Saluting. This again can be of two types (a) saluting the
Guru and (b) saluting the God.

Though the text is starting with a namah. Should it start with the salutation. Because it
seems to defeat the purpose of writing the text, since the text boasts of giving the
knowledge of Absoulte non-dual Self. And it starts with the salutation which can only be
done in the world of duality, when there is something greater than oneself. But since

there is no nothing contratictory here, since the Vedanta clearly has a dictum “WE’@?@

T I T <ddY yavadayur trayo vandhya sastra acarya daivatam” — three should be

worshipped (respected) until one lives, Scriptures, Guru and God. “H@ﬁ'{ Toom @&
nadvaitam guruna saha” — one should not practice (apply) non-duality with the Guru.
One can see the non-duality even with the tiger ready for attacking, but not with the
Guru, even as a joke.

But we were discussing about the salutation. In any salutation the one who salutes
should be of a lower level than the one who is saluted. And here we are referring to the
Acharya as Shri Vidyaranya Muni or Vidyaranya Bhagavan, as | would love to call him.
And referring to the Bhagavan, it is said, the one who has the six qualities of Gnana
(knowledge), Vairagya (dispassion), Dharma (dharma), Aishvarya (accomplishments),
Yashas (name) and Shri (wealth) in totallity. One who does not have anyone greater or
equal to himself. As they say in the world “Money is not God, but not less than Him”.

But who is this Swami Vidyaranya? Unlike todays works, where we have blurbs which
mentions about the author and the book, it is generally not easy to know the who and
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what of a person in general and speacially about a Sannyasi of olden days. And in India
we didn’t have a tradition of recording the History. This became easy for people who
wanted to distort it. In the case of others, they preached something and lived a differnet
life style. But our Acharyas lived the same life which they preached. This is why we do
not know of the time period or place of Bhagavan Bhashyakaara Shri Aadi
Shankaracharya, because he lived what he preached. Some say he is born in the
particular place of Kalati. He preached the world is Mitya (illusory) and therefore there
is no clarity of his beginning or his end. But fortunately we have something mentioned
about this author in his own text named Paarasharamaadhava.

i 9 e

GRS UG DFC R A

U 76 P T I g |
CEERICR PR AR eCET

stimatirjanani yasya sukirtirmayanah pita |

sayano bhoganathasca manobuddhi sahodarau ||
bodhayanam yasya sttram $akha yasya ca yajusi |
bharadvajam yasya gotrarh sarvajiia sa hi madhavah ||

His mother is Shrimati and father is Mayana. Brothers are Saayana and Bhoganatha. He
belonged to Yajur veda. In this yajur veda there are two branches, Shukla and Krishna.
Since he followed the Bodhayana sutra, which is the Grhya sutra that describes the
karmas a Grhasta (family man) should follow, we can deduce he belonged to Shukla
yajurveda (the other vedic branch has Aapasthamba sutra). Belonging to the gotra —
lineage, of Bhaaradvaaja. And one who is omniscient. And one who goes by the name
Maadhava (the name before the Sannyasa — renunciation). Remember, Maadhava
should not be confused with Madva, the Acharya who propogated the philosophy of
Dvaita — duality.

He had the boldness to call himself Sarvagna — omniscient. And there is no mistake here
or ego or boasting hollowly. But, he was an expert in all the Shastras, and to make the
reader know about his qualification and authority he says so.

He wrote a text on different subject ,atters and that too in a deep ad sharp way. In
Sanskrit — Maadhaviya dhatu vrtti, explaining the meaning and application of the root
words.

This expertice of sanskrit can be seen in his text Shankara-dig-vijaya, a biography of the
Great Guru Sri Shankaracharya.

His expertice in each of the different philosophies can be seen from his text Sarva-
darshana-sangraha, which gives the abridged version of different philosophy.
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He has written a beautiful on the Poorva Mimamsa called Jaiminiya-nyaya-mala with a
commentary called Vistara. This explains in a couple of verses, the condensed meaning
of each of the Adhikarana — topic, in the Jamini sutra.

In the smrti, he wrote the text Parashara-madhavam in which this sloka is seen, which is
based on Parashara samhita. In the Purana, he had commented following the Advaita
philosophy, upon the Suta samhita which is a part of the Skanda purana.

In the Vedanta he has writen several books. 1) Vivara-premaya-sangraha which gives the
essense of the Vivarana-Prameya commentary on the Brahma Sutra Bhashya. 2)
Brihadarnayaka vartika sara — an abridged version of the Vartika commentary of Sri
Sureshwaracharya, which is a huge commentary on Brihadaranyaka Bhashya on the
huge Upanishad Brihadaranyaka. 3) This very text of Pancadashi. 4) And a very famous
books called Jivan-mukti-viveka with references from different upanishads, gita and
other texts to establish the Mano-nasha and Mano-nigraha (annihilating the mind or
controlling the mind). 5) Anubhuti-prakasha — which is an abridged version of many
upanishads each as a independent text. 6) A commentary upon the text Aparoksha-
anubhuti of Sri Shankaracharya. 7) An independent commentary on Aiteriya, Taiteriya
and Chandogya Upanishads.

We are not showing the different texts he had written to establish the authencity of this
text. But if we see this, and if we are affected even an iota, about his knowledge and
dispassion, we will be blessed. If it takes such time even to read the books he has
written, what will be the time which is required to read it. And we are not even saying
about the time taken to write these. And it is a fact, the author of any text cannot bring
even 10% of what he knows in a text. Even if we accept he has brought about 20% of his
knowledge, still it is very less of his real knowledge.

Among the different schools of Advaita, this text follows to a major extend the Vivarana
School. But this does not mean, he gets into condemning the other schools like Bhamati
etc. And again though he follows the Vivarana, he deviates to throw some deeper
insights into the text, maintaining an individuality. Because, all these different schools
are just written to teach the seeker the Truth, the methodologies are only imaginations

of superior mind to do this. As we see “JANY TR ﬁfﬁw E{Cﬁﬁﬁ adhyaropa
apavadabhyarh ni$prapaficam prapaficate” — The vedanta teached the Truth of non-
duality (absence of world), by superimposing and de-superimposing. And Sri
Sureshvarachary in his text Naishkarmasiddhi says “yayaa yayaa bhavet pumsaam...” —
whatever is the methodology that helps an individual in gaining the knowledge, one
should accept that to be their school. By this we are not endorsing the saying “all the
path leads to the same goal” said in the lines of “all road leads to Rome”. We may reach
the sumit of the mountain through the different paths, but it need not be the same
summit! Similarly all the philosophies follow different goal, and therefore all path do not
lead to the same goal of Self knowledge.
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We saw the knowledge of the Author. What about his Vairagya (dispassion). It is said in
the Mantra Shastra, if we do a particular mantra a particular way, one will the
accomplishment (Siddhi), of divining the precioius treasures hidden underground. And
we hear from the life of Acharya he had this Siddhi, which helped him to find the old
Throne of great powers along with the wealth. He used this wealth and the throne,
during the establishment of Bukka Kingdom. Not just that, it is also said, when he used
to go to do the morning duty of releiving himself, the precious stones he saw was just
seen to be equivalent to the feaces. This is not the measure of understanding the
dispassion of the Acharya, but being a prime minister of an important kingdom, he had
givenup not just the power (that comes with the position) but also the wealth.

The above mentioned is the stories linked to his life, which may or maynot be true. But
we know for sure this story about his humility. When he writes a commentary or a book,
he invites learned people for discussion on the same. When he had written a
commentary on the text called Sri Rudra, which is an important poem in the Krishna
Yajur Veda (though is also seen in a different note, in Shukla Yajur Veda); he had invited
learned people, as usual. When he presented that text in front of them in a forum and
brought the open discussion. One among the learned brahmins, had questioned him on
the commentary. Acharya had commented upon the term “hrishikeshaaya” as three
terms “hrishi ka isha” — hrishi means vishnu, ka means brahma as in “kam kham
brahma” (the term ka and kham refers to brahma) and finally isha means Shiva. The
learned man asked him, “how can the term hrishikesha be broken as ‘hrishi ka and isha’,
as it is not a compound word of three word, as the proof is the way it is chanted in pada
patha”. There are different patha - ways of chanting, 1) Sanhita patha — chanting the
verses as it is, 2) Pada Patha — chanting each word, by breaking the compund word too,
3) Krama Patha and Gana Patha — chanting it in a way of going forward and backward
like a dance of words. In Pada Patha, this word is not broken into three. When this error
was pointed out to him, he accepted it completely and removed it after an apology.

We don’t know if their father was famous, but his younger brother Saayana was the
eleventh pontiff of the famous Shringeri Matha and authour of the later portion of this
book Sri Bharati Teertha, whereas Swami Vidyaranya was the twelfth pontiff.
Incidantally, though we know Sri Bharati Teertha was a pontiff for a great time, and
therefore we can understand that he took Sannyasa at an early age. Other than this not
much is known about him.

The funny thing is, instead of trying to gain the pre-requisites (Sadhana-sampatti) we
had seen them in the Acharya.
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This prakarana has a famous commentary “Tika”, by Sri Ramakrishna Pandita, who is a
disciple of both the Acharyas. This he proves by taking both the names of both of them
with great respects. As usual, Nothing much is known about him. In the commentary he
calls every chapter as a individual book “Prakarana”.

What is a Prakarana? It is said “TEHRITSE IR W sastraikadesasambaddham
sastrantare stitam” The text that deals with a single concept explained in any shastra is
called as Prakarana. This can be for any philosophy. We are here dealing with a Vedanta
Prakarana. The topic of each chapter is the same Self, dealt in different ways.

The subject matter of each of the fifteen Prakarana is and thenumber of Sloka (verse) in
each at a glance:

9 T | &Y

1 tattvavivekah | 65

The deals with the general aspect of Vedanta as discussed in texts like Tattvabodha. And
discuses the Mahavakya (Ultimate statement) “tat tvam asi” (that you are).

R q4%: | 903
2 bhitavivekah | 103
The discusses the advanced topics of the previous chapters, and in the statement

“sadeva saumya idam agra aasit” is discussed here.

3 T | 53
3 paficakosavivekah | 43

The nature of Atma and the identity of individual self (atma) and the Absolute Self
(Brahman) is discussed.

(R CEARAY

4 dvaitavivekah | 67

The speacial discussion of Jiva and Iswara Srshti (creation of individual and collective
self)

v TR | ¢

5 mahavakyavivekah | 8

The four Mahavakyas are discussed in this. Whatever is discussed in the previous is
presented with the validity from the Scriptures.

In the Dipa-Pancaka (the five chapters of lamp), some special ideas are presented. The
first three chapter are accepted to be for the Uttama-adhikari (Best Seeker).
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£ feprEm: | 2e0

6 citradipah | 290

The nature os Atma is enquired into, the nature of Iswara, what is Brahma-Gnaana (Self-
knowledge) and its result is discussed.

From here the text written by Sri Bharati Teertha starts from here.

0 R 2

7 trptidipah | 297

The statement “atmanam cet vijaniyat ayam asmi iti purusa kimicchan kasya kamaya
sariram anusaficaret” is discussed in detail, explaining every word in this mantra.

T I AT

8 kutastha dipah | 76

The concept of “Baadhaasaamaanadhikaranyam’ (negation of something in the same
substratum as it is seen) is discussed, the method of the vakyarthagnaana (knowledge of
the statement), Shruti being the valid proof for gaining knowledge is discussed.

The teaching for Mandha and Madhyama adhikari (dull and mediocre seeker) seen in
the next two chapters. Though it is for them, the Upasana which is discussed here is not
a simple one. The meditation on the unattributed Self is discussed here. This is a special
discussion which is accepted here, since no other teacher accepts the possibility of
meditating on the unattributed Self.

The people who have started to study the shastra is accepted as adhikari (seeker) here.
Normally the one who has not started the study is refered to as Mandha.

Mandha : naana-jiva-vaadha (pluarility of individual self),

Madhyama : eka-jiva-vaada (single individual self),

Uttama : ajaata-vaada (the school accepting no creation),

& EME| 9y

9 dhyanadipah | 158

For the people who have achieved the Paroksha-gnaana (mediate knowledge), to
achieve Aparokasha-gnaana (immediate knowledge) these Upasanas are discussed. The
different types of seekers and their travel after leaving this world is discussed.

90 TCH ET:| 2K

10 nataka dipah | 26

The discussion of Adhyaropa (superimposition), nature of Jiva, nature of Paramatma etc.
Whatever was explained earlier in the previous chapters is explained in a different way.
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The text comes naturally to its conclusion here. The next five chapters which is accepted
to be an individual book deals with the result (phala) that is achieved through the
shastra. The reason for discussing this here is for making the person interested in the
knowledge of earlier chapters.

99 SIS ANTE: | 93%
11 brahmanande yoganandah | 134
The result of the subject matter is discussed here.

RS AN | €0
12 brahmanande atmanandah | 90
The discussion of bliss for the sake of the mandha adhikari (mediocre seeker) is done.

93 TS ST | Joy

13 brahmanande advaitanandah | 105

The discussion on the Upadhana karana (material cause) and nimitta kaarana
(instrumental cause), enquiry into the statement “vacarambhanam vikaro namadheyam
mrttiketyeva satyam” is done, general inquiry into the name and form (naama and rupa)
and its result .

93 SR (R | &Y

14 brahmanande vidyanandah | 65

The four types of vidya, kaama-avapti (gaining the desired) and krtakrtyata (gaining
what needs to be gained) etc

9y SR (A9 | 3Y

15 brahmanande visayanandah | 35
The discussion on the manovrtti (the thought function) and the nature of vidya is also
done.

The current chapter is known as Tattva-Viveka Prakarana, but the commentator has
given it a different name of Pratyak-Tattva-Viveka Prakarana. The summary of the
subject matter of this chapter should be understood first.

The name of the text Tattva-Viveka should be understood (Tattva means

Substance and Viveka means discrimination).

1. For this first Tattva is explained.

2. To understand Tattva we also need to understand what is atattva (non-

substance).
This completes the discussion of Self and non-self.
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3. Then the knowledge of Viveka should be gained. The knowledge of Drig (Seer)

and Drshya (Seen) is Viveka.

Now we should understand what is Drshya. Here it is discussed in three
classifications as Sthira (immovable) - is waking state, Asthira (moving) - is the
dream state and Tama (primal ignorance) - is the deep sleep.

4,
5.

10.

11.

12.

13.

Which among this should be gained and which should be discarded.
Establishing the Samvid (knowledge) to of one form in all the three states
(waking, dream and deep sleep). Whence this ignorance, if Samvid is
unchanging (eternal) and why it is not experienced.

What is the nature, definition, how it came into existence etc are explained.
How does this Prakrti (Ignorance) create the Char and Achar (moving and
immoving) things. And if the creation happens from Ignorance, then it means
it is also a substance, to remove this erroneous knowledge, ignorance is
established as Gnaana-nivartya (dispelled by knowledge). If it is dispelled by
knowledge, does it mean it is removed even by the knowledge of Pot etc? No,
only by the knowledge of the non-dual Self.

This Prakrti is of the nature of three parts (triguna), of Sattva, Rajas and
Tamas. And since the three attributes are inert in nature, they do not and
cannot have the quality of producing / creating anything.

The creation through Pancikarana (Procesing) of the unprocessed five
elements (apancikrta-panca-maha-bhuta).

Inquiry into the five sheaths (Pancakosha) of Annamaya, Pranamaya,
Manomaya, Vignanamaya and Anandamaya. How did this identification with
the body - sense-organ complex come.

How should this Viveka (discrimination) be done. And we follow the Anvaya
(direct concomittance / co-exitence) and Vyatireka (indirect concomittance /
co-absence).

In the non-dual Self which is established through the Anvaya and Vyatitreka,
what is the Pramana (means of right knowledge).

And here the Mahavakya “tat tvam asi” is explained as the proof. And how
this statement should be understood is also discussed.

14. What is the necessity of a Guru to understand this Truth. What should one do

15.

with the Guru.
One should do Shravana (listening), Manana (reflection), Nidhidhyasana
(contemplation) and Dhyan (Samadhi).

16. Finally, the result of Samadhi. Removal of Karma, Vasana (thouoght imprints)

and attaining the Immediate knowledge. Establishing in the Gnani (realized)
activity of teaching etc and will not be like an inert object.
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The text starts with ‘Namah’, to show the humbleness, humility and devotion of the
Acharya towards his Guru.

Who is this Shri Shankarananda? Why have we added this Shri. Shri is a mark of respect
like Mister, we use in english. But, this Shri can also be given to people due to fear or
favour, who are influential but are not really worth respecting, like one calls a theif,
Mister. Here this Shri is not added for the sake of any reasons like fear or favour for the
author’s self, but for the sake of ourselves — the readers. Because, in Bhagavad Gita,
when Arjuna asks Krishna about his state (future), if he does neither achieve the
knowledge of Truth nor is he gaining the objects of the world? For this Bhagavan
promises, he will be born in “shuchinaam shrimataam geha” (in a house which is clean
(pious) and wealthy (endowed with auspiciousness)). Here, the Acharya has added the
Shri to refer to that promise of Bhagavan, that he will gain that Shri endowed place. Shri
in the idea of wealth is not wrong too, from the standpoint of the Manda and
Madhyama seeker.

Now we come to the next word, srisankarananda. Who is this Shankarananda is name of
the Guru of Acharya. Some say he was probably Shankarananda Tirtha, some opine him
to be Shankarananda Saraswati thinking him to be the Author of the Vedantic text called
AtmaPurana. But there is no proof that it is him. Since this name like Ramananda etc are
very common name, that even under Saraswati there should be at any time, not less
than 10 Shankarananda Saraswati. There is one commentator on Bhagavad Gita, who is
also Sri Shankarananda, and therefore his commentory is called as Shankaranandi. Who,
where, what etc of any monk should neither be asked nor be said. AS it is said in the

Upanishad GLE UbH ofMd ST ST dTelld m@ﬁdd SHaE T ﬁg: tameva ekam janata
atmanam anyan vacan vimuificata amrtasya esa setuh” — one should only know that Self
and leave other useless talks, this is the means for immortality, there is no necessity for
the Seeker to know about one or other. Because, all the stories about anyone is only a
discussion about non-self. But it is not completely useless, still to show the greatness of
the Guru, thus establishing the validity of the text through it and to instill the Shraddha
— faith (here we explain it as faith, in other place where we discuss the four pre-
requisites, it should be understood as surrender). Could be talking about Shri

Shankaracharya. As Shri Sureswaracharya says “#d W 9d. bhava nama bhrtah” Bhava
means Shiva who is also known as Shankara. It is a custom of not specifying the elders
name directly.

Thus, we understand that Shankarananda is the Guru. And who is a Guru? This is
answered in the text like Guru Gita etc, where the term ‘gu’ stands for ignorance and
‘ru’ stands for removal. Thus the one who removes the ignorance (of the disciple) is
Guru. Some places, they use this term as a frendly word, as we say ‘hello friend’, they
use ‘hello guru’. But the tradition uses this only for the one who removes the ignorance

about the self, as it is said “STRT ﬂ?%[ TH: ajiananasakaya gurave namah”.
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Here the salutation is not done directly to the Guru, but to the feet of the Guru. What is
so great about those feet? Author says “ambujanmane” the one which is born out of
water is ambuja. If by this the author wants to refer to the softness of the feet, then he
is mistaken, he could have used the name of the other flowers, like rose, because it is
much softer than the lotus. If he wants to refer to the fragrance, again there are much
fragrant flowers than lotus. If he wants to refer to the intoxicating nature, again we have
flowers which are famous for that like Marijuana flower (known as vijaya pushpa, as
marijuana is called a vijaya patra). Or, if one wants to say, it is not what is seems to be,
still there is a flower called as ‘malati pushpa’ which looks like a leaf, or more dangerous
carnivorous flowers in the wild are better example. Therefore, we should understand
why the feet is equated with lotus. Bumble bee, has the nature of drilling hole in
bamboo or brick, but if it gets stuck in this lotus it will not be able to drill its way out. It
cannot be said, it dies because of the smell inside the closed lotus, it has seen even
better fragrance. To show as a symbollism, the bumble bee of ignorance, if gets stuck in
this lotus feet, there is only one way out, its annihilation.

Should not say, how can an inert feet, since we are not talking about the whole being,
remove the ignorance? Because, we are talking about the feet of the Guru. This is
refered to as a symbolism (alankara) called parinama (transformation). The feet which is
transformed into a lotus or the lotus which has transformed itself into the feet. Another
example to explain this symbolism is the word ‘madira ikshana’ (intoxicating eyes), but it
is to refer to an eye which gives joy to the one who is an object to its sight. We have
similar words like ‘padmapada” a name given to Shri Shankaracharya. Lotus is also used
to refer to knowledge. We have lotus seat for the Gods, and one god nila (or tara in
buddhism) who is godess of knowledge, holding a blue lotus.

The next word “savilasamahamoha” the great delusion along with its expansion (vilasa).
What is vilasa? the world of duality. All the differences, 1) between self and non-self 2)
sajatiya (differences of same class, among two apple tree), vijatiya (differences of
different class, among apple and orange tree) and svagata (difference in itself, in the
same itself the branch, fruit, flower etc). We normally see the duality as, differences
between - 1) Jiva (individual slef) and Iswara (collective self (God)) 2) Jiva and Jada
(inert world) 3) Jiva and Jiva, 4) Iswara and Jada and 5) Jada and Jada. Duality is seen in
any effect, and this is called as ‘vilasa’. Thus, along with the effect, the ‘Mahamoha’
(great delusion) will be annihilated.

What is mahamoha? This is the primal ignorance. It is used as an adjective to the graha.
Graha some translate as crocodile, since it is something which is very strong and we
even use it to store out sword, as a protective outer cover. Some translate it as shark or

ghost. This is in accordance with their fear factor. In Vivekacudamani it is said TRl
H ﬁﬁ?ﬁﬁ AR & | TR WAk W@%ﬂﬁﬂ visayakhyagraho yena suvirakti asina hatah

sa gacchati bhavambhodeh parampratydhavarjita” — the one who destroys with the
great sword dispassion the crocodile of objects, of attains a place which is devoid of
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defects. We want to cross the river of samsara holding on to the crocodile, thinking it for
a wooden block. Since there can be nothing which can be a greater delusion, this primal
ignorance is called as Mahamoha. Graha from the standpoint of grammar isused in the
sense of superimposing, controlling; thus the one which completely removes ones
nature and imposes its nature. It can also mean the planets which causes all the trouble.
Grasa means ‘bandhe’ to bind, ‘graase’ to grasp and ‘adane’ to eat. The one (lotus feet)
which by giving the knowledge destroyes the bondage of ignorance. ekakarmane means
only job. This shows, there is nothing for the Guru to do, and nothing he should be
approached for other than for removal of ignorance. But ‘tvameva mata ca pita
tvameva’ says, the Guru is everything. Here he takes all these forms for removing the
ignorance of the disciple, and therefore the primary duty of the Guru is to remove the
ignorance.

Normally in the Invocation the four pre-requisites of the text ‘anubandha-catushtaya’
also are shown. They are Vishaya (subject matter) — the identification of individual self
with the Absolute Self (brahmaatmaikya), Prayojana (purpose / result) — removal of
primal ignorance and attainment of the Absolute Self, Sambandha (connection /
relation) — Pratipaadya — Pratipaadaka (the one which is established (Self) and the one
which is the means (the text)) and Adhikari (eligibility) — the one who has aquired the
four pre-requisites (sadhana-catushtaya) as specified in other Vedantic text.

T

ramakrsna tika

Tl SR eaen™] e
JAHAA%E AT T

natvd sribharatitirthavidydranya munisvarau |
pratyaktattvavivekasya kriyate padadipika ||

kriyate - The commentary is done by me; what is it named - padadipika - illumining
every word. For which text? Pratyaktattvavivekasya The of text was given the name
tattvaviveka earlier, now he is referring to it with a different name. The inquiry into the
Truth is tartvaviveka and to show the Truth is not different from ones own self, i.e. to
show the identity between the individual self and the Absolute Self, Pandit (for
convenience we will refer to the commentator as Pandit) has added the term Pratyak -
Individual self. Writing this book after saluting - natva, And finally, saluting whom?
sribharatitirthavidyaranya by saluting both the great Muni, Shri Bharati Tirtha and Sri
Vidyaranya. It should have been otherwise, i.e., first he should have saluted Sri
Vidyaranya (4 vowels) and later Shri Bharati Tirtha (5 vowels) according to the Sanskrit
sutra alpactaram - which declares, the word with less vowel should be used in the
beginning of a compound word. And we saw though it is written by both the Acharyas,
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the latter one was more famous, by this rule also his name should be read first. Though
this maybe so, This Pandit seems has studied from both the Acharyas, thus he must
have studied from the 11" pontiff first and later from the 12t pontiff. Thus showing
respects in that order he has used the the names as seen here. They both are not to be
taken as just another Sannyasi (monk), but are munisvarau — both who are greatest
(lord) among the Munis. Muni is one who has the habit of reflecting on the scriptures
(mananaat muni)

VKRR I o R 1 Y 2 M e 0 B R R A AU P I
AT SEIaEET SRlfEverre o YEah T 3 |

praripsitasya granthasya avighnena parisamaptipracayagamandbhyari
sistacaraparipraptam istadevatd gurunamaskara laksanarih mangaldcaranari
svendanusthitar sigyasiksartham slokenopanibadhnati arthadvisayaprayojane ca
sicayati nama iti|

praripsitasya granthasya — before writing a text the author will have a clear view of what
and how he should write and how not. Writing then, is only connecting the dots.
avighnena — the text should be completed without any obstacle. What is said in the
beginning is a general style to start any commentary on a text, to teach the disciples and
this will be said later in this statement. Because, we already saw, Shri Vidyaranya is not a
simple person, he was famous in the tradition in lieu with the Sri Shankaracharya and the
first pontiff of Sringeri Peetha Shri Sureshvaracharya. As it is said in taiteriya upanishad

“ZBIHTT MO \H@Hﬂ(j kamanni kamarupam anusarmcaran” — the liberated one gains
desired objects and forms. For us Vedantins the liberated one and especially the Guru, is
God himself. Therefore, there was no necessity for the Acharya to do this invocation, a
mere willing for it to happen would be suffice. Still, keeping ignorant people like us in
consideration, Both Acharya and Pandit have said this, as is generally said.

Avighnena — The obstacle can be of different types, one will not be able to finish the text
due to sickness or death, the mind maybe involved in some other things or text etc. So
without any obstacle, parisamdptipracayagamanabhyam - the text should have
completion and also be well received by readers.

Why does one write a Mangalacharana? 1) For the removal of obstacle. 2) for it to be
famous. 3 ) It 1s said, the text should have one in the beginning, middle and end. And in
the Mahabhashya, which is a commentary on Panini Sanskrit sutra by Sri Patanjali, it 1s
said one who does Mangalacharana, will become endowed with long life and valour. And
finally, 4) to teach the disciple. Because, there are texts which did not come to an end
even with many Mangalacharana, and in the case of Nastika texts (texts by atheists), it is
seen they are complete without any mangalacharana, and if it was done just as a prayer
outside of the text which is possible too in the case of Astika (Thiest), the disciple could
be confused about the necessity of it, thus to teach him Sisyasiksartharir. Therefore, than
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for the other reasons, the primary reason for the mangalacharana here is to teach the
disciple.

Sistdcdaraparipraptam - Mangalacharana is something which is gained through the
tradition. This 1s how it is done, and these are the things which needs to be said in it.
There is a traditional accptance of a imagined vedic statemen ° samaapti kaamo
mangalam aacareta’ — one how desires completion should perform an invovation.
istadevata gurunamaskara laksanarm - the guru who himself is the Istadevata — the deity
of worship. For Vedantins, the God and Guru is not different. And infact, the Guru is
more than a God. It is said in Svetasvatara Upanishad “yasya deve para bhakti...” — the
Self will reveal itself only to the one who has great devotion towards the God, and as to
God towards the Guru. Also, if Guru and God are together, one should salute the Guru
first and wait for his instruction to salute the God. Again, if the God is angry the guru can
protect and even God cannot protect if the Guru is angry. Therefore salutation to the Guru
, who 1s God himself is done.

SisyaSiksartham Slokenopanibadhndti — And it is done to tran the disciple about the
tradition. All this is done through the Shloka, verse.

arthddvisayaprayojane ca sicayati nama iti — Along with the salutation done in the
invocation, the subject matter and the result are stated. In the invocation, it is normal to
combine the Anubandha-Chatustaya — the four requisites of a book. Any book should
have these for things in the beginning for the ease of understanding for the readers. These
four are — Adhikari (the qualified person), Vishaya (subject matter), Sambandha (the
relation between the text and the reader, the reader and the subject matter and the subject
matter and the text) and finally, Prayojanam — the end result one gains from reading the
text. Here in the invocation, the Vishaya and Prayojana (subject matter and result) are
said, the other two will be discussed later. Prayojana- if the result is unknown or
unspecified, even a fool will not be interested in reading it. And though the result is
interesting, if the subject matter is not of any interest to me, I will not study the text.
Therefore, both of them are specified here in the beginning. The meaning of Namah was
discussed in the beginning.

Shri Padmapadacharya in his commentary on the mantra explainig the meanin of “Om
Nama Shivaya”, says ‘namah’ means 1. Devotion, 2. Dispassion, 3. To gain the
knowledge of identity of I with Shiva, 4. I am a servant, and only a servant, 5. I giveup
whatever 1s ‘this’ for gaining ‘That’, when ‘this’ is givenup only I remains, 6. You are of
the form (nature) of auspiciousness (shiva), because of you I have become unlimited
(namah) from being limited (anamah).

9 gE B 3 TG WERRET WA | T AEsSRA (7 g 2.0.9) 3 g 1 o

RS SRR RATGeN: T g BTF?[ BIEEHEI Agenriare: T AT

Sarir sukham karoti iti sankarah sakalajagadanandakarah paramatmd | ‘esa

hveva''nandayati’ (tai — 2.7.1) iti sruteh | anandah niratisaya premaspadatvena
'y y 4 4 ya p 14

Page




tattvavivekah RK? S| CEED

paramanandariipah pratyagdtmd sankarasca asau anandasceti sankaranandah
pratyagabhinna paramatma

But Pandit does not accept Shankarananda to be the name of the Guru, and breaks this
word as a compound word as “IgH{¥Y I TS Sankarasca asau anandasca” one who is
Shankara and at the same time aananda (bliss). Here Shakara could mean Brahman and
Ananda Jiva, thus the term shows the identity of individual self with the Absoulte Self, as
seen in the Mahavakya. Because, as seen earlier ‘sham’ is used to show happiness (bliss)
and one who gives bliss is shankara. Who give bliss? Paramatma, which gives bliss to
every being. If the Self is not bliss, who will desire to breath says Taiteriya Upanishad.
And Taiteriya Upanishad says “esa hyeva anandayati iti’- It is this Self which give bliss
to every being. And since the Pratyagatma — individual self, is object of supreme desire /
love. Though this will be explained in detail later, the gist is - we love ourself than
anything else, and the love for everything is only for the sake of the love for self, as said

in the shruti “fIHTE] HHA 74 T 7N atmanastu kamaya sarvarn priyam bhavati”. Thus,
the identity of the individual self with the Absolute Self is shown.

Therefore Shankarananda could mean 1) His guru Shri Shankarananda 2) Shri
Shankaracharya 3) Shri Vidhya Tirtha 4) Any realised soul 5) identity between individual
self and Absolute Self.

§ 09 % | TROeaw 3 AERequita | AeEi © T 6 e e |

sa eva guruly [ ‘paripakvamald ye tanutsadanahetusaktipatena [ yojayati pare tattve sa
diksaydcaryamiirthisthal’ ityagamat /

He is the Guru. But here we should be carefull, because there is every possibility of
misunderstanding this statement, some people say, this Self is the Guru, therefore there is
no necessity for searching for an external Guru.

Though this maybe true, since there is nothing other than the Self, still, it 1s said, for the
one who 1s paripakvamald ye - for the ones who have no impurities, like Sri Ramana
Mabhrishi or Sr1i Ramakrishna Paramahamsa etc, there is no need for an external Guru.
Ramana Mahrishi without an aid of the Guru, was able to understand the Truth. And
Ramakrishna Paramahamsa did it with least help from his Guru Totapuri. But they are
case of exceptions, and always, exceptions don’t make rule.

For them, tanutsadanahetu — to destroy the obstacle of ignorance for their knowledge.
Saktipatena — through the method of Shakti pata. This is an ancient acceptance, of
accepting the grace (shakti) to flow (pata) from the Guru to the disciple and yojayati pare
tattve — make them one with the Absoulte Self. The example for another recent kind of
practice 1s Reiki, Pranic kealing etc. In the tradition the reason for study of the scriptures
directly from the Guru is because through the words of the Guru a flow of Shakti is
accepted, which is also true for the Mantra initiation etc. The study not just gives the
strength to receive the teaching but also the power to understand the teaching. There is
another word here in text ‘sadiksayd, which 1s explained as “diyate kshayati iti” that
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initiation which after being given destroys the ignorance. Because the Shravana
(listening) is accepted to be Antaranga-Sadhana (internal practice), when compared to
chanting etc. Chanting Sahasranama (verses on 1000 names of gods) is good practice,
better than it is chanting one name of Iswara, and better than this is listening to Shastra.
Because Shravana gives mediate knowledge (paroksha gnana) which removes the
obstacles for immediate knowledge (aparoksha knowledge), and definitely not the
immediate knowledge directly. This is said by “yojayati pare tattve”. This “sadiksaya
can be explained as “sad-tksaya@” with a compassionate glance. Like the feet which has
the potential to remove the Samsara (the cycle of birth and death) of the disciple, so does
the compassionate glance of the Guru.

And what places them in the Truth? “Acaryamiirtistha” — the Truth established in the
Guru. This Truth is that which exists within and without the body. Because the body etc
is not Guru, i.e. limiting the Guru to be only the body is the fallacy of the disciple. As

said in the Upanishads “5@@'{ S8 WaTd brahmavid brahmaiva bhavati® — the knower of

Self, is verily the Self. Thus the Self is the Guru not for only the people who are pure but
also for the people who are purified by actions. This is the reason for the knowledgeable
ones to say, Self 1s Guru for all. Where is this said, is answered with “itydgamar” — from
the scriptures.

FHivard ReeE TEEY FaH: |

srimamscdasau samkaranandagurusceti ‘gandhadvipa’ ityadivatsamasah /

This statement is something to do with sanskrit grammar showing the etymology of the
word. The compound word “srisamkarananda” 1is like the compound word
‘eandhadvipa’,_which is brokes / expanded as “gandhavamscdsau dvipasceti’. Dvipa
means that which drinks by two ways, 1.e. an elephant, which drinks through the trunk
and mouth. Gandavan means frangrant — which is when the elephant becomes mad, it
leaks some stuff through the ears. Therefore, the whole word means, a wild / mad
elephant. Here the word there is “SriSamkarananda” as for ‘gandhadvipa’, belongs to the
family of compound word called Madhyamapada-lopa samasa, because there is an in-
between term ‘saha’ — along with, which is getting ‘lopa’ — dropped.

o AT g |
anena Sriguroranimddyaisvaryasampannatvam siicitam /

What does this Sanskrit discussion has to do with? To answer this he says, “anena
sriguroranimddyaisvaryasampannatvam sicitam” — with this previous statement, the
supernatural accomplishments of the Guru like anima etc. are shown. There are eight
accomplishments that are enumerated in Yoga Sutra etc. text, 1) Anima — becoming atom
sized, 2) Mahima — becoming extraordinarily huge, 3) Garima — very heavy, 4) Laghima
— very light (weightless), 5) Prapti — being anywhere desired, 6) Prakamya — gaining
whatever desired, 7) Isitva — ruling the world, 8) Vasitva — ruling the entire nature.
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Since, Guru has the ability to destroy the Ignorance (explained as crocodile),
these accomplishments are nothing. It is the nature of the babies to see their
father as all-powerful, similarly the disciples see the Guru as all-powerful. It is not
a must for the Guru to display these accomplishments, but according to their past
karma, these naturally come to him. We say ‘display’ and not ‘have’, because the
Guru is nothing other than the Self, and as already said, he is verily the Iswara,
therefore, it is naturally in him. And most importantly, people who have these
accomplishments need not be realized.

7a P g 9 A ST | R WO (g - 3.6.3c) 3 A | o At e
e e |

vadva sriya@ bhiityd sam karotiti Samkarah | ‘ratirddtub pardayanam’ (br — 3.9.28) iti
sruteh | anena srigurorbhaktestasampddane samarthyam sicitam bhavati /

Otherwise, the one who brings happiness by bestowing one with the wealth of the world.
This 1s said for the people who are not interested in the knowledge. From the Absolute
Truth, why this sudden U-turn, to show this, to show the proof for this a statement from
Brihadaranyaka Upanishad is quoted. “ratirdatuh parayanam”, here the word ratih is
from the root word ‘ra dane’ — to give, donate. ddatuh - donator / giver, pardyanam — the
abode. That which is the abode of the people who give donations.

We go near the fire, not for feeling the cold, but to feel the heat. Similarly this Guru who
1s endowed with Viveka and Vairagya, when one is in his proximity, only those qualities
will definitely be having an effect on the disciple. Therefore with this validity from the
Scripture, it is established that the Guru has the power to bless, the disciple for whatever
he needs. He is all-serving, whatever is the need of the disciple, and this Guru has the
power to fulfill it, just merely by his will.

T8 T e FH T T T ey |
tasya guroh padavevambujanma kamalam tasmai namah prahvibhavo'stu |

That Guru’s pada — feet are, to stree he is not talking about the whole leg, but only the
feet, the term eva (only) 1s used. Ambujanma — that which is born out of water, the term
ambu means water and Ja 1s added as a suffix to say ‘born of’. What is born of water?
kamalam - lotus. What so? To those feet, my namah - salutation, the meaning of that is
explained as prahvibhavo'stu —my devotion to it. We already saw different meanings for
namah.

feem 7 HieTeBHIEIea Ay, fee: FTae e ad 3 Hidare:, Tiddl 4 qemiel Je §
TRl AR §aeqeTy 76 6 T & o9& HHeun 9e o e 3 |

kimvidhaya ? savildsamahdmohagrahagrasaikakarmane, vilasah karyavargastena
saha vartate iti savilasah, evamvidho yo mahdmoho milldjiianam sa eva graho
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makarddivatsvavasampraptasyativa duhkhahetutvat tasya graso grasanam sa evaikam
mukhyam karmavydpdaro yasya tattathd tasmai ityarthah |/

For what kind of Guru are you doing this Salutation? For this the answer is given from
the invocation “savil@samahdmohagrahagrasaikakarmane”. As is the style of a
commentary, he is expanding this compound word by breaking it and explaining it.
vilasah means kdryavargastena, which means all that which is seen as the effect, i.e.
everything here, the whole creation. This we discussed, when we discussed the different
types of duality (Self-non-self; sajatiya etc; jiva, jada and Iswara) . vildsah saha vartate
iti savilasah - That which exists along with its effect is called savilasah, the expansion
of the word savildsah is given here. evamvidho yo mahamoho — The great delusion of
this form. Here, seeing the world as duality itself is the delusion and this is explained
with the term which follows miilajianam - the primal ignorance. There are two types of
Ignorances accepted in Vedanta, mildjianam and tildjiidnam; the ignorance of the Self
1s the former and the ignorance of the pot etc. objects is the latter. It is said, “moha eva
mahamrtyu”, for the seekers, identity with the body etc. is accepted to be death. It is not
just the body, but everything in this world; this is explained through the next chapter.
And this ignorance 1s accepted as sa eva graho — the bondage.

Why 1s it accepted as something which binds? makarddivatsvavasampraptasydtiva
duhkhahetutvdt tasya — because it is the cause of sorrow to things which comes in its
grasp, like the crocodile etc. How can an inert object bind us? Inert object in itself is not a
problem, but when we start having attachment or aversion towards it, the problem starts.
Due to the thought about those objects, we forget our real nature. We can therefore say,
like crocodile it is the cause for sorrow. But we should exempt Bhagavan Bhashyakara
here, because he was able to get released from the samsara, through the crocodile. He
used the crocodile which was grasping his leg as a tool to convince his mother for
Sannyasa.

tasya grdaso grasanam — Its grasp, destruction, here we should remember this destruction
1s through the knowledge (gnana nibandhena). And this is done through the initiation of
the teaching of the scriptures as said through ‘(Saktipdtena) sadiksay@. And through this
knowledge, Sa eva ekam mukhyam karmavydpdra — giving that knowledge which is the
only important action, transaction. As it is said, the realized one does not have any other

karma other than guiding the qualified seeker. To that Guru, tattatha = tasmai ityarthah,

my salutatations. Here the author is saluting the lotus like feet of the Guru, which has the
power to destroy the ignorance; the cause for all the sorrow, like the crocodile; along with
its effect through the initiation of knowledge.

o C
|
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atra ca samkaranandapadadvayasamanddhikaranyena jivabrahmanorekatvalaksano
visayah,  jivasya bhiimabrahmaripataya'paricchinnasukhavirbhavalaksanam
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prayojanam ca sicitam | savild@setyadina | nihsSesanarthanivrttilaksanam prayojanam
mukhata evabhihitam [| 1

atra ca Samkardanandapadadvaya-samanddhikaranyena - And here; as said in the
commentary to the invocation sloka, the four requisites of the text (anubandha-
catushtaya) is explained; through the synchronization of the two words of Ssamkara and
ananda. He the term samanddhikaranyena refers to the synchronization, which is by
bringing it in a same plane, through the reference of the two words in same declension,
and here 1t 1s in first case nominal (subject) what is implied if
Jjivabrahmanorekatvalaksano vishaya — the non-duality of the Jiva and Brahman (the
individual self and the Absolute Self). Jjivasya
bhiimabrahmariipataya'paricchinnasukhavirbhavalaksanam prayojanam ca sicitam —
Since the Jiva is of the nature of bhiimabrahmaripatayd —omnipresent, which means
aparicchinna, that which is not limited by time, space or causation, as said in the
Upanishad ‘yo vai bhiima tat vai sukham’ (that which is unlimited (all-pervading /
omnipresent), 1s bliss). And this bliss which is gained is the Vishaya. Weshould
remember, since first the Prayojana which is gaining the non-dual knowledge of the
individual self and Absolute Self and latter the Vishaya, which is gaining of the Bliss is
said, we are not referring to any time difference. Since, the moment the ignorance is
removed, at the same time the Absolute Bliss is attained.

If they are same. Then why are they said again twice, albeit in different words? This is
because, if we just say, the knowledge of non-dual Self, one may not be interested in this,
to generate interest in one, this Absolute Bliss is said. There is another reason to say
sukhavirbhava, since the logicians (Tarkika) accepts the knowledge to be able to
differentiate one object from another, as it contains these substances is Moksha
(liberation). And in this liberation, one does not gain the bliss but only the removal of
sorrow. Removal of sorrow cannot be equated with attainment of bliss, beause it is not
acceptable in logic by the logicians.For the logicians, the world will cease to give sorrow,
since the sorrow or fear is caused by the ignorance of substance. Like we have fear /
sorrow, in an empty dark room or when we pass by the neem tree which is said to be
hauted or when we go to a new person who is special for the first time, all this because of
not able to categorizing. Thus the logocians accept, if we are able to categorize, there will
be no sorrow. This is we say, aparicchinna sukhdvirbhdava — the bliss which is not
limited. One should not imagine here, this bliss will arise during the meditation etc, since
it 1s said it 1S ones own inherent nature, where there will not even an iota of sorrow. And
this doubt about the existence of sorrow is said through the concluding statement
nihSesanarthanivrttilaksanam prayojanam mukhata evabhihitam — the sorrow
completely gets removed, this result is explained here clearly. Here the term anartha
though may be understood as sorrow, but really refers to the cause of the sorrow, Avidya

- the ignorance. # 1 /
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Here, the primary job of the lotus feet is explained as to remove the ignorance. We did
not translate the term eka as only, but as primary or important. Because, there is a
secondary action for this lotus feet of the Guru. But, this was explained through the
statements “rdatirdatuly pardyanam’, in the commentary, if be said, It should be
understood, there it is not said as the secondary result of worship, but for the one who is
interested in the worldly pleasures, to him this service of lotus feet will bestow the
worldly benefits. And here to explain if there is any other result the service to the lotus
feet of the Guru will bestow, other that the main benefits, to this he introduces the second
sloka with —

T FATORITREY T T i -
idanim avantaraprayojanakathanapurahsaram grantharambham pratijanite —

Now by explaining the secondary result, the text proper is started.

A B ERERE
eI T (s (e 1R

tatpadamburuhadvandvasevanirmalacetasam |
sukhabodhaya tattvasya viveko'yam vidhiyate || 2||

By doing Service to that lotus feet (of the Guru), one who has gained the purity of mind
for them to understand the Truth, this discrimination (clarity) is done here.

The of tat, here it means tasya, the topic of current discussion, that Guru. Which feet,
padamburuhadvandva, of both the feet. What should be done to it, seva — service.
Though as said earlier, the namaskar (saliutation) itself is a service, here we accept the

other sevices as said in the Bhagavad Gita “Tafg TOURN GRS H9 tadviddhi

pranipatena pariprasnena sevaya” the service done through the body, mind and wealth.
What is attained nirmalacetasam — purity of heart, earlier it was the attainment of
knowledge or wealth, here it is the purity of mind. This purity of mind is necessary for
the attainment of knowledge. Thus through the service, one gains the purity of mind
and what is the use of this mental purity (chittashuddi), This mental purity is not of any
use, if it is not taking you to the Shastra. Since, we do see in the world people being
referred to as Pure one etc., but what is the use of that purity if it is not bringing you
closer to the Truth. Therefore, sukhabodhaya tattvasya — to gain the Truth easily,
without any difficulty. For the one who has gained the purity of mind, when the
knowledge is given to him, he will be able to grasp it immediately and will be able to
understand it as it is said. Thus, this purity gives him the eligibility for receiving the

teaching and to understand the teaching. Tattva means “09 ¥d: tasya bhavah” - to
understand the Tat — the nature of Absolute Self. To gain the akhandakaravrtti (this will
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be explained in detail later). What is done? viveko'yvam vidhiyate — we are doing this
inquiry or discrimination.

Discriminate what from what? Like a super-imposed silver is discriminated from the
substratum mother-of-pearl (nacre) to understand the Truth, similarly, we discriminate
the illusory, superimposed five sheaths (paficakosa) from the Absolute Self. Since, the
discrimination is between the super-imposed and the substratum, there cannot be any
doubt about the duality. Only the knowledge of the substratum gained through this
dicrimination will remove the ocean of sorrow, Samsara.

Here it is said, the purity of the mind is gained only by the person who serves the Guru.
This implies, that the Guru also has expectations. Anyone with expectation, cannot be
complete. Because, there is a give and take here, he is not someone who is causeless
compassion. Because he compassion is dependent wupon vyour service. In
Vivekacudamani, it is said “ahetuka daya sindhu bandhuh anamatam satam” He is one
who is with causeless compassion and friend, to the one who approaches him in a
proper way. Here, there is no give and take, but the Guru justs checks if the Disciple has
the proper attitude towards the teaching. And about those who are not eligible for this
teaching, is explained in the 18" chapter of Bhagavad Gita. || 2 ||

I 2 B R < T i 2 o e s (R e R I R R IR i

RisaErt 3 T | )

tatpadeti | tasya guroh padavevamburuhe kamale tayordvandvam tasya sevayd

paricaryayd stutinamaskdaradilaksanayd nirmalam ragadirahitam ceto'ntahkaranam
vesam te tathoktah |

tatpadeti - with the term tat, the currrent topic of discussion is remembered. tasya guroh
padaveva - that Guru’s feet themselves are, amburuhe = kamale that which 1s born out
of the water, ambu, this is the reference to lotus. tayordvandvam they both, the two lotus
(like) feet of the Guru. tasya sevayd as we saw earlier, here the service means
surrendering ones everything to the Guru. Is this Vidya to be bought with money? Not
necessarily, because in Totakashtakam Totakacharya declares ‘na ca kificana kaficanam
asti guro’ I don’t have anything with me. And in Upanishads it is seen to be bought by
the Disciple King, through wealth and even surrendering ones daughter to serve the Guru
Raikwa. Here surrendering everything that one thinks as mine i1s what is meant, since if
one does not posess the right attitude of surrender, one cannot get this knowledge.
Mundaka Upanishad clearly defines the charecteristics of the Shishya (Disciple) and the
Guru (Master). The Shishya is Shaunaka, who was performing many fire oblations,
because of which he attained the purity of mind, which brings him to the state of

realization that T S Ci)?l"l nasti akrtah krtena’, the Self that is causeless cannot be
attained through the actions performed. This realization drives him to the Guru, and here

the attitude of the Shishya is explained through HHear: samitpanih’ with twigs that can
be used for fire sacrifice, which implies whatever he gets from the forest that may be of
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use to the Guru. And later it says about the definition of the Guru ‘%ﬁﬁ?ﬁ a@ﬁf@fﬂf

$rotriyam brahmanistham’ one who has lisened to the Scriptures properly from the Guru

and who 1s established in that Truth. Here what should the Shishya take to the Guru, his
Vairagya (Dispassion) and Viveka (Discrimination).

Thus, tasya sevayd = paricaryayd stutinamaskardadilaksanayd, the Shishya through the
service of the lotus feet, Seva is explained through a synonymm paricarya. And what type
of service, stutinamaskdaradilaksanayd, he 1s giving a hint, stuti - praising, namaskaara —
salutation etc.It does not mean, we should always praise him ‘you are great’ etc, but the
attitude in ones mind, that I have gained such a Great Guru and should gain the
knowledge from him. Because, there is no other use of praising him, because when he
sees the whole world as Mithya, how can your praise be real.

It is said in the text by Acharya Shri Vidyaranya in his VivaranaPremeyaSangraha

conclusion, “Jg faem fﬁ%[ PR S A LEi| aeg o T Eﬂ%ﬁfﬁ 1 A o AR ol yad

vidya tirtha gurave $usriisa anya na rocate tasmat astu esa vaktiyuta $rividya tirtha
padayoh seva”, To that Shri Vidya Tirtha Guru, one who does not expect / desire, any
other type of service, I surrender this composition in his Feet as my service. Because, any
one who 1s a master of any subject cannot be made happier other than telling him they are
studying their particular subject. You cannot buy a Guru with anything other than the
talking about your understanding ofwhat you have listened to form him. This is what we
can see in the Katha Upanishad, where Lord Yama who is the Guru is made happy by the
Shishya Naciketa, through reciting to him verbatim what he had listened to. Therefore we

are not talking about the Salutations without the proper attitude, it is said “anfa ﬁ?ﬂ'{ %ﬁ

o' ati vinayam dhurta laksanam”, excessive humility is charecteristics of a incorrigible
fellow.

Through which one gains nirmalam ragadirahitam, pure, devoid of desire, hatred etc.
This can be seen in a person, who follows the words of the Guru even verbatim. There
was a Monk whose Guru told him not to go through the say path one has come, though
this means, not to come back in this world again, but this monk due to lack of
understanding or too much surrender, does not even travel in the same path while
returning to his Ashram. But you can see his innocense in it, the pointer to the right
attitude 1s our activity.

What 1s that gets purified, or becomes devoid of impurity? ceto’ntahkaranam yesam te

tathoktah - one whose Chitta, the inner sense organ, they are referred to here.

Only this person with the pure mind should go to the Guru, or if he really wants to gain
the knowledge he should go to the Guru, and through the service gain that mental purity.
Otherwise, it will be like a catch22 situation, as seen in, only if we have expereince we
can get the job, and only when we get a job we can have experemce

Ll @HGIIHMIB'IMI(‘I'I TG 37 a7 SHRINTEaTd TS Aieaa He/dme

T (7 9.35) 3T R oo ARSI fader faede B g 1 2 I
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tesam sukhabodhdyd'ndydsena tattvajiianotpddandya ayam vaksyamanaprakarah
tattvasya andropitasvariipasya ‘akhandam saccidanandam mahdavakyena laksyate’ (pra
— 1.46) iti vaksyamanasya viveka aropitatparicakosalaksandjjagato vivecanam vidhiyate
kriyate ityarthah 2 [

Here the connection is explained, fesam sukhabodhdyd'ndydsena tattvajiianotpadandya
whether you go with or without this mental purity, when you are taught about the Truth,
the knowledge will not be gained as it is for the one without the purity. But, for the one
with the mental purity the knowledge arises easily, without any difficulty.

ayam vaksyamanaprakdarah tattvasya andropitasvaripasya this one which 1s about to
be explained about, the Truth (Tattva), whose nature is not veiled. That which 1s vieled
cannot be the Truth, that which is veiling cannot be the Truth too, the one which is the
substratum of the veiling and which is devoid of any association with the veiling is the
Truth.

How do we know this Truth? From the Scriptures. Where in the scriptures? This is
explained in the later part with ‘akhandam saccidanandam mahavakyena laksyate’ (pra
— 1.46) iti vaksyamanasya the undivided Existence, knowledge, Bliss Self is implied
through the Ultimate Statement (Mahavakya). Through the viveka — discrimination. What
1s this discrimination method? This is answered with aropitatpasicakosalaksandjjagato
vivecanam vidhiyate kriyate ityarthah by differentiating (discriminating) the world
which is of the nature of superimposed five sheaths, is done here. Instead of referring to
the one with five sheaths as Jiva, here it is referred to as Jagat, because the etimology of
the term Jagat is T TR 2 jayate gacchati iti’ — that which is created and which
merges 1S Jagat. By this explanation the whole creation is Jagat. That is, discriminating
from the Brahman the world and from the Jiva this five sheaths. Disciminating the
knower from the known. Earlier in the introduction, it was said, disciminating the
knowledge form the known, but here we are saying the discrimination of the knower
from the known, which is right? Since the knower and the knowledge is not different
there is no difference.

Diffenrentiating the Stira, Astira and Tamo natured viz., the waking, dream and deep
sleep state. In Vedanta, the discrimation is done through two methods, either from the
five sheaths or from the three states. Though they may seem to be different they are not
so in reality. What should be differentiated, this should be understood clearly, the one
which is the seer or witness of the three states, from this the three states, 1s what 1is said
normally. But, this witness (Saakshi), exists only until there 1s the Sakshya (witnessed),
the object of witness, therefore this also is only in the state of Ignorance, since there is
duality. Since, the witnessed 1s superimposed. Here too, the witness principle does the
witnessing by its mere existence, like the sun illuminating the good and bad, Ganges and
gutter. Because the Sakshi is defined as ‘avidya vrtti avacchinna chaitanyam’ — the
consiousness associated with the thought function of the ignorance. Therefore this sakshi
1s not the Self, when in association with the objects.

A man got into the bus and bought three tickets for travel. The conductor after issuing the
tickets, asked the man why he is buying three tickets, if he is the only person travelling.
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The man after pocketing the ticlets in different places, said ‘I bought it to make sure if I
loose one, I may be able to produce the other. The conductor asked him, what if you
loose all the tickets? The traveller said, I am not an idiot, I have a travellers pass. This
travellers pass gives him the strength to face the situation of loosing the tickets, Similarly
the substratum Self, gives the strength to face all the three states.

Here we are going to understand this in the 46" sloka. The scripture cannot point out to
the Truth through the Vakyartha — word meaning, because the Self is not an object, leave
alone it being an object of other Pramana — means of right knowledge. Therefore the

knowledge of the Self can be imparted only through the implied meaning. # 1 #

ElEECRICTeRAR ERRER R I G RE Ik e MR IR R AR R AT R CR I
jivabrahmanorekatvalaksanavisayasambhdvandya  jivasya  satyajianddiripatam
didarsayigsuradau jiianasyabhedapratipadanena nityatvam sadhayati —
jivabrahmanorekatvalaksanavisayasambhdvandya - To establish the identity between
the Jiva (Individual self) and Brahman (Absolute Self). We are not here to establish the
nature of Iswara or some great power. But to visayasambhdvandya - establish the subject
matter. And what is it jivabrahmanorekatvalaksana - identity between the Jiva and
Brahman. This was explained earlier at the end of the first commentary atra ca
samkaranandapadadvayasamandadhikaranyena jivabrahmanorekatvalaksano visayal |
where we have established the subject matter of the text. And that subject matter of the
text is what 1s being established here.

What is done to establish that ? jivasya satyajiidnadiripatam didarsayisuh - First we
need to establish the individual identity of Jiva as of the nature of Existence (Truth) etc.
If we are able to establish that the Jiva is of the nature Existence, Knowledge, Bliss, then
we have already established the identity, because we have seen Brahman is of that nature
‘U S S SRl satyam jfianam anantam brahma”. There are only two ways to
establish the identity of two things, 1) either by redusing the bigger one to the level of
smaller one or 2) to elevate the smaller one to the level of the bigger one. So we have two
ways, to bring the Brahman to the level of Jiva or to elevate the Jiva to the state of
Brahman. But we are not interested in the first way. Then what, is anwsered by the
statement jivasya satyajianddiripatam didarsayisuh. Therefore to show this,
JjAanasyabhedapratipadanena nityatvam sdadhayati - beginning with establishing the
identity (oneness) of the knowledge, the Author 1s establishing the eternality. How this is
to be done is explained in the next sloka.

S JE dieraeaT 9 |
TaT TaweT FreiaceEar e Il 3 |l

Sabdasparsadayo vedyd vaicitrydjjagare prthak |
tato vibhakta tatsamvidaikaripyanna bhidyate f| 3
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The knowledge of sound, touch etc. which we gain in the waking state is different from
one another, but the knowledge (samvid) that grasps them which being differnet from
them, still is not different, as it is of one nature.

Sabdasparsadayo vedyd vaicitryat — The knowledge of the sound, touch etc. since are
different. One sound is different from another sounf, similarly in touch etc too. And
sound is different from the touch etc. This is the expereince in the jagare prthak — the
waking state, therefore they are differnent. Waking state is where the knowledge of the
object takes place when the sense organ and the respective sense object meet. tato
vibhaktd but the one that is different from them, from all the different objects. What is
that one? tatsamvidaikariipyanna bhidyate — the knowledge of them, which is different
from the objects and the sense organ. Since the Adhishtana-devata (the residing deity)
for each sense organs is different, we should not doubt the knowledge also is different.
The Gnaana is different from the Gneya, but the Gnaana is of one nature.

SHEd T | T Aafgereeagraty AR FEwE gt — qef |

sabdasparsadaya itydadina | tatra tavadvispastavyavahdaravati jagare jiianasyabhedam
sadhayati — Sabdeti |

Here we are to establish the Abheda — identity. For establishing the identity the Bheda
should be first established. We know the five types of Bheda 1) Jiva — Jiva 2) Jiva — Jada
3) Jiva — Iswara 4) Jada - Iswara and 5) Jada — Jada

There are only three different objects of difference Jiva, Iswara and Jada. Since there is
no multiple Iswara, there is no Iswara and Iswara duality. Therefore we have duality
between Jiva and Jada, Jiva and Iswara and Jada and Iswara, the other two is the duality
among themselves of the Jada and Jiva.

In establishing the duality we are not bringing the Tama or Aspasta as the first topic of
discussion. Though the normal logic is to go from the generality to the specificity. But
here we are going from the specificity to the generality. Since, though we have the desire
for Moksha (Mumuksha), we don’t have the strength to get rid of the identity with the
body — sense-organ complex. Therefore, we start form the place where we have clear
knowledge, as the solution should be found from the place of the problem and not in
another place. For example, we do not search for the lost item in a place just because
there is light there, but only in the place where we has lost, though it may be dark there.
We don’t go to any Guru complaining about the problems of the Deep sleep or Dream
state, because we know already that it is not real. But, that is not the case with the waking
state, the duality in this state torments us. And this state is the base for the other two, if
we don’t have this waking state, there can be no dream or deep sleep state. Dream sn
Deep sleep state are a blessing in disguise. If we do not expereince the dream state, we
will miss a very nice example to establish the illusioryness of the world. And the deep
sleep is the state which establishes the blissful nature of the Self. And therefore, if we are
able to negate the fuality in this state, the other states along with its duality 1s as well

Page

27



tattvavivekah RK? S| CEED

negated. But, then what i1s the need for negating the other two states seperately? There
may be doubt in somebodies mind about the dream state, whether the whole world is in
my dream or I am in somebodies dream, therefore we negate this also. But, what is the
necesity for negating the deep sleep.Therfore we negate the three state.

Why do we start with waking state is explained with, tatra tavadvispastavyavahdaravati
jagare — among the three states, the waking state i1s which is very clear. But, in case of
defective sense-organ I don’t perceive things without an aid, but this is not the case of the
dream state, where I perceive things without any external aid, so which is clear? That is
why the calrity we are talking about 1s, we expereince the same things as yesterday with
regard to the self as man or woman etc or the objects that we use in the waking state, that
1s absent in the dream state. Therefore in this state, jidnasyabhedam sadhayati — we are
establishing the non-duality or identity of the knowledge. But how can we establish the
non-duality in this state, whenwe clearly perceive or expereince the duality like pot, cloth
etc., to answer this question we need to understand what waking state is, this is explained.

jagare ‘indriyairarthopabdhirjagaritam’ ityuktalaksane'vasthavisese

What is the definition of waking state — indriyairarthopabdhirjagaritam — the knowledge
of the objects through the sense-organs is waking state. In Logic when explaining about
the direct Perception (Pratyaksha), we say ‘indriyairartthasannikarshajanyagnanam’ —
the knowledge arising due to the association of the sense-organ with the sense objects is
Pratyaksha. Here, that kind of expereince which takes place in whatever state is called as
Jagaritam (waking state). But in the dream state also we do gain the knowledge of the
objects, and there too we do have the association of sense-organ with the sense objects?
No, there is neither existence of the sense-organs or the objects, and there is no
permenancy of the objects, one objects suddenly teansforms into another. Therefore there
1s no overpervasion (ativyapti) of the definition anywhere for the Waking state.
ityuktalaksane'vasthavisese - Thus in the said definiton of a special state. What 1is this
waking state, is it real? To negate this idea, it is said, it is a special state or a different
state. Since it 1s declared as a state, it cannot be real.

But, in the order of waking, dream and deep sleep, the fourth state also is mentioned
which is Turiya, and this is also accepted as a state. And it is accepted this Turiya state is
the Self, our True nature, this is not correct. From the statndpoint of the other states,
Turiya is also accepted as a state, to complete the count.

9T WATaTa: TR A e,

vedyah samvidvisayabhiitah sabdasparsadaya akasadigunatvena prasiddhah,

vedyah samvidvisayabhiitah - The objects, that are objcts of knowledge. And what may
this be? To explain this it is said Sabdasparsadaya — the sound, touch etc. Again what are
these sounf etc we are talking about, 1s answered by dkdsadigunatvena prasiddhdah - the
one that is famously accepted to be the attribute of the ether (space) etc.
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When asked about the objects, it is said the sound etc. And we do understand this very
clearly, still the Author goes on to say it to be the attribute of the space etc. The reason
for this is the attributes (guna) cannot exist in the absence of the attributed (guni). i.e., the
space etc 1s the attributed for the attributes sound etc.

But the commoner does not know this attribute and attributed relationship, then how is it
said prasiddhah - they are famous? We should understand this by introducing a word
‘Shastre’ — In the shastra. In Tarka the logicians clearly establish this attribut and
attributed relationship of the space with sound etc, as in ‘Sabdagunakam akasam’. But it
may be famous in the Tarka shastra, but we are in Vedanta shastra, and we do not accept
everything what the logicians say? This is answered in the later portion of this text, when
we discuss about the Pancikarana (processing of the five primal elements). And this is
explained in detail in the second chapter.

TEAe A AHIEATE Aol T Taseicay domeaniawr 99% TRe e |
tadadharatvena prasiddha akasadayasca vaicitrydt parasparam gavasvadivat
vailaksanyopetatvat prthak parasparam bhidyante /

tadadharatvena prasiddhd — the one that is famous as its substratum. Tadadharatvena as
its substratum, whose substratum? Substratum for the sound etc. What is famous?
Akasadayasca - the space etc, as explained earlier. Vaicitryat — the are varied. The sound
expereince 1s different from the touch expereince, and one touch is different form the
other touch expereince. Since, we have hard, soft, mediocre and again combinations of
them lie hard-soft, soft-hard etc. The object of knowledge are veried, vedydh
samvidvisayabhiitah vaicitryat. And what is the varied expereince here is explained,
parasparam gavasvadivat vailaksanyopetatvat prthak = parasparam bhidyante — like
the cow, horse etc that are endowed with differences, and so are different from one
another, therefore there are different, vary from one another.

o [aNaNEY

T A T G TR ey TN T S (e Hidr e e TR

T o |

tatah tebhyo vibhakta buddhya vivecitd tatsamvit tesam Sabdddinam samvijjiidnam

aikardpyat samvitsamvidityekakarenavabhdasamanatvat gaganamiva na bhidyate |

We wanted to establish the Samvid (knowledge) is of one form, but this is not our
expereince as when we see the pot, we have the knowledge of pot and when we see the
cloth se don’t have the knowledge of pot, but of cloth. This is answered, tatah = tebhyo —
from them, vibhakta = buddhya vivecita - when differentiated from those, discriminated
through the intellect. tatsamvit = tesam sabdadinam samvij = jiidnam - the knowledge
of the sound etc. Here the term samvid 1s explained through a synonym, jfianam. And
since this 1s, aikardpyat = samvitsamvidityekakarendavabhdsamdnatvat — knowledge is
of identical nature, since it shines only as knowledge. And, in the knowledge of the pot,
cloth etc it shines as only knowledge, knowledge, i.e., as pot knowledge, cloth
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knowledge etc. The adjective may differ, but the adjectified is always of the form of
knowledge. When the objects are discarded, it only shines as Samvid. This 1s example,
and the exemplified is the Self, that is of the nature of knowledge. Do we have an
example here for this knowledge of identical nature, this is answered with gaganamiva
na bhidyate — like the space, it does not differ. Since the space differes only with respect
to the Upadi (embodiment) and not otherwise, similarly here too the knowledge does not
differ.

I T — T iy T ey, ST He e, THag |

atrayam prayogah — vivadadhyasita samvit svabhavikabhedasiinya,

upadhiparamarsamantarendvibhavyamanabhedatvat, gaganavat |

atrayam prayogah - Here is the syllogism. Syllogism has different parts paksha, sadhya,
hetu and udharana. Since in vedanta we only accept three limbs of a syllogism, unlike the
logicians who accept five limbs. For people who are not initiated into the school of
Logic, this is the gist :

Paksha 1s defined as “Hﬁ‘wmﬁ samdigdasadhyavan” - the place where the doubt about
the Sadhya exists. Sadhya is the thing we need to prove to exist or otherwise in the
Paksha.

Hetu is the reason we give for its existence or non-existence. And,

Udharana is the example, where we see a similar situation.

Here an in other places generally, by the term Prayoga what the Author means is
Anumana (inference). Anumana is the Pramana (means of right knowledge) and Anumiti
1s the knowledge. This Anumana is of two types Svartha and Parartha, Svartha — for
oneself, for this there is no need of any of the above said limbs, but for Parartha, we need
the aforesaid limbs.

The Logicians accept Pratigna — declaration (Paksha and Saadhya), Hetu — reason,
Udarahan - example, Upanaya — seeing the concomittance fitting the sadhya and Nigama
- conclusion. Logicians accept all these five limbs for proving the syllogism for other
person, but Vedanti accepts only three limbs, either the first three (Pratigna, Hetu and
Udaharana) or the last three (Udaharana, Upanaya and Nigama).

Anumiti means THITE BIEB| Bﬁﬁﬁ paramarsajanyam jiianam anumiti — the knowledge
produced by Paramarsha is inferential knowledge.
Paramarsha is defined as aﬁﬁiﬁwaﬁmm K vyaptivisistapaksadharmatajfianam

paramarsa — the knowledge of the vyapti — concomittance along with the Paksha — the
place of doubt.

Vyapti definition is Aeada: e sahacaryaniyamah vyapti. This concomittance is of
three types Anvaya-vyapti (co-eistence or direct concomittance), Vyatireka-vyapti (co-
absence or indirect concomittance) and anvayavyatiraka-vyapti (both co-existence and
co-absence). Exampe for Anvaya is - ?I?{Flﬁ dgHdq tadsattve tadsattvam - where this is,
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there that 1s — where there i1s smoke, there there is fire. In other words I . T qUck:
yatra vyapyah tatra vyapakah.

Vyatireka is - T TCG: tadabhave tadabhavah — where this is not, there that is not —
where ther is no fire, there there is no smoke. In other words I3 JUGMIG: T AT yatra
vyapakabhavah tatra vyapyabavah.

What is this Vyaapya and Vyaapaka? Vyaapya is Wﬁ@%ﬁ'{ nytinadeSavrttitvam — that
which exists in lesser place and vyaa[aka is BWQWH adhikadesavrttitvam — that
which exists in more place (vrttitvam - existence). Though we see smoke in more place
and fire in lesser place, we have to understand an important thing, the smoke cannot exist
without fire, but fire can exist without smoke. Therefore, smoke exists in lesser place —

vyaapya and fire exists in more place — vyaapaka.
After understanding the first part in the Paramarsha definition, we come to the second

part, Pakshadharmata, which is defined as I G i:lﬁd(d*-\l vyapyasya parvatadi
nisthatvam. With reference to this Paksha we have three states

1) Paksha - Hﬁ‘ﬂ'{ﬂmﬁ samdigdhasadhyavan - Where there is doubt about the thing
(sadhya) to be proved,

2) Sapaksha — WWWH ni$citasadhyavan - where the thing (sadhya) to be proved
definitely exists and

3) Vipaksha — [MISSHag 1 niscitasadhyabhavavan - where the thing (sadhya) to be
proved definitely does not exists.

We will see this in the light of a famous inference - W E@:IH, qHIq, Herddq

parvato vahniman, dhiimat, mahanasavat — Mountain has fire, because of smoke. Here
Parvata — is Paksha (place of soubt), Vahnimaan — is the Sadhya (to be proven), Dhumaat
1s the Hetu (the reason for proof) and Mahanasavat is the Udaharana (example). Since the

Anvaya vyapti exists, in the form of, where there is vyapya (smoke) there is Vyapaka
(fire).

We will apply this knowledge in the current syllogism:
vivadadhyasita samvit svabhavikabhedasinya,
upadhiparamarsamantarendvibhavyamanabhedatvat, gaganavat |

Here though instead of samvid - the paksha, we have another word appended to it,
vivadadhyasita. Vivadadhyasita, Viprapatti, Vimata etc means the place of contention.
Vivadadhyasita — the place where there is a confrontation, Viprapatti — place where there
are multiple knowledges leading to doubt, Vimata — where there are different
conclusions.

vivadadhyasitd samvit - The place of contention is Samvid — knowledge and this is the
Paksha.
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Svabhavikabhedasinya — that which 1s naturally devoid of duality, this is Sadhya. Bheda
means Anyonya-abhaava — absence of one in other.
upadhiparamarsamantarenavibhavyamdanabhedatvat — Since, without accepting an
embodiment, the duality cannot be conceived, this is Heru. Hetu is normally in fifth case.
This long Hetu can be understood easily if we understand by breaking each word of Hetu
- Upadhiparamarsam - accepting the embodiment, antarena — without, avibhavyamana
— we will not be able to comprehend, bhedatvat — duality.

Gaganavat — Like the space, this 1s Udharana.

Space is one, but with referenc to the embodiment of pot, room etc it becomes pot space,
room space etc, similarly Samvid (knowledge) is one, but with reference to the
embodiment of Jagrat, Svapna and Sushupti (waking, dream and deep sleep) they seem to
differ. The Samvid which takes place in the Jagrat, of pot, cloth etc is one, and the
Samvid which takes place in the three states is also one.

The second Syllogism 1s done for the same —

yeERiay wefeien) 7 fred, dfowr, weElaay 3 TER @ i TRt e
qrEaweEHTE T SR 0l 3

sSabdassamvit sparsasamvido na bhidyate, samvittvat, sparsasamvidvat, iti ekasya eva
samvido gaganasyevaupadhikabhedenapi bhinnavyavaharopapattau

vastavabhedakalpandyam gauravam badhakamunneyam [f| 3

Sabdassamvit - The knowledge of the sound - Paksha,

sparsasamvido na bhidyate — 1s not different from the knowledge of touch - Sadhya,
samvyittvat — Since it 1s knowledge - Hetu,

and sparsasamvidvat — Like the knowledge of Touch - Udaharan.

iti ekasyd eva samvido gaganasyevaupddhikabhedenapi bhinnavyavaharopapattau
vastavabhedakalpandyam gauravam badhakamunneyam - Thus, even in one non-dual
knowledge, even through the acceptance of the embodiment, there is a possibility of the
transaction of duality; and therefore in accepting the duality to be real there is a defect of
Gaurava. And this kind of counter argument is what should be taken here.

There are two types of defects, Gaurava (greater) and Laghava (smaller). Though both of
them are defects, it is common to accept the latter defect, than accepting the former. I
other words, when something can be achieved through the simple means, accepting a
very complicated means is Gaurava dosha. And here - when there is a possibility of
accepting the knowledge to be one and the varied transactions of duality through the
embodiments, acceting the duality to be real or the knowledge to be varied is defective.
Light illumines the varied things, remaining untouched by the variations of the objects.
Similarly the objects of knowledge may vary but the knowledge does not vary, it remains

non-dual. # 3 /

THE W ST —
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uktanydyam svapne'pyatidisati —

The aforesaid logic is superimposed or carried forward, in the dream state too. Atidesa is
showing the same situation in another place. Here in this case, the knowledge is non-dual
1s shwon in the dream state too, as it was seen in the waking state.

T WHST g 7 7 R R |

Tewel STeTdHieaded 7 (e 1l 3 )

tathd svapne'tra vedyam tu na sthiram jagare sthiram [

tadbhedo'tastayohsamvidekaripd na bhidyate 4 I

Similarly in dream state. The difference is that the objects of dream are not permenant,
but in the waking state it is permanent (transactional). And thus they differ. The
knowledge is one and does not differ in both these states.

tatha svapne — Similarly in the dream state, meaning, as in the waking state in the
dream state too the object may differ but the knowledge remains same. If the
expereince is same, how can they be different? Due to the difference of the existence
nature of the objects. afra vedyam tu na sthiram - In dream state, this permanancy is
absent, they are in Pratibhasika reality, temporarily-temporary state. jagare sthiram - In
the waking state there is a seeming permanancy, they are in Vyavaharika (transactional)
reality, temporarily-permanent. tadbhedo'ta - Therefore they are seen to be different.
tayohsamvidekariipd na bhidyate - But still, the knowledge in both states are of the
same form and does not differ.

Here the term ekariipd is in the form of hetugarbham visesanam — the adjective that
has a Hetu in it, i.e. since it is of same form, the knowledge does not differ ot since the
samvid is of one form they do not differ. An adjective is something which differnetiates
itself from the other similar things and here being so, it is used as a Hetu too.

T | 7 TR AT ¥, Ve SWESd A AMa TR W —

tatheti | yathda jagare vaicitryddvisayanam bhedah, aikarapyatsamvido'bhedasca tatha

tenaiva prakdrena svapne —

yathd jagare vaicitryadvisayanam bhedah - In the waking state, since the objects seem
to be different therefore there is duality. aikardpyatsamvido'bhedasca - But the Samvid
in that state is of the same form, non-dual form. tatha tenaiva prakdarena svapne - And
similarly in the dream state too, the Samvid is of the same form, non-dual form. i.e., there
maybe different objects but the knowledge is same.

FNTHRY TAGEHR: Tod: Hawa: T G ey (v o (=, 7 Sk |
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‘karanesipasamhrtesu  jagaritasamskdrajah  pratyayah  savisayah  svapnalh’
ityuktalaksandyam svapnavasthdyamapi visayd eva bhinnah, na samviditi /

Waking state was defined as ‘indriyairarthopabdhirjagaritam’. Definition of dream state
1S ‘karanesipasambhrtesu jagaritasamskarajah pratyayah savisayah svapnah’ — when
the sense-organs are merged in the mind, because of the thought impressions gained in
the waking state the knowledge along with the objects takes place, and this is called as
Dream state. This is a definition taken from Pancikarana-vartika. The term savisayah is
added to negate the memory from the definition. Since, memory also is produced by the
thought impressions, but there is no objectification. Thus we understand,
svapndavasthdyamapi visayd eva bhinndh, na samviditi — in the dream state too, the
objects differ and not the Samvid. Both in the waking and dream state the only the
objects differ and not the knowledge, is the conclusion.

T T WA [ e e T qe T AR 3 e i S — o
98 7 3 |

nanu yadi svapnajagarayorekdakaratd visayatatsamvidorbhedabhedabhyam tarhi

‘svapno jagara’ iti bhedavyavahdrah kimnimittaka ityasankyaha — atra vedyam tu iti |

Here there 1s a valid doubt which is raised: wherever we see the term ‘nanu’ we can
understand the opponent wants to raise a doubt. nanu yadi svapnajagarayorekakarata -
But if the waking and dream state are of the same form,
visayatatsamvidorbheddabheddbhyam - since in both the objects differ and the knowledge
1s of the same form. There is bheda — duality with respect to the vishaya and abedha —
non-duality with respect to the samvid. tarhi ‘svapno jagara’ iti bhedavyavahdrah
kimnimittaka ityasankyaha — then what is the reason for the two types transaction as
waking and dream state, presenting this doubt; the Author answers it with - atra vedyam
tu iti.

o W 9 UGy aRE 7 R T e, eIt | A Wey e e i
FAISY 5 AT |

atra svapne vedyam paridrsyamdanam vastujatam na sthiram na sthayi,
pratitimatrasariratvat | jagare tu paridrsyamanam vastujatam sthiram sthayi;

kalantare'pi drastum yogyatvat |

The answer for the doubt raised by the opponent is give here, atra svapne — here in the
dream state. vedyam = paridrsyamdnam vastujatam - the object of knowledge, 1i.e.,
whatever objects that are seen. Here a mere drsyamanam would be sufficient, but the
adverb (upasarga) of ‘pari’ — complete, is used to stree the importance. In vedanta the
creation 1s explained with reference to the dream state, the creation is illusory like the
creation of the dream state. Here, we ee the dreams may be good or bad. And it is
accepted that some dreams are a pointer to the things that are about to happen in the
future. For example, if one sees a man with black teeth it a pointer to immenent danger,
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or if one sees a celestial damsel it is a pointer to some auspicious thing. And it is said, the
mantra received in the dream state is accepted to be very potent. Thus, there are some
instances of the dream which are carried forward in the waking state too. Therfore, to
remove all these, the adverb ‘pari’ is used. na sthiram = na sthdyi — they are not
permanent. Since they are of pratitimdtrasariratvat — having existence only during the
time of seeing.

There are three types of existence or reality (satta)

Pratibhasika — The one which exists only during the time of perception or cognition. This
has existense till it is negated by the vyavaharika reality. This is generated by Avidya
(ignorance) along with some other defect. This can be defined as Temporarily-temporary.
Example — Dream state or mother-of-pearl — silver, defect is the shining or sleep in the
case of dream objects. Until the knowledge of the substratum the waking state or the
mother-of-pearl repectively, is not gained, this state exists.

Vyavaharika — The transactional reality, that which exists till the realization. The world
we see in the waking state, this cannot be negated until the knowledge of its substratum,
Self. This 1s generated only by Avidya. This 1s temporarily — permanent. Example — this
world.

Paramarthika — The Self. This is permenantely — permanent. This is one, non-dual, there
1s no substratum for this, and cannot be negated, since it is ones true nature.

To show the difference between the dream state and waking state, jagare tu
paridrsyamanam vastujatam - the objects that are perceived in the waking state is,
sthiram = sthdyi; kalantare'pi drastum yogyatvat - permanent, since they can be seen in
other time period also. A person sees the house he resides in, in all the three periods of
time, he goes to sleep as Ram or Shyam and wakes up as the same.

o e TaeRIvTdRIvar FeHeETl: Tweare 3 |
atah sthirasthiravisayatvalaksanavailaksanyat tatbhedastayoh svapnajagarayorbheda
ityarthah /

atah sthirdsthiravisayatvalaksanavailaksanyat - therefore, there 1s a diffrence of being
permanent and non-permanent. tatbhedastayoh = svapnajagarayorbheda ityarthah - they
both are different from each other, meaning there is a difference between the waking and
dream state. This is the answer to the doubt raised by the opponent.

T TGS AR We: T TG — T | The 2 A9 s

nanu svapnajagarayorbhedascet tatsamvidorapi bhedah syat ityasankyaha — tayoriti |
ekariipeti hetugarbham visesanam [ 4 [

Now again the opponent doubts from a different angle to establish the difference in the
knowledge (samvid), so he asks. nanu svapnajagarayorbhedascet tatsamvidorapi
bhedah syat ityasankydha - But, if there exists difference between the dream and
waking state, then their knowledge too should be different. Here the knowledge or
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Samvid we are talking about is not of the nature of vreti — thought function. Since that
thought function is multiple, we will not be able to establish unity in it. The doubt of the
opponent stems form the simple logic ‘visayabhedat jfianabhedah’ - since there is
difference in the objects the knowledge too should be different.

For this doubt the Vedanti replies ekariipeti hetugarbham visesapnam — this ekarupa —
one form, this is an adjective with Hetu (reason) in it. Ekarupa is not just an adjective but

1s also a reasoning, since or because, it 1s of one form. /4 Jf

TaHeTEd ST e QYRR T6 SN T e e -
evamavasthadvaye  jidnasyaikatvam  prasadhya susuptikalinasyapi  tasya
tenaikyaprasadhandya tatra tavajjianam sadhayati —

evamavasthddvaye jianasyaikatvam prasddhya — Thus after establishing the identity
(unity/non-duality) of knowledge in both thestates (waking and dream state). By
establishing though the objects may differ the knowledge is one. susuptikalinasyapi —
even in the deep sleep state , tasya — that knowledge, fenaikyaprasadhandya — to show
identity with that in the very form of knowledge, tatra tavajjiidnam sadhayati — we are
establishing the knowledge there (in deep sleep).

gl Ay Foeg: |

1 AT SIgS T T 0y

suptotthitasya sausuptatamobodho bhavetsmrtih |

sa cavabuddhavisaya'vabuddham tattadd tamah /5 /

The knowledge of the darkness expereinced in the deep sleep is remembered by the one
who has woken from sleep. And that memory is of the form experienced before (in
sleep). Thus that darkness was expereinced (is established).

suptotthitasya — for the one who has woke up from the sleep or the knowledge that has
arisen in the sleep, sausuptatamobodho — the knowledge of the darkness during the
sleep, darkness is the ignorance, absence of anything. bhavetsmrtih - is definitely
memory. Why? sa cavabuddhavisaya - that is of the form of that which is expereinced
or it objectifies the expereince of darkness. There is a simple concomittance “ya ya smrti
sa sa anubhavapoorvika” whatever the memory, that that presuposses an expereince.
We cannot remember something which we have not expereinced before. avabuddham
tattada tamah - The ignorance (agnaana) was expereinced in that (deep sleep) state.
When we talk about the ignorance, we generally say it is something which can be
inferred through the effect of doubt or contradictory knowledge. But here the
expereince of ignorance is also established. Why is establishing ignorance important.
When we define agnana we say “bhavariipam jfiananivartyam” having an existence it is
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removed through the knowledge. Here by bhava — existence, we are not necessarily its
real existence, but negating its absence, i.e. different from absence. Since, if it has
existence, it cannot be negated through anything, leave alone knowledge. And, at the
same time we cannot establish it as non-existent (or absence) because, then there is no
need to remove it.

g | @ g g geiend 9 ge: e o a |

supteti [ parvam suptah pascadutthitah suptotthitah; suptam susuptih tasmdadutthita iti
va /

The term suptotthitah; 1s given two meanings here, the first one is pirvam suptah
pascadutthitah - the one who was asleep before and who nolater woke-up and the second
meaning is suptam = susuptih tasmdadutthita iti — one who woke from sleep, but then it is

same as the previous, therefore here the term utthita should be understood as arose, now
the new meaning will that knowledge which arose in the deep sleep.

@ AeHs: Gy TSE A i S T edi’ g o wiRe w6y, e |
tasya sausuptatamobodhalh susuptikdalinasya tamaso'jiianasya yo bodho jiianamasti
‘na kimcidavedisam’ iti sa smrtireva bhavet, nanubhavah |

tasya sausuptatamobodhalh - The knowledge which we have gained in the deep sleep,
meaning susuptikalinasya tamasah = ajidnasya yo bodho = jidnamasti — the
knowledge of the Tamas (darkness) or agnaana (ignorance) that is gained in the deep
sleep. The knowledge of the ignorance in the deep sleep. And what for is this knowledge
of? ‘na kimcidavedisam’ iti — 1 didn’t know anything. sa@ smrtireva bhavet, nanubhavah
- that can only be memory and not expereince. We are not talking about the happenning
in the deep sleep, but the knowledge which takes place of the expereince in the deep
sleep. And this knowledge can only be memory (rememberance) and not another
expereince like the expereince of pot etc.

TR TR g TAT 31 ie: | 4 & 7 o — &1 9 2 |
tatkaranasyendriyasannikarsavyaptilingdderabhavat iti bhavah [ tatah kim tatra aha —
sdcaiti |

Why can that knowledge of the deep sleep ‘I didn’t know anything’ be of the nature of
experience? Because, tatkdranasyendriyasannikarsavyaptilingaderabhavdat — there is
absence of the means for the right knowledge like sense-organ association,
concomittance, pointer etc. The definition for expereince ‘anubhava’ is ‘smrti bhinnam
gnaanam’ - the knowledge that is different from memory. Because, for Pratyaksha
knowledge (pratyaksha), the sense-organ — sense-object association is necessary.

In another place this deep sleep is defined as “viSesajfianaupasamhare buddheh
karanatmanavasthanam” — when the special knowledge of the intellect comes to an end,
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leaving only the state of being the cause (ignorance). Tamas (darkness) is Agnaana
(ignorance) and it is the kaarana (cause).

Since the logicians accept the Anumana (inference) also to give expereince since it also
produces knowledge. For inferential knowledge (anumiti) there is need for vyapti
(concomittance), linga - “linam artham gamayati” — that which reveals the hidden one -
pointer etc. iti bhavah - tbis 1s the idea. First there should be sighting of the smoke which
is pointer for fire, and then there should be the remembarance of the concomittance.
Since both of them are absent there cannot be any inferential knowledge.

If we bring in the Upamana (comparison), we need saadrshya gnaanam — the knowledge
of similarity. And since there is no pratyaksha here, there can be no knowledge of
similarity too.

Since there 1s no Karana (instrument) for the right knowledge to connect to deep sleep,
there cannot be any expereince of it now, and it can only be a memory. The expereince of
this ignorance in waking state of this deep sleep can only be a memory.

In dream the Inner organ (Antakkarana) functions, in deep sleep there is absence of this
Antakkatana too. And since there is no vrtti (thought funciton) one expereinces the Self,
and this 1s said in the Upanishad “svam apito bhavati” — he expereinces his Self. Though
there 1s no thought function of the mind, still there is thought funciton of the ignorance,
since shushupti is the state of being the cause — ignorance. And since there is existence of
this ignorance one does not become liberated through the expereince of the Self. This
shushupti and samadhi are not same, if we accept the Vedanta samadhi; since there is no
ignorance accepted in Vedanta Samadhi . Since Yoga samadhi, which is referred to as
Jada Samadhi by Vedanti, may be similar to this sleep state, since there is no thought
function there according to Vedanta; but this sleep is also accepted to be a thought
function by the Yoga school. Remember — Knowledge can take place only through the
Pramana of Vedanta.

1 9 WfagEa FagEI ST v aw o | q W ASyeEidn A oo ;|
sa ca smrtiravabuddhavisayad avabuddho'nubhiito visayo yasyah sa tathokta [ ya smrtih

sd@'nubhavapirviketi vyaptirloke drsteti bhavah |

sa ca smrtiravabuddhavisayd@ — that memory can only be of a thing which was
expereinced. Avabuddho = anubhiito visayo yasyah sa tathoktd — that which has its
object which was expereinced is said here. The expereince of the ignorance in deep sleep
is established, to ward off its expereince now, as I didn’t know anything. How do we
know that this was expereinced in deep sleep? ya smrtih sa'nubhavapiirviketi
vydptirloke drsteti bhavah - Whatever is memory, is based on expereince is a
concomittance which is very famously accepted in this world.

But, we do remember or see in dream things we have not expereinced? It may be true that
we have not expereinced it in this life, but the memory is from some past life which
triggered this expereince.
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TS & T — gy 30 | T TR Fge a9 T G gy e |
tato'pi kim tatraha — avabuddham iti | tat tasmatkdranat tatsausuptam tamah tada

susuptau avabuddham anubhitamityavagantavyam |

tato'pi kim tatraha — so what? For that we say. avabuddham iti - it is known. tat =
tasmatkdaranat tatsausuptam tamah tada susuptau avabuddham
anubhiitamityavagantavyam — therefore, we have to understand that, that deep sleep
ignorance was expereinced in the deep sleep.

A T — fem T R 3 Sveges Weren, Wi, W A ah gy 3 0
I
atrdyam prayogah — vimatam ‘na kificidavedigsam’' iti jAianamanubhavapiirvakam

bhavitumarhati, smrtitvat, ‘sd@ me mata’ iti smrtivat iti /5 J/

Whole idea which is expleined here 1s presented with a syllogism : vimatam - the object
of contention, ‘na kificidavedisam’' iti jidnam — Paksha, anubhavapiirvakam
bhavitumarhati - Sadhya, smrtitvat - Hetu, ‘sd@ me mata’ iti smrtivat iti — Udharana.

The object of contention : the knowledge ‘I didn’t know anything’ is based on the prior
expereince, since it is a memory, like the memory of ‘she is my mother’.] cannnot
remember someone as my mother without knowing her as one, similarly here too.

The logicians accept it to be absence of knowledge, but this is not true, since I have the
expereince of the knowledge of ‘absence of anything’ in deep sleep and this expereince is
due to some strong obstacle for knowledge, but this knowledge and absence of
knowledge cannot be present at the same time. We don’t need any strong obstacle, the
ignorance that we expereince is in itself an obstacle for the knowledge (samvid). We
made it clear, samvid, pratyaya, gnaana etc said here is not of the form of vrtti (thought
function) but the nature of Self. We started this whole discussion to establish the gnaana
and gnaata (knowledge and knower) to be identical (not different), because the
knowledge i1s the inherent nature of the knower. And if the knowledge is established

non-dual, then it can be established as eternal. /5 /

TRITHaE TaTEaTIgd, SIameds o6 —

tasyanubhavasya svavisayadajiianadbhedam bodhantarddabhedam caha —
tasyanubhavasya — that experince, of the ignorance. svavisayadajiiadnadbhedam -
different from its object that is ignorance bodhdntarddabhedam caha — and identical
with the other knowledge is said. The expereince is different from the Vishaya and
identical with the Gnana. And the Vishaya here is the ignorance and Gnaana is any
knowledge.

g el fwied = 7 rEeeE |
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T R SO Eiemaam Il & I

sa bodho visayadbhinno na bodhdatsvapnabodhavat |
evam sthanatraye'pyeka samvittadvaddinantare J| 6
TGy T |

TR TR ey @I |9 ]

mdsdabdayugakalpesu gatagamyesvanekadhda /

nodeti ndstametyekd samvidesd svayamprabha f| 7 Jf

This knowledge is different from the ignorance, its object. Not different from the
knowledge gained in deep sleep, like the knowledge of the dream (not being different
from the knowledge). Similarly, knowledge is same in all the three states (waking, dream
and deep sleep), similarly in other days, months, years, Yugas, Kalpas too. And of
different past or the future. It neither gets created nor destroyed. This knowledge is one
(identical / non-dual) and it is self-effulgent.

sa bodho visayadbhinno — The knowledge that takes place is different from the object.
(bhinno) na bodhat - And not different from the knowledge. Here the term bhinna
should be associated with this side also, according to the ‘dehali dipa nyaya’ - the logic
of keeping the lamp on the shared room wall, where the light falls on both the rooms.
svapnabodhavat — as in the dream knowledge. First the different knowledges in the
waking state was made identical, then it was made identical with the dream
knowledges, and now through this logic the deep sleep knowledge also is made identical
with the knowledge. evam sthanatraye'pyeka samvit — similarly in all the three states
knowledge is one. Earlier it was said in all the three states the objects may differ but the
knowledge is one, here it is said, though the states may differ the knowledge is one.
Now we have saw in one particular day, in waking state the objects may differ but the
knowledge is one, in dream state too the objects may differ but the knowledge is one
and in the deep sleep state too it is different from the ignorance but the knowledge is
one. The idea is, in a day there are three states but the knowledge remains unchanged.
tadvaddinantare - similarly in the other days too. Not just that, masabdayugakalpesu -
in the different months, years, Yugas and Kalpas. From days to months, along with the
inbetween week, fortnight etc. Months — January etc or Chaitra etc in sanskrit. Years —
there is a cycle of sixty years starting from Prabhava etc. Yugas — there are four Yugas —
satya, dvaapara, tretaa and kali yuga. And one such four yuga cycle is called a kalpa
again named Braahma etc. gatagamyesvanekadhd — of many types that which was past
and that which will come in future, if we use this as an adjective for the month etc. OR
of many things in the past and future, with respect to the objects. Many types of
duality like, the five types of duality seen between Jada, Jiva and Iswara; then the
dualities of Sajatiya (in same class), Vijatiya (with different class) and Svagata (in
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oneself); then dualities due to deshata (of the space / place), kalata (of the time) and
vastuta (causation / objects). Something exiting in one place and absent in another,
existing in on only a small period or absence of one in another. nodeti nastameti — it
does not get created nor gets destroyed. ek@ samvid — this one knowledge. Why is there
no creation or destruction of this samvid? Because esd@ svayamprabha — it is self-
effulgent. The definition for this esa svayamprabhd is o B \Hﬁ&iﬂ%l@l‘%‘i
avedyatve sati aparoksavyavaharayogyatvam’ — not being objectified and still
transactable as immediate.

This self-effulgence needs to be introduced here because, we have etablished the the
objects may differ due to different reasons but the knowledge is one. And how is this
knowledge established? If we accept it to be proven through another knowledge, we
already have duality of knowledge and the second knowledge needs to be proven
through third etc, we will fall in the defect of regress-ad-infinitum. Therefore, we said,
this knowledge does not need another knowledge or anything to be proven since it is
self-effulgent.

§ a9 30 | S WY O A R GEAaer, ser, gosideq, St
S, Ty |

sa bodha iti | sa bodhah sausuptdjiiananubhavo visayat ajiandt bhinnah
prthagbhavitumarhati, bodhatvat, ghatabodhavat, bodhantaranna bhidyate bodhatvat,
svapnabodhavat |

Syllogism - sa bodhah = sausuptdjiidnanubhavo — that knowledge, meaning the
expereince of the ignorance in the deep sleep - Paksha. visayat = ajianat bhinnah =
prthag bhavitumarhati — it 1s possible for it to be different from the ignorance - Sadhya.
Bodhatvat - since it is a knowledge - Hetu. ghatabodhavat — like the knowledge of the
pot - Udaharan.

In another syllogism, having the same Paksha - sausuptdjiidnanubhavo and we are
giving a different Sadhya, Hetu and Udaharan. bodhantardanna bhidyate - does not differ
from another knowledge, bodhatvat — since it is a knowledge, svapnabodhavat — like the
knowledge of dream. We can take jagratbodhavat as hetu, but still since we have already
established the jagrat bodha to be one with the svapna bodha, the latter is used as
example.

G A EAGTT — g |
phalitam kathayannuktanydyamanyatrapyatidisati — evam ityadind /
phalitam kathayan - Having established the ideas. This 1s the gist : in waking state

objects are different, knowledge is one. In dream objects are different and knowledge is
one. In deep sleep the ignorance is different from the knowledge, still knowledge is one.
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Three states differ still knowledge is one. Uktanydyamanyatrapyatidisati — whatever we
have established is superimposed in other places.

First, by establishing the Samvid as same in all the three periods of time, we have
established the ‘Sat” — existence. Then, through ‘samvid esha svamprabha’ — the ‘chid”’ -
consiousness aspect is also proven. Later in ‘ilyam atma paraananda’ (1.8) we will
establish the ‘ananda’ — bliss aspect.

ST Tl TRTEREE Sy Hadd T4 a qEeney’ 3 = |

sthanatraye'pi ekadinavartini jagradadyavasthdatraye'pi samvidekaiva ‘sarvam vakyam

savadhdaranam’ iti nydyat |

The ‘sat” which 1s defined as ‘%IEHEHTW Trikalabadhyatvam’ — that which 1s not negated
in all ther three periods. This 1s what is being establshed here. sthanatraye'pi
ekadinavartini jagraddadyavasthdtraye'pi — in all the three states of waking etc.
‘sthanatraye'pi = jagradadyavasthdtraye'pi’. samvidekaiva — the Samvid 1s one only.
In the Sloka it was only ‘samvid eka’ but in the commentary Pandit had added ‘eva’ to
stress the point. Why should this be added, is explained with ‘sarvam vakyam
savadhdaranam’ iti nydyat — logic says ‘all statements are conclusive / with
determination’.

TR 3 | W T RASTREESY EME (R s ST S Ty
S AT Y, Y] TR, 9 FAY, T SR 9 A e |

tadvaddinantara iti | yathd ekasmin divase'vasthatraye'pi jianasyabheda

evamanyasminnapi divase'nekadhd'nekaprakarena gatagamyesu atitagamisu mdasesu
caitradisu, abdesu prabhavadisu, yugesu krtadisu, kalpesu brahmadisu ca
jAianasyabheda evetyarthal [/

Now the conclusion we got on a single day, that the Samvid is one, is superimposed on
other extended periods. tadvaddinantara iti — similarly on the other days too. This is
what we call a ‘sutrabhuta vakya’ — a statement like an aphorism. This aphorism is
explained with the next statement. yathd ekasmin divase'vasthatraye'pi jianasyabheda —
as we have seen on any single day, in all the three states the knowledge is identical (one).
evamanyasminnapi divase — similarly in other days too. Anekadhd = anekaprakarena
gatagamyesu = atitagamisu — in different ways, types in all the past and future periods.
Now, though the term mdsesu means month, still there 1s a possibility of other meaning
here, as seen in samvatsara adhikarana of purva mimamsa. In Purva-mimamsa this
adhikarana (topic) deals about the samvatsara yaga - a fire oblation which need to be
performed for some 300 years. Now, it is very difficult for a person to perform this
sacrifice in ones lifetime, and if it is not possible, then there is no point for the shruti to
explicitely give us details about this yaga. Therefore, the term samvatsara was finally
accepted as weeks. Similarly here too there may be a doubt about the word masa. To
clear any doubt, mdsesu caitradisu - month means chaitra etc., twelve months in total
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with stipulated amount of days, with an extra month every four years or so. abdesu
prabhavadisu year means prabhava etc., which are sixty in number. yugesu krtadisu —
yuga means the krta yuga etc. kalpesu brahmadisu ca - and in the kalpa named brahma
etc. jidnasydbheda evetyarthah - the knowledge is one non-dual. This final term is to
bring in the connection with the current topic. And also, to stress upon this important
idea. In Scriptures whatever is repeated again and again is called as ‘abhyasa’ and
whatever is repeated also sometimes comes under the trap of the defect called
‘punaravrtti’ — repetetion. But here inspite of this situation, this repeatition is done for
driving home a difficult point.

T AN WAHE — AR 3 |

samvida ekatvasamarthane phalamdaha — nodeti iti |

samvida ekatvasamarthane phalamaha — the result for establishing the Samvid as one
(identical / non-dual) is said here.

: Taea, o Aer, e, TR, 7 faheary g

yatah samvidekd, ato nodeti, notpadyate, nastameti, na vinasyati ca |/

yatah samvideka — since the Samvid is one. ato nodeti = notpadyate, nastameti = na
vinadyati ca - it 1s not created nor is destroyed. That which is one, cannot be, even for
namesake, accepted to be created or destroyed. The six levels of existence as accepted by

Sri Yaska ‘TE7 o a0 fauiemd emwien feeEm jayate asti vardhate viparinamate

apaksiyate vinaSyati’ — born, exists, grows, transforms, decays and destroys. None of
them is possible in something which is one. This is what is said through the two extremes
nodeti and nastameti — here jayate and vinashyati.

And from another point of view, w0 liq(fjﬁ(dj $NUdY karya niyata purvavrttitvam
karanatvam’ cause is defined as something which exists prior to effect without fail. Cause
1s samvid, with reference to two types of abhava (absence) called praag or pradhvamsa.
Praagaabhaava is that absence which exist before the effect and pradhvamsaabhaava is
that which exists after the destruction of the effect. This can only be in the place which
undergoes transformation (parinama) or creation (utpatti). For example, Milk transforms
into curd, in this when the milk gets destroyed (pradhvamsa) to transform to curd and
there is prior absence of curd before that. Similarly in the case of pot created from the
clay, there is prior absence of pot in clay and post absence of clay after the creation.
These are two schools with relation to the creation — Parinaama-vaada and Utpatti-vaada.
Since the Samvid is one there is no place for the Partiyogi of absence (abhaava-
pratiyogi). Partiyogi is defined as ‘yasya abhaava’ - the object of absence.

Ek | RER e R INRINGEH [ NEL KRR A B P R R R Gl
asdaksikayorutpattivinasayorasiddheh svotpattivinasayostayaiva samvida

grahitumasakyatvat samvidantarabhdvacceti bhavah |
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First the Samvid cannot be created or destroyed. asdksikayorutpattivinasayorasiddhel -
that which does not have a witness cannot have a creation or destruction. Only for that
which has a witness, which is different from the samvid can there be creation or
destruction. svotpattivindsayostayaiva samvida grahitumasakyatvat - Samvid cannot
grasp its own creation and destruction. This is called as karma - kartru virodha
(contradiction of action and doer). So what we can accept another Samvid to grasp this, if
be said that 1s negated with samvidantarabhdavdacceti bhavah - there is no other Samvid,
as it 1s established as one non-dual.

T HieRTIA FEHTETE A TR T o - O 3 |

nanu  samvidantarabhdve  grahakabhdavadasya  apyabhane  jagadandhyam
prasajyetetyata dha — esd iti /

Now, after a confusing detour till anavastha, the opponent is rising another doubt. nanu
samvidantarabhdve — but since there 1s no other samvid, gr@hakabhavadasya — since
there is nothing to grasp it, apyd@bhane — since this samvid 1s not shining, jagadandhyam
prasajyetetyata dha — there will be a situation of world (creation) plunging into darkness.
In the case of pot knowledge there is a vrtti, but in the case of Samvid there is no vrtti.
The opponent wants to bring it into the realm of vrtti, if it is accepted then it will become
illusory too, since that samvid will also fall in the creation.

I T i T, g W AR, A aed |

atrdyam prayogah — samvit svayamprakdasd, avedyatve sati aparoksatvat, vyatireke

ghatavat |/

For the above situation our answer 1s Samvid does not need another Samvid or aomething
to illumine it, because it is self-effulgent. atrayam prayogah - This is established through
a syllogism. samvit - knowledge — Paksha, svayamprakasa — is self-effulgent - Sadhya,
avedyatve sati aparoksatvdt — being not perceived at the same time 1s immeditely known,
vyatireke ghatavat — unlike pot — Udharana. The definition of svaprakasha is given as the
Hetu. Here the example is in the form of vyatireka ‘in the absence of this, that also is
absent’ — here in the pot there is absence of avedyatva (objectfication), pot is known;
vedyatva means object of knowledge. And swarga (heaven) or naraka (hell) are not
aparoksha (immediate). Whatever is not known normally is not objectfied and whtever is
not objectfied 1s not known. But this Self is different. This is how we establish anything
related to Self, since there is no other Self, there can be no example and therefore we
need to show somethong which i1s otherwise. Self is not perceived through any other
Pramana as an object therefore avedyatva is there in it. And ate the same time, Self is
decalred to be immediate ‘yad saakshaat aparokshaat brahma’ — the brahman that is
immediate. Here the hetu has two parts an adjective in the form of avedyatva and another
adjectified in the form of aparoksha.
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7 T AT B, e THeE BTy, T ST | o T A He:
FaGATEhEEHaT SRR 3t e 1 &, O
na cayam visesandsiddho hetul , samvidah svasamvedyatve karmakartrtvavirodhat,

paravedyatve'navasthanat | atah svaprakdsatvena bhdasamandayah samvidah

sarvavabhasakatvasambhavanna jagadandhyaprasanga iti bhavah J| 6, 7

na cayam visesandsiddho hetuh - But one should not doubt that there is an absence of
establishement in the adjective. When the adjective cannot be proven then it is
visheshanaasiddha or aashrayaasiddha, for example ‘shravana rupa’ the form is heard,
form can never be heard therefore the adjective is impossible. And there is another
situation, where there 1is absence of adjectified called visheshyaasiddha or
svarupaasiddha, for example ‘surabhi gaganaaravindha’ the lotus of sky is fragrant, there
1s no sky lotus. Both of them fall under the category of Hetvabhasa — illogical reasoning.
Here, we cannot see any place where there is a place where immediate knowledge takes
place along with not being objectfied;, meaning that whenever there 1s immediate
knowledge there is objectification.

samvidah svasamvedyatve - if Samvid is known by itself, karmakartrtvavirodhdt — then
there is contradiction of the same being doer and action, paravedyatve'navasthanat — if it
1s known through another, ultimately we will come to regress-ad-infinitum. How? - If the
same Samvid is the witness and witnessed then there is the defect of self-dependence
(Atmashraya) and this 1s called as karma-kartru dosha. If one samvid 1s seen by another
and the other is seen by first, this is the defect of interdependence (anyonyashraya). If
first is seen by second, second by third and third by first, this is defect of cycle (chakraka)
and fourth, if in the previous, we accept third by fourth, fourth by fifth etc, then this will
end in the defect of regress-ad-infinitum (anavastha).

atah svaprakdsatvena bhasamandyah samvidah - since the Samvid is self-effulgent,
sarvavabhdsakatvasambhavat — 1t has the power to illumine everything, na
Jjagadandhyaprasanga iti bhavah - there is no situation of the world becoming immersed
in darkness. And this is what i1s said in ths shruti ‘tasya bhasa sarvamidam vibhati® —
because of its effulgence everything gets illumined.

We started with one Self (Brahman), to understand this we went on to explain the bi-
duality as karta-bhokta (doer - experiencer), Atma-anatma (Self - non-self), then tri-
duality gnaana-gneya-gnaata (knowledge — known — knower), sajatiya-vijatiya-svagata
(in same class — in different class — in itself), desha-kaala-vastu (space-time-causation),
then tetra-duality atmashraya-anyonyashraya-chakraka-anavastha, then penta-duality
jiva-jiva, jada-jada, jada-jiva, jada-iswara, jiva-iswara, and then hexa-duality jayate-asti-
vardhate-viparinamate-apakshiyate-vinashyati. This defies the declaration in the first
sloka ‘sukhabodhaya’ — to understand comfortably. And when we are interested in
understanding the non-dual Truth, we are bombarded with numerous types of dualities,
this only tires a person. But we should understand, without understanding the problem
completely trying to solve it i1s impossible. These are explained to make us understand it
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from all the angles Now to make us more interested in the teaching, he is introducing the
‘ananda’ aspect after explaining ‘sat” and ‘cid” aspects. # 6, 7 /

T Hidel (e W@ b, T e o -

bhavatvevam samvido nityatvam svaprakdasatvam ca, tatah kimityata adha —
bhavatvevam samvido nityatvam svaprakasatvam ca - let it be so,that samvid 1s nitya
(eternal) and svaprakasha (self-effulgent), tatah kimityata aha — so what, to explain this.
This question shows the non-interset a person will have, since it is against the declaration,
instead of establishing the Self, we are establishing the Samvid as eternal and self-
effulgent. Therefore the Samvid is shown as the Self, there is no going against the
declaration of establishing the Truth (tattva).

T WA TOIEER I9: |

oA A e

iyamatmd paranandal parapremdaspadam yatah |

md na bhiivam hi bhiiyasamiti prematmanikgsyate f| 8 /

Since this Samvid / Self is object of absolute desire, it is Absolute Bliss. Since we do see
the desire ‘let me never cease to exist’, ‘let me always exist’, in the Self.

Iyamatma - this Samvid, paranandah - is of the nature of Absolute Bliss. Why is it
Absolute Bliss? parapremdspadam yatah - since, it is something which is desired above

everything. Upanishad clearly declare S| HHIA FI&H W Wqid atmanastu kamaya
sarvam priyam bhavati’— because of the desire for Self, everything else is desired upon.
We do not desire other things for the sake of the object itself, but for our own self. How
do we understand this? This is explained with our everyday expereince. ma na bhiivam
hi — let me never cease to exist, bhiiyasamiti — let me always be, premdtmaniksyate —
this shows the absolute desire on the Self.

599 310 | 3BT TN — 3 Hidere Wi e W e, e 7 A, W9, 3 e
T S e e |

iyam iti | atrayam prayogah — iyam samvidatmd bhavitumarhati; nityatve sati
svaprakasatvat,  yannaivam na tadevam, yathd ghatah, iti dtmano
nityasamvidripatvaprasddhanena satyatvam sadhitam bhavati |

Here we see another syllogism - atrdyam prayogah. We saw direct concomittance
(anvaya vyapti), and we saw a syllogism with indirect example (vyatireka udharana). But
here the difference from the previous syllogism is, this has indirect concomittance
(vyatireka vyapti). But both of them, former and latter are vyatireka vyapti only.

Page




tattvavivekah RK? S| CEED

We saw Anvaya vyapti as ‘tad sattve tad sattvam’ — if this exists, that too exists and
vyatireka vyapti as ‘tadabhave tadabhavah’ — if this does not exist, than that too does not
exist. Here we should be carefull, it is not always absence that is established in both the
sides. For example, we saw if there is no fire, there is no smoke; here we saw both in
absence. When we have two balls, red one and green one. When we say, there is absence
of red ball, it means there is existence of blue ball. Because the logicians see it as,
absence of absence of red ball (rakta-abhava-abhava), the double negation brings in
existence of red ball and not absence of it. So if we say, where there 1s absence of green,
there 1s absence of absence of red.

Green = Absence of Red OR Absence of Green = Red
Absence of (Green) = Absence of (Absence of Red) OR Absence of (Absence of Green)
= Absence of Red

Absence of Absence = existence. This is from the standpoint of the old school of
Logicians. The Neo-Logicians don’t accept this. Since, Absence of Absence of Pot need
not be pot, maybe cloth too.

iyam samvid — This Samvid - Paksha, dtma bhavitumarhati — is possible to be Atma -
Sadhya, nityatve sati svaprakdsatvat — When being eternal is also self-effulgent - Hetu,
yannaivam na tadevam, yatha ghatah - That which is no so is not so, like pot -
Udaharan. This example should be understood properly, That which is no so is not so,
meaning — that which is not eternal and self-effulgent (Hetu) is not Atma (Sadhya), like
pot. Pot is neither eternal nor self-effulgent.

iti dtmano nityasamvidripatvaprasddhanena - thus, we have established the Atma to be
eternal and of the inherent nature of Samvid, and by this; satyatvam sadhitam bhavati —
we have as well established it to be Satya (Truth).

How so? Because we have only established Samvid to be eternal and self-effulgent and it
being Atma, there is nowhere we have established it being Truth, if be said. This is
explained. -

(eI Ry, (e et dieed At arerfai et id: |
nityatvatiriktasatyatvabhavat, nityatvam tadyasydsti tannityam satyamiti
vacaspatimisrairuktatvaditi bhavih |

nityatvatiriktasatyatvabhdavat — Since, eternality is not different from Truth. Because,
that which is not negated in three periods of time is Nitya and this very definition holds
good for Satya too. And not just this, we have another Pramana in Acharya Sri Vacaspati
Mishra, the author of Bhamati on Brahma Sutra and commentator of all the other
Darshana (philosphy) texts, like sankhya, yoga etc. What did he say? nityatvam
tadyasydsti tannityam satyamiti vacaspatimisrairuktatvaditi bhavih - that which has
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nityatva (eternal-ness) is eternal, and that 1s Truth, this Sri Vacaspati Mishra has said. For
example, that which has potness does not becoms cloth, but pot.

Though this texts follows the Vivarana school (bimba — pratibimba vada (reflected -
reflection)) and Vartikakara school (abhasa vada (psuedo existence)), he is bringing in
the Acharya of another school to show the respect. There are many other difference in
these, like accepting the loci of ignorance etc.

A AFEETE A — TS 30 | e | G ARwge s, ey 3o
| T B — W 30 | T FEAHT] W it R e S A o 76 |

atmana anandariipatvam sadhayati — parananda iti | atmetyanusajyate | parascasau

anandasceti paranandal , niratisayasukhasvariipa ityarthah | tatra hetumaha — para
iti | yato yasmatkaranat parasya nirupadhikatvena niratisayasya premnal snehasya
aspadam visayah tasmat |

atmana danandariipatvam sdadhayati — now the inherent nature of Self is Bliss is
established, with pardnanda. atmetyanugajyate — we carry forward the term Atma from
the sloka. We bring the term (atma) to connect it with the current term (parananda), for a
clear understanding. parascdsau anandasceti paranandah - being Absolute, at the same
time it is Bliss. This is same compound as we saw for the word Shankarananda in the
invocation sloka. Why 1s it so (Absolute Bliss)? niratiSayasukhasvariipa ityarthah -
because it 1s of the nature of incomparable bliss. The bliss of the world is comparable
with something else, but here this Bliss of the Self is not comparable with anything else,
as there is nothing greater or similar to it. fatra hetumdha — the reason for it being
Absolute Bliss is said. yato = yasmdtkarandt — since, parasya = nirupddhikatvena - it 1s
Absolute, because there 1s no embodiment, niratisayasya - there is nothing to compare
with, premnah = snehasya — for that desire / love, dspadam = visayah - it is object,
tasmdt — therfore. Since, this Bliss has no boundaries, and nothing to compare itself with,
nor anything greater than this, therefore it is the object of absolute desire. The other bliss
are in the realm of three levels calle Priya, Moda and Pramoda. The joy one gains while
seeing the object of desire 1s Priya. The joy one gains when one gains the object of desire
1s Moda. And, the joy which one enjoys when experiencing the object of desire if

Pramoda. This Bliss of the Self is beyond these comparitive states, therefore it is
Absolute.

FIEHIAY — T WAR<EYA UM, & THM=EN 7 9eh T MR, 1 9, 74 9
TR T FAAi |, TETEeed J Sa 7 |

atredamanumanam — atmd paramanandaripah; parapremdaspadatvat, yah
paramanandariipo na bhavati ndsau paarapremdspadamapi, yathd ghatah, tathd

cayam parapremdspadam na bhavatiti na, tasmatparamanandariipo na bhavatiti na |
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atredamanumdanam - this 1s the syllogism here. Whatever is said in the sloka is
presented as syllogism or a syllogism is written as a sloka. Here the syllogism uses all the
five limbs of the logicians. As we saw earlier, here Pandit ji is using the logic of double
negation.

atmd — The Self - Paksha, paramanandariipah - of the nature of Absolute Bliss -
Sadhya; parapremdspadatvat — since, it 1s object of absolute desire / love - Hetu, yah
paramdnandariipo na bhavati ndasau paarapremdspadamapi, yathda ghatah - that which
1s not Absolute Bliss, cannot be object of absolute desire, like pot — Udaharan. If there is
absence of Sadhya, then there will definitely be the absence of Sadhana (Hetu), fatha
cayam parapremdspadam na bhavatiti na — And thus this Self cannot be said as not an
object of absolute desire. It is not that there is ansence of sadhya (saadhya-abhaava) -
Upanaya, tasmdtparamdanandariipo na bhavatiti na — Therefore Self cannot be said that
it 1s not Absolute Bliss — Nigama.

Here we have an anecdote — a person is travelling from one village to another with his
pocession and family. When he crosses the intermediate river, he finds it diffivult to
manage everything. Therefore, he drops off the luggage he is carrying, to save the family.
Family 1s of primary importance, and wealth can be earnt. Later, when he finds 1t difficult
to manage he even sacrifices his progeny for the sake of himself and wife. When the
going gets tough he even lets off his wife. After when he comes to the other shore, due to
the stones and other water beings, he is hurt and the doctor give him a choice of
amputation to death. He chooses life, and gets himself amputated. This is because,
everyone loves themselves more than anything in this world.

o
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nanu datmani dhinmamiti dvesasyopalabhyamanatvatpremaspadatvamevdasiddham
kutah parapremdspadatvamitydsankya tasya duhkhasambandhanimittakatvenanyatha
siddhatvatpremnascatmanyanubhavasiddhatvanmaivamiti pariharati — ma na bhiivam
iti/

Now the opponent brings a doubt. Nanu — but, dtmani — in the Self, dhinmamiti
dvesasyopalabhyamanatvat — we see the hatred (absence of desire / love), in the form of
‘fie upon me’, premdspadatvamevdasiddham — it being an object of desire itself 1s not
provable. When this is the situation, kutah parapremaspadatvamityasarikya - how can it
be the object of absolute desire, for this doubt. If the Self is object of hatred, its contrary
desire itself is impossible, then how can we accept it to be the object of absolute desire.
Vedanti answers this doubt - tasya duhkhasambandhanimittakatvendnyathdsiddhatvat
- that, aforesaid hatred, is because of the association with some sorrow, therefore does not
count. Like water, in general 1s cold and sweet but because of the external influence it is
seen to be warm and smelly too, similarly the association with sorrow is the reason to fie
upon oneself. Anyataasiddha is something which is not accepted in the process of an

Page

49



tattvavivekah

effect. In logic, which we discuss about the effect pot from the cause clay, we say some
things to be not useful to be accepted as a cause, though they fit the definition of the
cause ‘to definitely exist before the effect’, because their existence or non-existence does
not affect the effect; they are donkey on which the clay was carried, the potters son or
father, cloud above etc. premnascatmanyanubhavasiddhatvanmaivamiti pariharati —
and moreover, the desire on the Self is everybodies expereince, thus one should not have
this doubt. This is explained through - ma na bhiivam iti.

TR FROERA (0 01 7 99, o W YEM, T G & g | e e W A A
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yasmat karandddatmani visaye md na bhitvam, aham ma bhiivamiti, na mamdasatvam
kadapi ma bhat | kintu bhiiyasameva sada satvameva mama bhilyadityevamvidham

premeksyate sarvairanubhityate, ato nasiddhirityarthah | 8 I

yasmat karandad — because of the reason, atmani visaye - with respect to the Self as the
object, ma na bhitvam = aham md bhiivamiti na na mamasatvam kaddpi ma bhiit — let
there be a state of my non-existence; I will not exist, let there not be this situation; let me
never cease to exist. Kintu - but, bhiiydsameva = sadda satvameva mama bhiiyad — let
my existence always be, le me always exist. ityevamvidham - in this way, premeksyate =
sarvairanubhiiyate = everyone expereinces the desirability, ato nasiddhirityarthah =

therefore it is not impossible. # 8 /

T 9 EEG: I, T AT Te e —

nanu ma bhiit svariapasiddhih premnah, paratve
manabhavadvisesandsiddhirhetorityasankyaha —

Opponent is bringing a doubt from another angle. nanu ma bhit svaripdsiddhih
premnpah - let there be no Svarupasiddhi of the desire. Svarupasiddhi is nothing but
Visheshyasiddhi, which we saw earlier in sloka 7, with the example of ‘fragrant sky-
lotus’, since there is no sky-lotus there is no adjectified for the fragrance adjective.
paratve mandabhavadvisesandasiddhirhetorityasankyaha — but since there is no Pramana
to prove the ‘paratva’ (absolute-ness / greatness), we have to accept the
Visheshanaasiddhi. The opponent wants to say this - Let there be desire but there is
nothing absolute about it, like let there be lotus, but since there is no yellow-lotus, there is
a defect with the adjective. In the statement, para is visheshana — adjective and prema — is
vesheshya — adjectified.

o
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tatpremdtmdarthamanyatra naivamanydarthamdatmani /
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atastatparamam tena paramdanandatatmanah | 9

The love one has elsewhere is for oneself. But the love for oneself is not for anything else.
Therefore it (love of Self) is absolute. Therefore the Absolute Blissfull nature of the Self is
established.

This is what was said by Sage Yagnavalkya to his wife Maitreyi, ‘SfitH-Tt] ®MHId FI&H W wqfd
atmanastu kamaya sarvam priyam bhavati’ — for the sake for the love of Self, everything
else becomes desirable. And this is what is going to be discussed in 12 chapter (6 to
50).

tatpremdtmarthamanyatra — the desire for the other things is for the love of the Self.
The other things like wife, kids, wealth etc are not because of the very thing itself, but
because they bring joy to oneself. naivamanyarthamatmani — |love for the Self is not for
anything else. But, in the case for the love of oneself, there is no other cause.
atastatparamam - therefore it is absolute (supreme). tena paramanandatdtmanah -
thus the absolute desirability of Self is established.

ORI | AR W 6T T6M e eI reeg 7 T, T (g S, |
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tatpremeti / anyatra  svatirikte  putrddau  yatprema tadatmartham

tesamatmasesatvanimittakameva na  svabhavikam, evamdtmani vidyamdanam
prema’nyartha, na atmano'nyasesatvanimittakam na bhavati,

kintvatmatvanimittakameva /|

anyatra = svdtirikte = putrddau — in other places, other than oneself like the son etc.
Though it is made clear by saying svaatirikte, still the example of son etc is to remove the
1ota of doubt. It is said in Vedas ‘pita vai putrah’ — father is son, i.e. father is born as the
son which can be seen in the happiness in the form of himself taking another birth.
Therefore, that son also can be object of the same absolute love, to remove this doubt, it
1s clearly specified. That is why nothing like, wife, wealth etc are not specified. yatprema
- the love one has, tadatmartham = tesamatmasesatvanimittakameva — is for the sake of
the Self, as they are a part of the Self. Here Self is the Angi (limbed) and the other things
are Anga (limb). Even when our finger or any other limb gets accidentally seperated
(cut), we still hold on to it, to get it stiched back. Likewise, when something untoward
happens to son or wealth, we consider ourself to be affected, this is because of the
identity we have for those as ourselves. na svabhavikam - not natural. We love them
because we see them as a part of us, and therefore that love cannot be natural. And we
also see, when we disregard someone who was close, then there is no love left for that
object.

evamdtmani vidyamdanam premd'nydrtha — similarly, the love for oneself is for other
reasons (is not). Here we have to bring in the conclusive words ‘na bhavati’ — is not, in
this statement to complete it. na datmano'nyasesatvanimittakam - it is not limb for
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something other than the self. na bhavati — is not (this we had connected with the first
part of the statement), kintvatmatvanimittakameva — but only for the sake of oneself
only. The love for oneself and love for other things is only for oneself. Even the illiterate
uses such ideas without realising ‘mine is mine and yours is mine’, and infact we get
confused thinking he said ‘mine 1s yours and yours is mine’.

NGt B W C O R S S B B & MG K M K | C R AR et
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ato nirupadhikatvat tatparam niratiSayam | phalitamaha — teneti | tena
niratisayapremdspadatvendatmanah paramdnandatd niratisayasukharipatvam siddham

/'

ato nirupddhikatvat tatparam = niratisayam — since the Self is devoid of embodiment, it
1s supreme, absolute. Phalitamdha — the end result. This is what is proven here through
this  discussion. tema  niratisayapremdspadatvendtmanalh  paramdnandatd =
niratiSayasukharipatvam siddham — thus, since the Self is object of absolute love, it is

established that it is Absolute Bliss, incomparable bliss. # 9 /

O §: s St §e geEh -

etaify saptabhilh slokaih pratipaditamartham samkgipya darsayati —

etaih - through these, saptabhih slokaih - seven slokas, pratipaditamartham - the idea
that is established, samksipya darsayati — is shown breifly. Nityatva (eternality) in 3",
aatmatva (Self) in 8" and paraanandatva (Blisfull) in 9". From 3-9 slokas, aatma was
established as Samvid, now to establish this aatma is brahman we summarize.

T Hieerau ST I e |
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ittham saccitparananda atmd yuktya tathavidham |
param brahma tayoscaikyam srutyantesiapadisyate f| 10 [

Thus, through the logic we have established the Atma is Existence, Knowledge and Bliss.
Brahman too is so. Their identity is taught by the Upanishads.

ittham - as said in the seven slokas. saccitparananda atma yuktyd — Atma is established
as sat (Existence), cid (Knowledge) and paraananda (Absolute Bliss), through logic.
tathavidham param brahma - so too is the Brahman. tayoscaikyam
srutyantesipadisyate — And its identical is taught in the Vedanta. Shruti is Veda and anta
is the conclusion, and not end portion of Vedas. This is the conclusion of Vedas. Some
Upanishad maybe in the final portion of the Vedas called the Aranyaka portion, but

Page

52



tattvavivekah RK? S| CEED

some do come in the middle of the Samhita portion itself. And some come in the
Brahmana portion. Mantra (samhita) and Brahmana portion combined is called as Veda.
Vedanta (Upanishads) clearly teach us thatBrahman is of that Sad, Cid, Ananda nature
too and through that its identity also.

T | yEmaRE (1 - 9.3) [N TVE Fed g e @ (1 - 9
SR HieagTe e, ‘W (1 — 9.€) 3o o QoMweeTd qe |
ittham iti | ‘Sabdasparsadayah’ (pra — 1.3) ityadind jiidnasya nityatvam prasdadhya

tasyaiva ‘iyamdatma’ (pra — 1.8) ityatmatvaprasadhanendtmanalh saccidriipatvam
sadhitam, ‘parananda’(pra — 1.9) ityadind ca paramanandariipatvam samarthitam |
‘Sabdasparsadayal’ (pra — 1.3) ityadind jiianasya nityatvam prasddhya — through the
sloka ‘shabdasparsha’ etc., knowledge (Samvid) was established as eternal. tasyaiva
‘iyamatma’ (pra — 1.8) ityatmatvaprasadhanena — that very knowledge was established
as Atma (Self) in the 8" sloka ‘iyam atma’ etc. ityatmatvaprasadhanendtmanah
saccidripatvam sddhitam - Thus, etablishing the Atma as of the inherent nature of Sat,
and Cid. ‘parananda’(pra — 1.9) ityadind ca paramdnandaripatvam samarthitam —
through the 9" sloka ‘paraananda’ etc., this Atma was established as of the inherent
nature of Absolute Bliss, Aananda.

oF: ATl HEeTR e ARy |
atah atmd mahavakye tvampadarthah saccidanandariipah siddhah |/

atah - thus, atma - Atma, mahdavdakye — in the Ultimate Statement, tvampadarthal - the
portion pertaining to ‘thou’, saccidanandaripah siddhah - is established as Sat, Cid and
Aanada, An Ultimate statement is that which gives the knowledge of identity between the
individual self (Jiva) and Absolute Self (Brahman). This will be discussed in the 5™
chapter. In the statements like ‘tat tvam asi’ — that thou art (you are that). The portion you
(Jiva) 1s established as Sacchidaananda.

T SORITTETEA! G A Tguoa] e Srees — Faidey 36 |

nanu uktalaksanasyatmano yuktyaivavagatavupanisadam
nirvisayatvendpramanyaprasanga ityasankyaha — tathavidham iti /

Though the inherent nature of the Atma is established as Sat, Cid and Ananda, the
opponent asks — nanu - but, uktalaksanasydatmano - the Atma as explained (defined),
yuktyaivavagatau - is  known through the logic itself, wupanisadam
nirvisayatvendpramdnyaprasanga ityasankydha — since there 1s nothing for the
Upanishad to establish, they become useless. If inference itself is enough to prove the
nature of Self, there 1s no need for the Shabda Pramana (Verbal testimony) - Vedanta.
WE don’t even accept one character on Veda as useless, since if it 1s accepted, we can
easily use logic and say, the other characters are useless too like this.
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tatha tadrgvidha prakdaro yasya tattathavidham saccidanandaripam param brahma
tatpaddrthah tayoh tattvampadarthayoh aikyam akhandaikarasatvam ca srutyantesu

vedantesu upadisyate pratipadyate, ato na vedantanam nirvisayatvamityarthah [ 10

7

To answer this valid doubt. tatha = tadrg vidha = prakdro yasya tattathavidham - that
which is like this or of this type, is tathavidha. saccidanandaripam param brahma
tatpaddarthah - the Brahman which 1s of the form of Sad, Cid and Ananda is the denoted
by ‘tad’. In ‘tat tvam asi’ we had already established the tvam, now here the tad also is
defined to be of same nature. tayoh = tattvampaddrthayoh - their, of the term tat and
tvam. aikyam = akhandaikarasatvam ca - identity, that it is one non-dual nature. Aikya
1s identity and not joining both, because ‘to join’ something with something is done in
time and space, and they are accepted to be illusory. The identity is done in this statement
through the term ‘asi” — are. This is what is the main subject matter of any vedantic text.
Though we equate both you and that, it is not done through the word-meaning
(vacyaartha) but only through the lakshyaartha (implied meaning). Srutyantesu =
veddantesu - in the Vedanta, upadisyate = pratipadyate — it 1s said, established. ato -
therefore, na vedantanam nirvisayatvamityarthah - Vedanta is not useless. Though we
said earlier in the imvocation that till the end of ones lifetime, one should salute Shastra,
Acharya and Iswara. This is said from the standpoint of the ignorance, since from the
standpoint of the Self there is nothing other than the Self. This is just out of ‘gratitude’,

for the sake of the ignorant disciples. # 10 /

ST QAT BT —

atmanah paramanandaripatvamdaksipati —

atmanalh paramanandaripatvamdksipati - Opponent 1S raising an objection about,
Ananda as inherent nature of Atma. This sloka brings the opponents view in the first line
and gives the Vedantis view in the second line. Here there is more to the objection than
what meets the eyes — some accept the existence of the Atma, some do not. So, does atma
exist or not. Because if it exists, then it should be known, if it known then there cannot be
desire for anything else, since on understood everything as ones own Self, already.

A T W A T I g |
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abhane na param prema bhane na visaye sprha /
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ato bhane'pyabhati'sau paramanandatatmanah f 11 [

If the Atma does not shine, then it cannot be object of absolute love. If it shines, then one
cannot have desire about objects of world. Therefore, though this Ananda of Atma
shines, still it is not cognized.

abhdne na param prema - if the atma does not shine, then it cannot be object of absolute
love. We cannot love something which we don’t have knowledge about. If we say what
about love for Iswara? There too we have some idea of Him through the scriptures. If we
are asked ‘do you love kachang?’, without knowing what it is how can we say yes or no.
But if we say, kachang means groundnut in malay, then we understand therefore we say
yes or no. Therefore, if we don’t know we cannot love or hate something. But on the
contrary, bhdne na visaye sprha - if it shines, then there will be no desire for worldly
objects. If the Self that i1s one non-dual, all the rest which we saw during ignorance is
illusory therefore there can be no desire for anything else. To answer this, Vedanti says
ato bhane'pyabhdta’sau - though it shines, it does not. paramdnandatidtmanah - the
absolute bliss of the Atma. This bliss though shines, does not shine. But what kind of
answer 1s this. It either shine or does not shine, the explanation is : though Atma shines in

a generally, does not shine speacially. It is said “ARd W TH w4 2 eismw| STEH
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asti bhati priyam nama riipam iti amsapaficakam | adya tryam brahmano riipam jagat
rupam tato dvayam ||’ - existence, shining (knowledge), desire (bliss), name and form are
the five parts. First three are of the Brahman and the last two belongs to Jagat. Thus it is
said, we see the pot existing and shining, but the only thing which is not clear is the
Ananda, this is seen erroneously with respect to the objects, though the inert objects
cannot be the source of bliss.

I | TERRETE T W, T @ | MM oFE 1 W I o iRl 7w,
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abhana iti | paramdnandariipatvam na bhdsate, bhdsate va | abhdne apratitau na

param prema datmani niratisayasneho na syat, visayasaundaryajiidnajanyatvat
snehasya |

paramdnandariipatvam na bhdsate, bhasate va - does the absolute bliss of the Self,
shine or does not shine.

This is similar to the question by people who do not know Shastra, if desire of everything
should be condemned, then how come Vedanti have desire of the Self. We say, the desire
of other things is really desire ‘apraptasya prapti’ — desire for something not achieved,
but the desire for Self is ‘praptasya prapti’ — desire for something that is already attained,
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and not known due to ignorance. Similarly though the Self shines, due to ignorance it is
not known.

We take the first choice - abhane = apratitau — if the Self does not shine, na param
prema atmani = niratisayasneho na sydt — then there cannot be absolute love for the
Self. One cannot desire the unknown. visayasaundaryajiidnajanyatvat snehasya —
because the desire (love) is generated because of the knowledge of the beauty of object.

LG M LR I e GG B e O T B B 7 M 2 G R e i
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bhane pratitau tu visaye sukhasadhane sragadau tajjanye sukhe va sprhd iccha na
syat ; phalapraptau satyam sadhanecchanupapatteh ; nityaniratisayanandaldbhe sati

ksanike sadhanaparatantryadidosadiisite vaisayike sukhe sprhayogacca /

Now to the second choice - bhane = pratitau tu — if it (atma) shines, visaye =
sukhasadhane = sragddau tajjanye sukhe va - then in the objects, means for happiness,
like the garland etc. or the joy which it produces. There is happiness on seeing the objects
and a happiness in gaining it and expereincing. sprhd = icchd na sydt — the desire should
not be there. But, should not compare with the worldy expereince, of loving another thing
though one has a better object of the same class, because there is nothing other than the
Self to desire, and this it the ultimate happiness.Most importantly, ‘phala praptau satyam
sadhaneccha anupapattau’ when the result is gained no one will desire for the means.
Shastra 1s a means for the result, to gain the Self and the means 1s the knowledge of the
Self and since it 1s already there along with the Absolute Bliss, why will one desire for
the means shastra etc. Logicians also say ‘upeyeccha adhinatvat upayecchayah’ — the
desire for the means is dependent on the object desired.

This is explained - nityaniratiSaydnandaldbhe sati - when one has gained the absolute
eternal bliss then, ksanike sadhanaparatantryadidosadiisite vaisayike Sukhe
sprhayogdcca — the desire for the happiness of the objects that is defective because of
being momentary, dependent on the means etc. is impossible (illogical). And since the
happiness gained by the worldly objects i1s depended on them, if there is a defect or
lacunae in the objects the happiness too will be defective, as said ‘sadhanavaikalye
phalavaikalyah’. But if we say, happiness is hapiness, whether be it from objects or
something else, it 1s not so, because every world happiness i1s dependent on some means
and that is always painful, throughout — before, during and after. Before because to gain
that happiness we need to undergo some painful process, during because while we are
expereincing there 1s a time limit for that expereince and later because it is lost.

TR ETIE: YU TR GHaHam et — o 30 | 30 SHTMREsTERy g sk,
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tasmannanandariipatdtmanah upapanneti prakdrantarasydtra sambhavanmaivamiti

pariharati — ata iti | yato bhanabhanapaksayorubhayorapi doso'sti, atah
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karanadatmano'sau paramanandatd bhane'pi pratitau satyamapi abhatd na pratita
bhavati I 11 J

tasmanndanandaripatdtmanalh upapanneti - Therefore, atma can be said to be of the
inherent nature of Bliss. prakdrdantarasydtra sambhavian — And since there is other
options. maivamiti pariharati — ata iti - this soubt is answered with. Here the whole
statement will be as said by Vedanti.

But if we read prakarantarasydatra sambhavan as prakardantarasydtra asambhavan -
And since there is other options. Either it shines or it does not shine, we cannot accept not
shining and non-shining at the same time and there is no fourth choice. maivamiti
pariharati — we say, not so. Since there is another choice. In this form, till asambhavan
as opponents view and maivamiti as the negation by the Vedanti.

vato bhanabhanapaksayorubhayorapi doso'sti — since both the choice of shining and not
shining 1s defective, atah karapadatmano — for this reason, of the Self, asau
paramdnandatd — this Absolute Bliss, bhane'pi = pratitau satyadmapi — though is
shining, abhatd = na pratitd bhavati — does not seem to shine. Though the Bliss of the
Self 1s experintial it does not seem to be experienced.

This confusing style of answer is for laying the ground work for establishing the
Ignorance. The very famous definition for this ignorance, among others, is — ‘sad asad
ubhaya bhinnatve sati anirvacaniyatvam’ — being different from the existence and non-
existence, it i1s inexplicable. It is not existence, nor is it non-existence, both cannot be
acccepted as a choice and absence of both too cannot be a choice, this is the doubt of the
opponent in this definition. This difficulty is because of our black and white view of the
world. But, If it is not goat it need not be cow, but can be elephant, OR if it is not white,

it need not be black, but can be blue or something else. # 11 /

TomE JIEA T P TS ey e Rayquie a1 g 3 —

nanvekasya yugapadbhanabhdne na yujyete itydsankya kimidamayuktatvam
adrstacaratvamupapattirahitatvam va? nadya ityaha —

The opponent is not satisfied with the anwser about the third choice. nanvekasya
yvugapadbhandbhdne na yujyete ityasankya — But, both shining and not shining at the
same time 1s not possible. The Vedanti does not answer with straight answer, brings
choice in this doubt. kimidamayuktatvam - what 1s this impossibility you are referring to.
adrstacaratvamupapattirahitatvam va? — is it - 1) not seen anywhere or 2) Absence of
any logical expalanation. Are you saying that you have not seen this situation earlier or
are you worried about not being able to esteblish this. nddya ityaha — Not the first one.
Herer both the choice is negated.

AT |
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adhyetrvargamadhyasthaputradhyayanasabdavat |

bhane'pyabhanam bhanasya pratibandhena yujyate f| 12 J/

Son’s voice among the group of students chanting the Vedas (is heard partially by the
father standing outside listening to it). Similarly it is possible, though it (bliss) shines,
because of the obstacle for that shining, is seems to be not-shining.

adhyetr-vargamadhyastha — among the group of students. The boys in the class who are
chanting the Vedas loudly. Putra — ones son. While the father is waiting outside the
class listening to the voices. Adhyayanasabdavat — like his chanting sound. In a class,
when the kids are chorously saying something, parent will be singling out their wards
voice from the group. bhane'pyabhanam - though it shines does not seem to shine.
This is a common term for both the choices. For the first choice, though the voice is
heard, still it is not heard clearly. And for the second choice, though the Bliss shines it
does not seem to be shining. Why so? bhanasya pratibandhena yujyate — It is possible,
since there is obstacle for the shining.

In Sankhya Karika it is said, though the object exists due to these eight reasins, it may

not be seen. Not perceiving cannot be reson for non-existence. ‘\Hi?l%(lq HI*-I“MIQ ‘ii:ﬁqtlldlq
TSR HRET] M fWEr]  §ANIWERH  atidarat samipyat  indriyaghatat
manonavasthanat sauksmyat vyavadhanat abhibhavat samanabhiharat’ — Because it is
very farther, very closer, defective sense-organs, mind not stable, seperation, covering
and among similar objects. And in other places too, when the moon stone is placed in
the fire, the fire though shines will not be hot. In the current situation of the students
the final reason is the cause for not hearing properly.

First choice, adrstacaratvam — not seen anywhere, 1s negated.
TS | SFET FCHR! a: FYEETE 4 Fodieegaiaener, g = Qa7

adhyetrvargeti | adhyetrnam vedapathakanam vargah samiihastasya madhye

tisthatityadhyetrvargamadhyasthah, sa casau putrasceti tatha,

adhyetrnam = vedapdthakanam - the students studying, vargah = samithas - group,
tasya madhye tisthatiti = adhyetrvargamadhyasthah - sitting among them, sa cdsau
putrasceti tatha - and he is a student and also son.

T Tohgh 0o 76 g @ e sy aee J e s wgEei,
TS STEENY TS qaeiiee: |

tasyadhyayanam tatkartrkam pathanam tasya Sabdo dhvairyatha bahihsthasya
piturbhdsamdano'pi  samanyato na bhdsate vigesato'vam matputradhvaniriti,

tathd''nandasyapi bhane'pyabhanam bhavatityarthah /
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tasyddhyayanam = tatkartrkam pathanam - his son’s chanting, tasya sabdo =
dhvaniryathd — his sound, voice, bahihsthasya piturbhdsamdno'pi samdanyato na
bhdsate visesato'vam matputradhvaniriti — for the father standing outside the class,
though the sound is grasped in general and not specifically. tathd''nandasyapi
bhane'pyabhanam bhavatityarthah - similarly it is possible, though the Bliss shines, it
does not seem to shine.

Second choice, upapattirahitatvam — there is no logical explanation possible, is negated.
Tedd 9T — A 3T | T ST ReA ey, | e T e gkl A S

HIHTRT: STy faI ot g 399 3 1 R I

dvitiyam pratyaha — bhanasya iti | bhane'pyabhanamityetadatrapyanusafijaniyam |

bhanasya sphuranasya pratibandhena vaksyamanalaksanena bhane'pyabhanam

samdanyatal pratit@vapi visesakdarendpratitih yujyate upapadyate ityarthah I 12
i
dvitiyam pratydha - Answering the second choice.

bhane'pyabhanamityetadatrdpyanusarijaniyam - though it shines does not seem to
shine, should be carried forward. bhanasya = sphuranasya —the expereince of bliss,
pratibandhena vaksyamanalaksanena — due to the obstacle that is going to be explained
later, bhdane'pyabhdnam = samdanyatah pratitavapi — though it shines, generally,
visesakarendpratitih - not shining specially, yujyate = upapadyate ityarthah - is

logically possible. # 12 /

From here the obstacle is explained and later its cause with example and exemplified.

FSH T 3T T8 —

ko'sau pratibandha ityata aha —

RERING AR S
i e fovem TEEgEd o9l

pratibandho'stibhatitivyavahdararhavastuni /

tam nirasya viruddhasya tasyotpadanamucyate | 13 /

In an object which is qualified for transaction as ‘exists’ and ‘shines’, negating it and
creating a contradictory expereince, is said to be the obstacle.

Pratibandho — the obstacle is, asti — it exists, bhati — it shines, itivyavahararhavastuni —

in the objects which is eligible for this transaction. In the objects which are capable of
existence and shining. tam nirasya — negating it, viruddhasya - contradictory.
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Contradictory to the expereince of existence and shining, that transaction of that it does
not exist and does not shine. fasyotpddanam — creating that. Creating that kind of
transactional expereince. ucyate — is called. Here we have to connect the final word with
the first word of the sloka, is called the obstacle — pratibandho ucyate.

URE R IR b TR i M s MG B [ R R R R R S R e
TR o 74 A, T i deen e FUgd deem A T WedeTE S I o

~

o 3 93 I

pratibandha iti | astibhatitivyavahararhavastuni asti vidyate bhati prakdsate

ityevamprakaram vyavahdramarhatityastibhatitivyavaharham, tacca tadvastu ceti tatha
tasmin, tam pirvoktam vyavahdaram nirasya nirdkrtya viruddhasya ndasti na

bhatityevamriipasya vyavahdrasya utpddanam jananam pratibandha ityucyate f| 13 /

astibhatitivyavahdrdarhavastuni - in the objects that have the eligibility to exist and to
shine. This very term 1is explained, asti = vidyate, bhati = prakasate, ityevamprakaram
vyavahdaramarhati = ityastibhdtitivpavaharham - it exists, it shines in this way that
which has the eligibility in transaction. Here we are only taking Sad and Cid and not
Aananda (asti and bhaati and not priyam), because Bliss is not expereinced in its form
because of the obstacle 1s what is proven here. tacca tadvastu ceti = that eligibility and
that object, tatha = tasmin — in that, tam pidrvoktam vyavahdaram - that aforesaid
transaction (of existtence and shining), nirasya = nirdkrtya - negating, viruddhasya
ndsti na bhatityevamripasya vyavahdarasya utpddanam = jananam - that which brings
about or creates the contradictory expereince of does not exist, does not shine,

pratibandha ityucyate — is called as the obstacle. This obstacleis what is called as “¥dl=llq
mulajiian’ in Vedanta. # 13 /

SRV e A0 Qe FH 9 —

uktalaksanasya pratibandhasya karanam drstantadarstantikayoh kramena darsayati —
uktalaksanasya pratibandhasya - for the aforesaid obstacle, kdranam - cause,
drstantadarstantikayoh - through example and exemplified, kramena darsayati- is
shown in a proper order.

T 2 FAIeR: P |

FeMIeeEd AR e 1| 9% |

tasya hetuhh samanabhiharah putradhvanisrutau |

ihanadiravidyaiva vvamohaikanibandhanam [| 14 //

Page




tattvavivekah RK? S| CEED

in the case of the voice of the son, the cause is it being heard along with the similar
voices. Here (in the case of Self (Bliss) being unknown), ignorance which causes the
delusion is the only cause.

tasya hetul - the reason for that. Not being able to hear the voice of the son clearly.
Though we hear the voice generally we do not hear it specifically. samanabhiharah -
mixed with voice of same category. We cannot differentiate a sparrow among many
sparrows, or monkey among many monkeys. putradhvanisrutau — in hearing to the
voice of the son. Here hearing to generally and not specifically, the reason is the voice
being in mixed with the voices of similar category. iha — here. For the obstacle, for not
being able to expereince the Self or Bliss. anddiravidyaiva — it is only because of
beginningless (causeless) ignorance. Ignorance is accepted as anddi — without a cause,
in Vedanta. We define Avidya as R & cran e SII"IF‘IW(&

anadibhavariipatve sati jiiananivartyam’ — having existence without a beginning but
removed through knowledge. As we said earlier we accept it to be existence to negate it
being non-existence. If it is beginningless, then it may become endless to, to negate this
doubt we said removed through knowledge. This also doubles to clear doubt about its
removal through any other method. vyamohaikanibandhanam — only reason to delude.
The term vydmoha is vi + d + moha ‘viSesena asamantat mohayati iti’ that which in a
special way, completely deludes. There is no other cause for this, as we see in the
mythological stories, the gatekeepers do not allow a great Rishi to enter the abode of
Vishnu so they are punished to be born as human (demons) or while plucking flowers
for Shiva the servant was attracted by a woman in the abode of Shiva and was sent to
earth etc. are not to be considered here. And we cannot accept any other cause, like
Prarabdha (karmic bundle) or Iswara, as a contributor for this obstacle. That is why a
clear stress is given for the word moha — delusion, by adding two prefix. And Vedas say
‘pado'sya sarvabhiitani’ — the whole creation exists in one quarter of this Self, by this
statement one should not be confused to think, only a portion of the Self is vieled; it
completely viels. Also with the statement ‘atyatisthad dasangulam’ — Self stays 10 inches
above the creation, should be understood in the same light. Self is Unlimited but
Ignorance and its effect is limited. Otherwise, there cannot be parts in the Self that is
Akhanda — the unlimited, by time, space and causation.

T 3 | A PESaTR g e e 3 B e g 5
tasya iti | putradhvanisrutau putradhvanisravanalaksane drstante tasya

pratibandhasya hetuh karanam samandabhiharo bahubhih saha pathanam

putradhvanisrutau = putradhvanisravanalaksane — when listening to the voice of one’s
son, drstante - in the example. tasya = pratibandhasya, hetuh = karanam - the cause
for the obstacle is. samandbhiharo = bahubhih saha pathanam - the voice mixed with
other similar voices, chanting it along with other. In this place it samanabhihara means
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chanting with other pupils. But otherwise, it means being mixed with the things of same
category.

o6

G s N o 7 S M I I GG G e s 2 M R H 5 O )
IR e B Il 98 |
iha darstantike vyamohaikanibadhanam vyamohanam

viparitajidnanamekanibandhanam mukhyam karanam | anddih utpattirahita avidya
vaksyamanalaksand pratibandhasya heturityarthah | 14 /

iha = darstantike - here in the exemplified. vyamohaikanibadhanam = vyadmohdanam
viparitajiidnandm - that which deludes, i.e. which produces a erroneous knowledge is the
only cause. ekanibandhanam = mukhyam karapam — main cause. In the invocation
sloka too, the word ‘eka — only” was explained as ‘mukhyam — primary / main’. For both
the erroneous knowledge of ‘does not exist’ and ‘does not shine’ this is the only cause.
anddifp = utpattirahitd - Anandi, that which does not have a cause. This is a very
important word and idea which should be learnt. Because, without understanding this
word, people ask silly questions like when the very first creation was born ther was no
karma etc then how can ther be difference or gradation etc. The answer to this is we
accept the creation as Anandi, without a beginning and thus, the cause for this birth is our
previous births and cause for being born in this creation is the karmas of the previous
creation. Until the knowledge of the identity of Jiva and Brahman is not gained, this cycle
of birth and death called Samsara cannot be negated. avidy@a - ignorance.
vaksyamdanalaksand - which is going to be defined. pratibandhasya heturityarthah - is
the cause for obstacle.

Yoga Sutra defines this Avidya as ‘Wﬂ@-gi@ﬁﬂw ﬁﬂ-%&[—g@-eﬁ-@ﬁi aAfen
anitya-asuci-duhkha-anatmasu nitya-$uci-sukha-atma-khyatih avidya’ — in the objects
that are non-eternal, impure, sorrow, non-self the knowledge that it is eternal, pure, bliss
and Self is called as Avidya.

T ARG Surar A S e —

idanim pratibandhahetubhiitamavidyam pratipadayitum tanmilabhiitam prakrtim
vyutpadayati —

idanim - now, here. pratibandhahetubhiitdmavidydm - the main cause for the obstacle
which is Avidya, pratipddayitum - to prove it. tanmilabhiitam - its base or root or
nature. The cause for all the creation. prakrtim vyutpddayati — Prakrti is established. Here
by its base or root we are not talking about its cause because, then if Prakrti is cause for
Avidya, what is the cause for Prakrti and what is the cause for that cause etc., it will lear
to regress-ad-infinitum (anavastha dosha). That is why we added, its nature. Avidya and
Prakrti are synonyms, like Maaya, Chaaya, Tamas, Mula-Prakrti, Agnaana, Avyakta,
Shakti etc. It is said, these name have a functional purpose, Maya — shows that doesn’t
exists, Agnaana — Hides the truth, Avidya — gets annihilated by knowledge, Shakti — is
the power used for creation etc. According to Sankhya too, Prakrti is something where
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the three attributes of Sattva, Rajas and Tamas are in equilibrium. And when this
equilibrium 1s disturbed it is called Pradhana, and this is when it starts the creation. J 14

7

R ISR ad |

TR A Spieaiaen & &0l 9y |

cidanandamayabrahmapratibimbasamanvita |/

tamorajahsattvagund prakrtirdvividh@ ca sa | 15 J

Prakrti which is of the attributes of Sattva, Rajas and Tamas exists endowed with
Pratibimba (reflection) of Brahman which is of the inherent nature of Cid and Aananda.
And it (Prakrti) is of two types.

Cidanandamayabrahma — Brahman which is of the nature of Knowledge and Bliss.
Earlier, only Sad and Cid was explained and here onky Cid and Ananda are explained,
there is no contradiction, without Sat nothing can exist. pratibimbasamanvitd — with the
reflection. This Pratimba is what is differentiating our Prakrti from Sankhya philosophy
Prakrti.

In other places with Avacchinna — Avaccheda vaada (school) we define Jiva and Iswara
we say lJiva is ‘avidya avacchinna caitanya’ and Iswara is ‘maya avacchinna caitanya’.
According to Bimba — Pratibimba Vaada, Jiva is ‘avidya pratimbibita caitanya’ and Iswara
is ‘maya pratimbibita caitanya’.

tamorajahsattvagund — the three attributes of Sattva, Rajas and Tamas. In Sankhya it is
said ‘sattvam prakasakam istam upastambakam calafica raja guru varanakam tamah’ —
Sattva is illumining and desirable; Rajas is that which prods and restless; Tamas is heavy
and veiling; though they are contradictory, they function like a lamp. In a lamp we have
a cotton thread, oil and fire all of them are of different nature still they function
together, similarly these three attributes function together. Earlier we gave the
synonym of Tamas to Avidya, here this Tamas is attribute of that Avidya. Sankhya
people accept the creation by Prakrti for the Expereince and Realization of the Purusha,
but for us it is not so. And the Prakrti creates wihtout any support, but for us the inert
Prakrti cannot perform anything. Because their Purusha is not doer and expereincer, but
our Purusha (Atma) is neither doer nor expereincer. prakrtir — Ignorance. dvividhd ca
sd — This is of two types. According to the next sloka, it is Maya and Avidya which are
differentiated by accepting the pure sattva and impure sattva difference. And another
interpretation says, the creation through the Pure Sattva (Maya) and impure Sattva
(Avidya) attributes and with ca — and, the Tamas attribute creation is also included. It
can also be understood as Jiva and Iswara. Jiva being the Upaadaana Kaarana (material
cause) and Iswara being Nimitta Kaarana (instrumental cause).
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cidanandeti | yaccidanandaripam brahma tasya pratibimbena praticchdyaya

samanvitd yuktd tamorajahsattvagund sattvarajastamogundndm samydavasthd yd sa
prakrtih ityucyate J| sa ca  dvividha dviprakara bhavati | cakaradvaksyamanam

prakarantaram sicayati | 15 /

vaccidanandaripam brahma — the Brahman which is of the inherent nature of Cid and
Aananda, tasya pratibimbena = praticchdyayd, samanvitd = yuktd - endowed with its
reflection. Reflection should not be accepted to be real, since it is reflection of Self. Like
we respect even the reflection or painting of the King or Iswara. Here we are using the
term Pratibimba (reflection) to show its lower level from Bimba (reflected), the Self.
tamorajahsattvagund = sattvarajastamogundndm - the attributes of Sattva, Rajas and
Tamas, s@mydvasthd ya sa prakrtih ityucyate - equilibrium is called as Prakrti. s@ ca
dvividh@ = dviprakara bhavati — And it is of two types. cakdrddvaksyamdanam
prakdrantaram siicayati — by the term ‘ca’, another type is also hinted upon. The Tamas
predominant creation.

We have to see another important point here, it is said sa prakrtih - literally translated it
will be, she is Prakrti. But, we should not and cannot translate it in feminine case,
because here Prakrti is of three Gunas, and the attributes are inert and so Prakrti 1s inert
too. Here, instead of ‘tad’ — that, it is referred to as ‘s@’ because of its characteristics of

giving birth to the creation. # 15 J/

o alawrg g —

sahetukam dvaividhyameva darsayati —
sahetukam - along with its cause, dvaividhyameva darsayati - the two types 1s shown.

FrasEAafew qeE = 3 W |

RIS e i RS e R L I

sattvasuddyavisuddhibhyam mdayavidye ca te mate |
mdayabimbo vastkrtya tam sydtsarvajiia isvarah ff 16 [
Because of the purity and impurity of the Sattva attribute, they are accepted as Maya

and Avidya, respectively. (Brahman) By getting reflected in the Maya and keeping it
under control, becomes Omniscient Iswara.

a2 oae e |
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avidyavasagastvanyastadvaicitryadanekadha |
The other one is under the control of the Avidya. And because of its variety it is multiple.

sattvasuddyavisuddhibhydm - because of pure and impure Sattva attribute, mayavidye
ca te mate — they are accepted as Maya and Avidya, respectively. mayabimbo vasikrtya
— the Brahman having the Maya under its control, tam sydatsarvajiia isvarah - becomes
the Omniscient Iswara. Here it is not said &varah in singular and not &varah in plural.
This proves that we accept one Iswara only. We don’t accept Shiva or Vishnu as Iswara
but accept Iswara in the form of Shiva or Vishnu. sarvajiia and sarvavid both are
Omniscient, but the former is one who has special knowledge of everything whereas the
latter has only a general knowledge. We don’t restrict Iswara only with omniscience but
also omnipotence and omnipresence etc.

Maya and Avidya seem to be different, since Maya is kept under control by Iswara and
Jiva is controlled by Avidya. But we had already declared Maya and Avidya to be one and
the same. People who want to establish this to be different bring a story, Jiva is jailed in
a room of the castle. By gaining realization he may become free to come out of his
room, Avidya but not the castle, Maya. We accept, Maya and Avidya are like two sides
of the same coin. We do not call a single side 5 Rs or Cent or Shilling, but accepting both
the sides. But how come one and the same become controller and controlled, a
Manager of a firm controlls all the people under him but is controlled by the boss.
Similarly, it is controller as Maya and controlled as Avidya. They are not really different,

but just different phase.
i [N £ 2 A A - 7 i 2 O [ E B 2 M 2
FrasEaafeem |

sattveti | sattvasya prakasatmakasya gunasya suddhih gundantarendakalusikrtata

avisuddhih gunantarena kalustkrtatvam tabhyam sattvasuddhyavisuddhibhyam |

sattvasya = prakasatmakasya gunasya — the Sattva, the effulgent attribute Suddhih =
gundantarendkalustkrtatd — pure, not being impurified by the other attributes. There are
as we saw three attributes, Sattva, Rajas and Tamas. For creation we need all the three in
varied amounts according to the characteristics of the creation. When we mix these, some
becomes predominant and the other becomes dominated. There cannot be a state where
there are only two Gunas. When we say pure, it only means the Rajas and Tamas are
almost equavalent to null, and not completely null. But again, even if we accept pure
sattva as complete sattva, devoid of rajas and tamas there is no harm, as all these are only
imagination in vedanta to know the Absolute Self. Because we already said ‘adhyaropa
apavadabhyarn ni§prapaficarh prapaficate’. And this is why we start to establish the
creation and not to really prove it. aviSuddhih = gunantarena kalustkrtatvam - impure,
mixed with the other attributes. t@bhydam sattvasuddhyavisuddhibhyam — both of them,
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the pure sattva and impure asattva. When the sattva is predominant one is a deity or in
heaven, if the Tamas is predominant one is in hell and if there is mixture then one is born
here in this world. Again even in this mixture, when the sattva is more is born as
Braahman (preistly), when Rajas is predominant with sattva is born as Kshatriya
(warrior) and when Rajas is predominant with Tamas 1s born as Vaishya (business) and
when the Tamas is predominant with Rajas 1s born as Shudra etc and when the Tamas is
more, then as animal, bird etc. This is not a creation of division made by human being, as
Bhagavan said in Gita ‘caturvarnyam maya srstam’ — [ created the four Varnas.

The story of adhyaropa — Superimposition starts here, we will come to apavada —
desuperimpositon later in the chapter.

3 9 fale TaIfeR 3fY ARmfeRn 9 W g |

te ca dvividhe mayavidye iti mayetyavidyeti ca mate sammate /

te ca dvividhe - and they are of two types, mdayavidye iti mdayetyavidyeti ca — as Maya
and Avidya, mate = sammate — accepted. They are accepted to be of two types, Here it is
not said as dve — two, but dvividhe — two types. One can be seen in two types, but two
different things cannot be seen as one. Like one person is seen as father, son, brother,
uncle etc.

TS st AT, AT Sfidee: |

visuddhasattvapradhand mayd, malinasattvapradhanda avidyetyarthah /

visuddhasattvapradhdand mdyd — the one with pure sattva predominance is Maya,
malinasattvapradhdna avidyetyarthah - the one with impure sattva predominance is
Avidya.

7Y AT SR gsE — AR 2 | Al AR sheknie 9 A @i
WG qAH: Hes: e 39T @ 9% I

yadartham mdyavidyayorbheda uktastadinanim darsayati — mayabimba iti |/
mdaydabimbo mdydyam pratiphalitascidatma tam mdayam vasikrtya svadhinikrtya
vartamanah sarvajiiah sarvajiiatvadigunakah isvarah syat | 16

vadartham mdyavidyayorbheda uktah - for whatver reason this Maya and Avidya are
shown as different. Bheda means anyonya-abhava, absence of one in another. tadindanim
darsayati — that is shown now. mdayabimbo = mdaydayam pratiphalitascidatma - The Self
which is reflected on the Maya.Like the light coming through a glass, it is not fire, but a
reflection of the fire. tam = maydam, vastkrtya = svadhinikrtya vartamanah - by bringing
the Maya under its control. sarvajiiah = sarvajiiatvadigunakah iSvarah sydat — the one
with Omniscience etc is Iswara. With the Adi — etc., we understand along with Gnaana
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(knowledge), Iccha (desire) and Kriya (action) shakti too. Iswara has absolute knowledge,
desire, action / power.

Here we are introduced to the new methoidology of understanding called Bimba —
Pratibimba Vaada (reflected — reflection methodology). There are different schools in this
very methodology. We are presented here a school which accepts the reflected to be
Brahman on the Maya and Avidya, to become Iswara and Jiva. To show one another
school, First Brahman is reflected on Maya to become Iswara and this Iswara becomes
reflected to reflect upon Avidya to become Jiva. There is nothing other than Self - Bimba,
all these ideas of Pratibimba is only imagination. And the state of being Bimba (reflected)
itself is because of accepting something as Pratibimba (reflection).

When talking about maya in the Upanishad ‘indro mayabhih pururiipam iyate’ — indra
through his Maya takes many forms, and this is commented upon by Acharya as

mayabhih = avidyarapabhih. Multipliciplty of the Avidya is said. # 16 /

oAt | eAfcEaaT: SiqErr e R TR FEr s A @ |

avidyeti | avidyavasagah avidyayam pratibimbatvena sthitah tatparatantrastu
ciddatma'nyo jivah syat /

avidyavasagah = avidydydm pratibimbatvena sthitah - the Self existing in the Avidya as
the reflection. Though the situation i1s same with respect to Maya, but Maya is taken
control of, but here, fatparatantrastu - (as though) dependent upon / controlled by,

cidatma'nyo jivah sydt — that Cid Self becomes the Jiva. Maya and Avidya are called as
Upaadhi — embodiment for the Self.

§ 9 dalr  de e SuieE ARy e SREER datree  fafae
;|

sa ca tadvaicitryat tasyd avidyaya upadhibhitayd vaicitrydadavisuddhitaratamyat

anekadhda anekaprakaro devatiryagadibhedena vividho bhavatityarthalh /

sa ca tadvaicitryat = tasya avidydyd upadhibhiitdya vaicitryad = avisuddhitaratamyat -
And this Jiva because of the variety of it, the avidya which is the embodiment due to its
variety, the differnce due to the impurity gradations. As we saw earlier, there can be
many permutation and combination possible of the three attributes Sattva, Rajas and
Tamas which becaomes the cause for variation. anekadhd = anekaprakdro =
devatiryagddibhedena vividho bhavatityarthah - Many types, becoming varied in forms
of Deity, Human, animals etc. Here again, Avidya is explained to be of anekaprakaro -
many types, This establishes the fact Avidya is not different but there are many types in
it. Because prakdro, this term 1s used for referring to the adjective and not the adjectified.
We saw the same word being used for showing the two types of Prakrti, Maya and
Avidya.
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‘vatha muifijadistkaivamdatma yuktyad samuddrtah [ Sariratritaydddhiraih param

brahmaiva jayate’ (pra — 1.42) ityuttaratra Sariratritayddvivecitasya jivasya
parabrahmatvam vaksyati |

‘vatha muifijadistkaivamdatma yuktyad samuddrtah [ Sariratritaydddhiraih param
brahmaiva jayate’ — like, from the Munja grass, the center stub which is cotton like is
seperated with great care by peeling off the covering petals, similarly an knowledgeable
one through Shastra Yukti (logic accepted by Shastra) seperates the Atma from the three
bodies (gross, subtle and causal) and thus becomes the Absolute Self. Here Dhira does
not mean valour but single pointed mind, which is gained through the practice of some
Sadhana, like Japa etc. These practices make the weak mind stronger, gives great will
power. The mind is naturally weak, because of multiple different thought functions it
processes. Remember, Mind is transformation of Inner organ, as a thought function of
doubts. Mind is Thought function and thought function does not arise from Mind.
Because of this strength one becomes strong enough to discard this creation as equivalent
to dream. ityuttaratra - in the later portion sloka 42. Sariratritayadvivecitasya jivasya -
the Jiva being disciminated from the three bodies. parabrahmatvam vaksyati - will be
established as the Absolute Self. He does not become Self, Jiva is Self always, just the
superimposition of not being the Self is removed.

1 FRIN DTTEARE 199 |
sa karanasariram sydatprajhiastatrabhimanavan ff 17 /
That Avidya is causal body. The one who identifies with that is called as prdjiia.

sd@ — That Avidya, karanasariram sydt — is the causal body. We have already said, the
Self should be discriminated from the three bodies, so we are introduced to the causal
body. prajiiastatrabhimanavan — the one who identifies oneself with this body is called
a Praagna.

G 7 S L BGRB8 B R IR
g |

tatra tani kani tripni sarirani tattadupadhiko va jivah kimripo bhavatityakanksayam

tatsarvam kramena vyutpadayati — sa karanasariram ityadinda |

tatra - In that, which was discussed. t@ni kani trini sarirani - what are the three bodies.
tattadupadhiko va jivah kimripo bhavatityakanksdyam - and what will be the nature of
of Jiva who has them as embodiment, for this doubt arises. tatsarvam kramena
vyutpadayati — (to remove this doubt) all that is explained in order. Upaadi is defined as
‘upa samipam svasya dharman adhiyate iti” — that which superimposes its own attribiutes
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to the other which is closeby. Like, the redness of the flower is seen in the crystal placed
next to it.

|1 9ET FOIRR A RIEHRI S ridae e ST el et =i i &

|

sa avidya kdaranasariram sthiilasiksmasariradikaranabhiitam
prakrtyavasthavisesatvatkaranam upacdardacchiryate tattvajianddvinasyati ceti Sariram
syat |

sa avidya kdaranasariram - That Avidya is the causal body. Cause for what?
sthillasiksmasariradikaranabhiitam - cause for the gross and subtle body.
prakrtyavasthavisesatvatkaranam upacarat — and it is called, namesake, as Karana,
because it is a special state of the Prakrti. Since, Prakrti 1s taking two differernt states of
being Maya and Avidya. And Pandit adds a word upacdardt — namesake, to show there is
no reality in it being cause, otherwise the creation will become True / Real, because it 1s
from a cause. Shiryate tattvajiianddvinasyati ceti sariram sydat — That which gets
destroyed, due to the knowledge of the Self, is called as Sharira. We call body Sharira or
Deha, when we refer to body as Sharira it means that which is undergoing the process of
decay, after middle age. And when we call it Deha, we mean it is growing, till middle
age.

T B SAAAIAT] AT ‘e S S, T SAeRaeTAeey 79 § U, T 0
7, CITees: e 1 99 I

tatra kdranasarire abhimanavan tadatmyddhydsena ‘aham’ ityabhimanavan jiva,
prajiid  avindasisvaripanubhavaripad yasya sa prajiah, prajia eva prdjiah,
etannamakah syadityarthah f 17 [/

tatra — among the three bodies. kd@ranasarire abhimanavan tadatmydadhydsena ‘aham’
ityabhimdnavan jiva — the one who has the iffentification, through the identification of
accepting it as oneself due to superimposition, identifying with it as ‘I” is Jiva.
Tadatmyddhydsena — due to the ‘tadatamane bhava’ — accepting it as oneself. Adhydsena
— superimposition, and superimposition means ‘atasmin tad buddhi’ - having the
knowledge of ‘this’ in ‘not this’. prajfia avinasisvaripanubhavaripd - Prajna means
knowledge, which is eternal and ever experiential. yasya sa prajiiah - and that exists in
whom is Praajna, prajiia eva prdjiiah - Prajna 1s what is called as Praajna, knowledge is
Knower. etannamakah sydadityarthah - and he (the one who identifies with the causal
body) gains this name.

Here we should understand one important thing, though there are two types of creation
Gross and Subtle (sthula and sukshma), there Iswara is one who identifies with
everything gross and everything subtle and Jiva is one who just identifies with his gross
and subtle body. This is called samashti (collective) and vyashti (individual). For
example, When we say forest it is samashti and when we say tree it is vyashti, Or when

Page

69



tattvavivekah RK? S| CEED

we say army it is samashti and when we say soldier it is vyashti. And in each place the
one who identifies has a different name. Here just to show the difference, the one who
identifies with individual causal body is Praagna and collectively is Iswara. But this
smashti and vyashti does not exist in the case of Casusal body, since that is just a state of
samskara (imprint). This 1s the reason, we are not introduced to the idea of Samashti and

Vyashti yet here, it is explained in sloka 24. § 17 /

AT AT TgUIe: Siid ey TerTemsmicgrene —

kramapraptam siaksmasariram tadupadhikam jivam vyutpadayitum
tatkaranakasadisrstimaha —

kramaprdaptam - in the order of explanation, next 1s, sizksmasariram - the subtle body,
tadupddhikam jivam - and the one who has that embodiment the Jiva, vyyutpddayitum
tatkaranakasadisrstimaha — to establish that, the cause for it i.e., the creation of space
etc. 1s explained. Without this the creation cannot be established. Otherwise, the creation
will be according to the whims and fancies of the creator, and thus there will be no order.
There will be a defect in Iswara called ‘vaishamya naigrnya’ — in support of someone and
opposing someother. Even if we accept the creation story as madness, still there needs to
be a method to this madness.

For example, one kid was asked to tell something of its own during admisssion. When the
kid started with the known mythology story, the Principal objected, as it is known strory
and wanted to see the imagination of the kid. The kid, very politely asked the principal to
listen to the story, and continued to tell the story with a twist by mixing characters from
other mythological stories and Marvel comics and also included oneself in the story.
When asked why did she goofup instory telling, the kid replied, you wanted my story and
I gave you my version of the story, I have the liberty to bring anyone in my story.

T RV RE AT |

EReCERE KRR L

tamahpradhanaprakrtestadbhogayesvardjiiaya /

viyatpavanatejombubhuvo bhiitani jajiiire J| 18 Jf

From the Prakrti that has predominant Tamas attribute, for his (jivas) expereince by the
order of the Iswara Space (ether), air, fire, water and earth elements came into
existence.

The creation which was referred by ‘ca’ in the sloka 15 is explained here.
tamahpradhanaprakrteh - from the Prakrti (Maya) with Tamas predominance. Why will
Prakrti start the creation. Tadbhogdya - for his expereince. For the expereince of the
jiva. How will the Inert, without being aided by a consious being do the creation is
answered iSvardjiiayd — by the order of the Iswara. And why will Iswara do the
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creation, since there is no gain for him from it, was answered with tadbhogdya. And this
Iswara is dependent on the Karmas of the Jivas for the creation and not independent of
it. viyatpavanatejombubhuvo — space, air, fire, water and earth. This order is what is said
in Taiteiriya Upanishad ‘atmanah akasa sambhiitah akasat vayuh vayor agnih agner apah
abhyah prthvt’. Otherwise, according to the Samasa (compound word) rules, the one
with less vowel should be placed first, and then we will not get this order. To preserve
this order, the rules of grammar is floated. bhiitani — (five) elements, jajiiire — came into
existence.

For the expereince of the Jiva and under Iswara’s order this creation comes into
existence. But why should Iswara create? Because there are Karmas in Jiva for which the
objects are needed. But how can atom sized Jiva have in it all the imprints of so many
births in it? It need not be in Jiva, it can stay in the Iswara an when needed like a nodal
computer in the airport or railway station reservation gets the details from the server, here
too Iswara registers the necesssary Karmas in Jiva. And this file link of the Jiva is
removed only when it understands it’s True nature. After this, though there maybe the
imprints in this Jiva till the Prarabdha karma lasts, it will not produce any untoward
result, because there i1s no Ignorance. Only when the Ignorance exists, the thought
imprints trouble.

GBI (AT o | N M 1 e R ARG MG I A L M P A e
B[R 12 I N [N E R I A R o R M P GER S et I R e R KRl

TeRIIRYRII T Wert T, Jrawiede: Il 9 |

tamahpradhaneti / tadbhogdaya tesam prajianam bhogaya

sukhaduhkhasaksatkarasiddhaye tamahpradhanaprakrtestamogunapradhdandyah
prakrteh parvoktaya upadanakdranabhiitayah sakasadisvardjiiaya
iSanddisaktiyuktasya jagadadhisthaturdjiiaya tksapirvakasarjaneccharipaya
nimittakdaranabhiitayd viyaddadiprthivyantani paficabhiitani jajiire pradurbhiitani,
utpannanityarthah f 18

tadbhogdya = tesam prdjiianam, bhogdayva sukhaduhkhasdaksatkarasiddhaye - for the
expereince of the Jiva that has gained the name Prajna. Expereince means for gaining the
expereince of happiness, sorrow etc. tamahpradhanaprakrteh = tamogunapradhandydh
prakrteh - the Prakrti which has predominance of Tamas attribute. Here we should
always remember, leaving the Maya that is pure sattva and Avidya that is impure sattva,
we are concetrating in the creation of the Tamas predominant Prakrti. pirvoktayd - as
explained I earleir, in 15" sloka. upadanakaranabhiitdyah - that which is the Material
cause. sakasad isvardjiayad = isandadisaktiyuktasya = jagadadhisthaturdajiaya =
tksapirvakasarjanecchdripayd = nimittakdaranabhiitayd - Along with the order of the
Iswara, one who has the power to rule the creation etc., one who holds the creation,
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because of whose derisre to create born out of the thought in the form of seeing and one
who is the Instrumental cause. The Upanishads sya ‘sa 1ksata bahusyam prajayayeiti’ ‘tad
iksata lokannusrja iti’ etc explain the creation arising from the thought of creation.
viyadadiprthivyantdni - beginning from the space till the earth. And this 1s not creating
things fresh, in new style because ‘dhata yathapiirvam akalpayan’ — the creator created
things as it was, in the previious creation. paficabhiitani - the five elements. Here these
are called as ‘tanmatra’ — only that, because they have no mix-up with the other elements,
which will take place only after processing called Pancikarana, which will be explained
later. jajiiire = pradurbhiitani = utpanndanityarthah - created , manifested, born.

In Vedanta like Jiva, Iswara too is accepted to be born. A person who has done enough
Karmas as ordained by the Vedas is eligible to be Iswara. Therefore, they also have only
comparitive greatness, of staying for longer period, having more powers etc. Brahma,
Vishnu, Shiva, Indra or the plants or animals too are worshipped as Iswara because of
accepting the word-meaning of the word Iswara (tat — that) and from the reality since
there is nothing otherthan Self, Iswara gives the desired result even if we worship him in

other forms. / 18 /

gt Afmgreafedr: ol ssagtes —

bhitasrstimabhidhaya bhautikasrstimabhidadhanah ddau jiianendriyasrstimaha —

As we saw earlier, we need to separate the Self from the non-self carefully like peeling
the skin from the Munja grass. Here the peel is the three bodies or five sheaths.
Therefore, after explaining the Causal body, Author proceeds to explain the subtle body.
bhiitasrstimabhidhdaya - after explaining the creation of the elements.
bhautikasrstimabhidadhdanah - to explain the creation of the elemental creation. That
which comes from element is elemental. ddau jianendriyasrstimaha — starts to explain
creation of the sense-organ of knowledge.

T TR A A |

TR TE T 1l 9% I

sattvamsaih paficabhistesam kramdaddhindriyapaficakam |

srotratvagaksirasanaghranakhyamupajayate ff 19 [

From the Sattva aspect of the five elements, the five sense-organ of knowledge called
ear, skin, eye, tongue and nose came, respectively.

sattvamsaih - the sattva aspect. From the Tamas predominant creation, should be
remembered. paricabhistesam - from all the five elements, kramaddhindriyapaiicakam
- respectively, five sense-organ of knowledge.
srotratvagaksirasanaghranakhyamupajayate — named ear, skin, eye, tongue and nose
came into existence. When we say ear or eye it is not the external limb we refer to here
as sense-organ, but that which resides in this limb and is the cause of the said
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functionality, except for the sense-organ of skin which resides in the whole body. And
that is why we see, though the limb exists there is no sense-organs.

T 3 | Ao R PR i SRR S disemEe i
ARSI 39 P T e TR Hied R 3o 1 9% I

sattvamsaih iti / tesam viyadadinam paricabhih sattvamsaih
sattvagunabhdgairupddanabhiitaih srotratvagaksirasanaghranakhyam
dhindriyaparicakam dhindriyani jAdnendriyani tesam paficakam

ekaikabhiitasattvamsadekaikamindriyam jayata ityarthah ff 19 [/

tesam = viyadadinam - from the space etc. pasicabhih sattvamsaih =
sattvagunabhdagaih = from the five, with the sattva aspect (in the Tamas predominant
Prakrti). upddanabhiitaih - material cause. Srotratvagaksirasanaghrandkhyam - ear,
skin, eye, tongue and nose named. dhindriyapaficakam dhindriyani = jidanendriyani
tesam paricakam - the group of five sense-organ of knowledge. dhi or jnana or buddhi
are synonyms. ekaikabhiitasattvamsadekaikamindriyam jayata ityarthah - from each of

the elements Sattva aspect, each sense-organ came into existence. # 19 /

i NG P BIEe D R DR R Bl et

sattvamsanam  pratyekamasdadharanakaryanyabhidhaya  sarvesam  sadhdranam
karyamaha —

sattvamsandam - from the Sattva aspect, pratyekamasdadharanakaryanyabhidhdya — after
explaining their special effect, sarvesam sadharanam karyamdha - the general effect of
all (the elements) are said.

TRHT FagraeT digadl |
T famse g e 1 0 |

tairantahkaranam sarvairvrttibhedena taddvidha |

mano vimarsariipam syadbuddhih syatniscaydatmika | 20 J
Collectively they (sattva aspect) Antakarana (inner-organ) is created. It is of two types,
according to the function it performs. Manas (Mind) is that which is doubtful. Buddhi
(Intellect) is that which is decisive.

tairantahkaranam sarvair — collectively from it Antakarana (inner-organ) (is created),
vrttibhedena taddvidha — it is of two types according to the functionality, mano
vimarsaridpam sydd — mind is that which doubts. The thought function of this or that,
good r bad etc which is of undecisive nature is mind. buddhih syatniscayatmika —
intellect is that which is decisive. The thought function in the form of, this is it or that is
this etc is intellect. Generally in other places the inner-organ is categorized into four
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types according to the functionality, they are Manas, Buddhi, Chitta and Ahankara
(mind, intellect, memory and ego). Here ego and memory are merged into the mind and
intellect. Inner-organ transforms into thought function to become mind or intellect. And
inner-organ is not divide into two or four types. Mind is a thought function and not
something which produces or generates thought function.

a1 W EEd A T SRR AAEUERY GO SAeE | FRE
gifrHE —geiify | e g aRmHed faen TR Wefd | gftera asil — 9 3f | famsted
femsl: WoraieeT gier, 1 Te 96 T T Q0 | R e SeaEE: § e [el 9@
GINEERICEII i B A [ L |

taih iti | taih saha sattvamsaih sarvaili sambhilya vartamanaih antahkaranam

manobudhdyupadanabhiitam dravyamupajdyata ityanusankah /
tasyavantarabhedam sanimittamaha — vrititi | tadantahkaranar vrttibhedena

parinamabhedena dvidha dviprakarar bhavati | vrttibhedameva darsayati — mana iti/
vimarsaripam vimarsah samsSayatmika vrttih, sa svariipam yasya tattathd tanmanah
syat [/ niscayatmika  niscayo'dhyavasayah sa datma svaripam yasyah sa
niscayatmika sa vrttih buddhih syat I 20 J

taih saha sattvamsaih sarvaih sambhiiya - from their sattva aspect collectively,
vartamanaih  antahkaranam - manobudhdyupadanabhiitam  dravyamupajayata
ityanugsankah - the one that is the material cause for the mind and intellect comes into
existence, this follows from the previous sloka. tasyavantarabhedam sanimittamdaha —
Their sub-division along with the reason is said. fadantahkaranarir vrttibhedena =
parindmabhedena dvidhd@ = dviprakdram bhavati - this inner-organ is of two types
according to the functionality, its transformation. Inner-organ goes out through the sense-
organs by transforming itself into a thought function extends to reach the object. It
connect the knower and the object of knowledge. vretibhedameva darsayati — difference
in the functionality. vimarsaripam vimarsah samsaydtmika vrttih, sa svaripam yasya
tattathd tanmanah sydat — when there 1s a thought function of doubt, that which has this
nature is what is said as mind . Doubt is defined as ‘ubhayakoti jiianam’ — the knowledge
with both sides. When we see something at a distance, we have doubt as ‘is it man or a
tree’, this doubt can be more than two, too.

We are used to the idea of mind as an object, and the thought function arising from it like
the blip on a hospital cardio monitor. How do we say mind as thought function, the
Upanishad say ‘kama samkalpa vicikitsa sraddha asraddha dhrti adhrti hri dhi bhi ityetat
sarvam mana eva’- desire, doubt, sorrow, faith, faithlessness, valour, weakness, shame,
intellect, fear etc. are all mind only. Sometimes the inner-organ is generally called as
mind. And hereagain there are different schools, that accept the mind as a sense-organ
and not as one. People who accept the mind as sense-organ, accept it as both sense-organ
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of knowledge and sense-organ of action. The thought function of a particular object is
accepted in two forms, one thought function till it is not negated by another different
thought function of a different object and each second a new thought function even for
the same object.

niscaydatmika niscayo'dhyavasdayah sa atmda svariipam yasyah sa niscayatmikd sa vrttih
buddhih syat - when there is a thought function of decisiveness, that which has this
nature is what 1s said as intellect.

When the inner-organ gains the Akhandaakaara vrtti or Brahmaakaara vrtti, the thought
function that objectfies the identity of Jiva and Self, then the though also becomes
akhanda — unlimited. And this thoought function is not like any other, to keep on
repeating itself, but it comes once for all, it has the nature of negating all the other
thought functions and itself ‘sva-para-nivartya’. The mind itself becomes annihilated —

this 1s called manonasha. # 20 /

AT T SRR ROBrRvaTE —

kramapraptanam rajomsanam pratyekamasadhdaranakaryanyaha —

kramaprdptanam - that which next in order, rajomsanam - the Rajas aspects,
pratyekamasddhdranakarydanydha every special effect 1s said. The general effect is,
which is created collectively through all the elements and special effect is, that are
created individually from each of the elements —

T RIS A g |
TERTAETRARITHET Y 11 29 1

rajomsaih paficabhistesam kramdtkarmendriyani tu /
vakpanipadapdyipasthabhidhanani jajiiire | 21 Jf
From the five Rajas aspect (of the elements), the sense-organ of action namely speech,
hand, leg, anus and organ of procreation are created.

rajomsail - from the rajas aspect, paficabhistesam - of the five of them, kramat - in
order. From each of the elements, each of the sense-organ came into existence.
karmendriyani tu — the sense-organ of action. Here again, like in the sense-organ of
knowledge, are not referring to the limbs, but the but that which functions through
them is referred. vakpanipadapdayipasthabhidhanani - namely speech, hand, leg, organ
of excreation and organ of procreation. Here, insead of saying organ of procreation and
organ of excreation, the order is changed for the last two organs. Here, though the term
kramdt normally means respectively, here it just refers to one organ from each element.
Therfore the swap in the penultimate and final is not an error. jajiiire — comes into
existence.

Page




tattvavivekah

WA | AN RERR EE I W SR a e
AT RATTR 3T e 1129 1

rajomsaih iti | tesam viyadadindmeva paricabhih rajomsai rajobhagaih tu
upadanabhiitaih vakpanipadapdayipasthabhidhanani etanndmakani karmendriyani
kriydjanakani indriyani jajiiire § 21 Jf

tesam = viyadadinameva — from them, the space etc. elements only, paficabhih - from
the five, rajomsai = rajobhagaih - the Rajas aspect. Tu — definitely, without any doubt,
upddanabhiitaih - that which is the materia cause, va@kpanipadapdyipasthabhidhandani -
speech, hand, leg, organ of excreation and organ of procreation. etanndmakdni - named,
karmendriyani = kriydjanakdani indriyani - the sense-organ of action, the organs which
generate the action. jajiiire — were created, manifested, came into existence. # 21 /

TG HEROT FTHTE —

rajomsanameva sadhdaranam karyamaha —

After explaining the creation of the sense-organs, the one that gives the strength to it to
perform has to be explained. Without the Prana, even if the sense-organs exist, it does not
have the strength or power to perform. rajomsanameva - from the same Rajas aspect,
sadhdaranam - the general (collective), kdryamaha — effects are said —

3 §4: Hed: T gHeRE e |
TN SU: FEERe 8 d 3 1 99 |

taih sarvaih sahitaih prano vrttibhedatsa paiicadhd /
prano'panah samanascodanavydanau ca te punah ff 22 [
They (five elements Rajas aspect) collectively create Praana (vital air). And this too, is of

five types according to its funcionality. The are, Praana, Apaana, Samaana, Udaana and
Vyaana.

taih - they, sarvaih - all, sahitaih - collectively, prano — (create) Praana, vrttibhedatsa —
according to their function. Like the inner-organ is one and differes according to the
function, Praana also is one, but differs according to their function and place of
existence. paricadha - they are of five types, pramo'panah - Praana, Apaana.
Samanasca — and Samaana, udanavydnau ca te punah - Udaana, Vyaana, and again.
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taih sarvaih iti | sahitaih sambhilya karanatam gataih prano jayata iti sesah |

tasyavantarabhedamaha — vrttibhedat iti | sa prano vrttibhedat pranadivyaparabhedat
paficadhda paricaprakaro bhavati | vrttibhedaneva darsayati — prana iti | te punah

te tu bhedah pranadisabdavdcya ityarthah f| 22 J

taih sarvaih sahitaih = sambhiiya - they all collectively, kdranatam gataih - becoming
the casue, pramo jayata iti Sesah - Prana (vital air) is created, is the rest portion.
tasydavantarabhedamdha — its secondary classification is said. sa prano vrttibhedat =
pranddivyaparabhedat paficadhd = paricaprakdro bhavati — that Prana, according to the
functionality of being Pranana — breathing etc. are of five types. In Vedanta it is only of
five types, but the Yogis accept five more Prana functionality called Naga — that which
helps to throw-up (vomit), Kurma - blinking, Krkara — generates hunger, Devadutta —
shrinking and Dhananjaya — Bloating, after death. We merge these functions in the five
Prana itself. vrttibheddneva darsayati — this classification is what is shown. te punah te
tu bhedah pranddisabdavdcyad ityarthah - and definitely their types are that which are
called as Prana etc.

Functionality of Prana etc and their place of existence — Prana — thirst and hunger, Heart.
Apana — throwing out urine and faeces, anus. Samana — digesting, Navel. Udana —
breathing, Throat. Vyana — Taking the energy to different parts of body through nerves,

Whole body # 22 /

DRI 6411 e 1t e e

yadarthamakasadipranantandm srstiruktd tadidanim darsayati —
yaddarthamakasadipranantanam srstiruktd — for whatver reason, we explained the
creation starting from the space etc till the Prana etc. tadidanim darsayati - now, that is
explained here —

CEEL R MREEE e K INER I
g e e e e Il 23
buddhikarmendriyapranaparicakairmanasa dhiya /|

Sariram saptadasabhih sikhsmam tallingamucyate f| 23 //

Five sense-organ of knowledge, five sense-organ of action, five vital air, Mind and
Intellect, all these seventeen is called Subtle body, this is also called as Astral body.
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buddhikarmendriyapranaparicakaih - the group of fives sense-organ of knowledge,
sense-organ of action and vital air, manasa - mind, dhiyd — and intellect, Sariram -
body, saptadasabhih - these seventeen are, sikhsmam - subtle (body), tallingam -
Astral (body), ucyate - said. Sometimes, it is said as group of 19, adding ego and
memory. And in other places like Avidya, kaama and Karma also are taken, this is from
the standpoint of Puryashtaka — the astral body, when it leaves the gross body leaves
with these eight limbs, They are 1. Sense-organ of knowledge 2. Sense-organ of action 3.
Vital air 4. Mind 5. Intellect 6. Avidya 7. Desire and 8. Karma. But the last three are part
of the causal body (kaarana sharira), then why count it seperately? The reason is, in
these places instead of starting from the causal body, the discussion starts from the
gross body and then subtle body, finally causal body.

This whole story of creation is not to prove it, against eht big bang theory of creation or
darwins theory of life, we are just giving the disciple an imangined idea to make him
understand that we understand his problem, which he sees and expereinces in this world.
This explanation is to create a base for negation (de-superimposition). Therefore, if you
find lacunae in this explanation, and if you have a better theory, accept it. But, just to
remove it later and not to establish it. After explaining three types of creation, through
Maya — pure sattva, Avidya — impure sattva and Tamas predominant. We are only
concentrating on the third creation for the existence of the subtle and gross creation.

qEl | e I BT SR, G FH G | e ¥ e
g, AN G 3 A fareier, R e e ¥ e qeRdi: qeRdEe:
QAN Tl | TR FHRTAE — Alee ™ 31 | T agrrae: Il 23

buddhiti | buddhayo jiianani karmani vyapardastajjanakanindriyani, buddindriyani

karmendriyani cetyarthah / buddhikarmendriyani ca prandsca
buddhikarmendriyapranah, tesam paficakani taih manasd vimarsatmakena, dhiya
niscayariipayd buddhyda ca saha saptadasabhih saptadasasamkhydkaih siaksmasariram
bhavati | tasyaiva samjiiantaramaha — tallingam iti | ucyate vedantegvityarthah J| 23

i

buddhayo jAanani, karmdpi = vydpards tajjanakanindriyani, buddindriyani
karmendriyani cetyarthah - intellect - knowledge, action — transactions, the sense-organs
that helps to gain it is sense-organ of knowledge and sense-organ of action.
buddhikarmendriyani ca prandsca buddhikarmendrivapranah - sense-organ of
knowledge+sense-organ of action and vital air, tes@m paficakdni — their group of five,
taih manasda vimarsatmakena — along with the doubting mind, dhiyd@ niscayaripayd
buddhya ca saha — and along with the intellect that is decisive, saptadasabhih
saptadasasamkhydakaih - all these seventeen in number, sd@ksmasariram bhavati —
becomes the subtle body. tasyaiva samjiiantaramaha ucyate veddntegvityarthah - this
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very subtle body is called as Astra body (linga sharira) in the vedanta. Since this is like
the pointer, in logic and not as in Sankhya where they accept it as ‘laya yuktam’ — that
which has the quality to merge. Like the smoke 1s pointer for the fire, similarly this subtle
body is the pointer for the Self. This knowledge of the subtle, for the knowledge of the
subtler. We know the gross body, but only from the shastra we get the knowledge of the

subtle body. # 23 /

T4 QEAGTIRATHI T AIeogth TelsavareweTr gari —

evam siaksmasariramabhidhdya tadabhimanitvaprayuktam
prdajiiesvarayoravasthantaram darsayati —

evam - thus, sidksmasariramabhidhdya - after explaining about the subtle body,
tadabhimanitvaprayuktam - the one who identifies with it,

prajiiesvarayoravasthdantaram darsayati — the one who is a variation of the Praagna and
Iswara is shown. In the case of the causal body, the one who identifies with the
individual body 1s Praagna and the one who collectively identifies is called as Iswara.

ST S 9T |

At aRedT 1| % ||

prajiiastatrabhimdanena taijasatvam prapadyate |

hiranyagarbhatamisastayorvyastisamastita | 24

This Praagna because of the identification with that (subtle body) becomes Taijasa. And
Iswara becomes Hiranyagarbha. They are individual and collective.

Prajiiastatrabhimanena — Praagna because of the identification there (in the subtle
body). The one who identifies with the individual. taijasatvam prapadyate — becomes
taijasa. The onewho identifies with the collective. hiranyagarbhatamisah - And Iswara
becomes Hiranyagarbha, tayorvyastisamastita — the difference between them is because
of the individual and collective identification.

IR I B K PG (B S [ H P Gt 2 e A RN U e R R IR R LIRS
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prajiio malinasattvapradhdnavidyopadhiko — Pragna, one who has the impure sattva
predominant Avidya as his embodiment. jivah - Jiva. Only with respect to Jiva and

Iswara the Avidya and Maya are discussed and not with respect to the creation, because
they are explained to be from the Tamas predominant Avidya. Tatra =
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tejahsabdavdacyantahkaranopalaksitalingasarire — there, in the subtle body that is
associated with the inner-organ as embodiment or having the medium of reflection as
inner-organ, the one which is refered to by the term Tejas. Here in this compound word
this 1s one important word that needs to be understood, upalaksita - upadi yukta —

associated with an embodiment. abhimdnena - because of the identification.
tadatmydabhimdnena - as not different from oneself. taijasatvam = taijasandmakatvam,
prapadyate =  prdapnoti - gains the mname of Taijasa. iSah

visuddhasattvapradhanamdyopddhikah - Iswara, the one who has the embodiment of
pure sattva predominant Maya. Paramesvarah — Parameshwara, God. Tatra = Sarire — in
that (collective) subtle body, ahamityabhimanena - because of the identification, I am
this. hiranyagarbhatdm = hiranyagarbhasamjiiakatvam - one with the name
Hiranyagarbha, prapadyate itvanusarngah - he becomes, this should be carried forward.
taijasahiranyagarbhayorlingasarirabhimane samdne sati tayoh parasparam bhedah
kimnibandhana ityata dha — If both Taijasa and Hiranyagarbha have identification with
the subtle body, then why / how are the different from each other.

This question is not possible, as we have already made the difference between them by
saying they have inner-organ and Maya as their embodiment. Because, though the object
of association is one, the expereince differs because of the attribute of the person who is
assocaited with it, for a person with sattva it will give him happiness, for Rajas it is
sorrow and for Tamas it will be delusion. Still this question is raised here to make us
understand something else, because both of them are identifying with the same subtle
body as ‘I am this’ and not as said in the example ‘I am happy, ‘I am sorrowful” or ‘I am
deluded’ etc. See the question, it is asked, if the identification is same and not as if the
expereince or assocaition is same.

There is a story — Two woman bring a case to the court about the ownership of the child,
they both claim to be the real mother of the child. When the King asks about the body
marks, they both say the same marks. When all the other tests fail, the king passes the
judgement, to cut the child into two halves and give them each a part. The orignial
mother, crying allows the other woman to have the child, which establishes the original
mother in the court.

We cannot have the same judgement here, therefore tayoh = taijasahiranyagarbhayoh -
they, Taijasa and Hiranyagarbha, vyastitvam samastitvam bhavati — are individual and
collective. ata eva bheda ityarthah - that is why they differ. The one who identifies with
the individual subtle body is Taijasa and the one who identifies oneself with the
collective subtle bodies is called Hiranyagarbha. While explaining Causal body, we
explained the difference between the individual and collective (vyashti and samashti),
and also said since the causal body is just a samskara body (imprint), there is no real

difference between the collective and individual. # 24 /

39T GHRCEU M AT  FHRE —
iSvarasya samastiriipatve jivanam vyastiripatve ca karanamaha —
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iSvarasya samastiriipatve — for Iswara being the collective form, jivanam vyastiripatve
ca - and for the Jiva being the individual form, kd@ranamdaha — the cause is said.

Though the difference between them was explained as between army and soldier and
forest and tree, the difference here is, it is the one who identifies with the individual or
collective and not individual or collective. As the Vana-devata (the deity of the forest) or
the Colonel of the army battalion or king with the people, 1s said here and not generally
as forest and army itself. Even for the limbs, the whole body is collective.

FARCAST: FS WIHTEREET |
TeaTAISY oA Arems Il Y |

samagtirisah sarvesam svatmatadatmyavedandat |

tadabhavattato'nye kathyante vyastisamjiiaya ff 25

Since Iswara identifies with everything as his form, he is called Samashti. And for the Jiva
who is different from him, there is absence of this kind of identity, therefore is called
Vyashti.

samastirisah - Iswara i1s Samashti, sarvesam svatmatdaddatmyavedandt - because of
identifying with everything as himself, tadabhavdttato'nye — because of the absence of
this identifying, the other, kathyante vyastisamjiiaya - is called as Vyashti.
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samagtih iti | 1Sah iSvaro hiranyagarbhah sarvesam lingasariropadhikanam

taijasanam svatmataddatmyavedandt svatmand tadatmyasya ekatvasya vedandjjianat
samastirbhavati | tata isvaradanye jivastu tadabhavat tasya tadatmyavedanasyabhavat

vyastisamjiiaya ‘vyasti’Sabdena kathyante J| 25 [

Sah = varo = hiranyagarbhah - Iswara, Hiranyagarbha, sarvesam
lingasariropadhikanam = taijasanam - with all, one who identifies with the
embodiment of subtle body - the taijasa. svarmatddatmyavedandat = svatmand

tadatmyasya = ekatvasya vedandj = jiiandt — because of identifying with them as
oneself. samastirbhavati - becomes Samashti. tata = i§varad — from that Iswara, anye -
the one who 1s different, jivdstu - for that Jiva, tadabhavat = tasya
tadatmyavedanasyabhdvat — since there 1s absence of that kind of identification.
vyastisamjiiaya ‘vyasti’sabdena kathyante — is called as Vyashti. But there is a problem
here? If Iswara 1s 1dentifying with the collective Jivas subtle and gross body, then he will
be in more trouble then me. Iswara will become big Samsari. This is not so, because the
Iswara who has Maya as the embodiment, has it under his control, unlike Jiva. Therefore,
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he will not be troubled by your troubles. And even if we accept both Jiva and Iswara to
be residing in the body, again they both will become Samsari and there will be two

people driving this body vehiclein different directions, the body will be disturbed. # 25
V/

Td oo Aguiee) deTaie oAl o s MEeREaEd SR e —

evam  lingasariram  tadupdadhikau  taijasahiranyagarbhau  ca  darsayitva
sthiilasariradyutpattisiddhaye pafictkaranam niripayitumaha —

evam - Thus, lingasariram - subtle body, tadupadhikau — and the one with it as
embodiment, taijasahiranyagarbhau ca - Taijasa and Hiranyagarbha, darsayitva - after
showing, sthilasariradyutpattisiddhaye - to establish the creation of the gross body,
paiictkaranam niripayitumdha — Pancikarana (processing) is being established. For
creating the gross things, the elements we have now is not qualified, becaue they are only
‘Tanmatra’ (that only), meaning, only that element exists in each and therefore they
cannot be mixed or connected, since there is nothing common between them. Therefore,
we need to Process these unprocessed elements.

Since, we are going to negate all these in de-superimposition, why take pains to establish
all these? Because, as we said earlier in sloka 17 ‘yatha mufjadistkaivamdatma yuktya

samuddrtah | Sariratritaydaddhiraih param brahmaiva jayate’ (pra — 1.42) — we need to

discriminate the Self from all the three bodies. For that we need to understand these
bodies.

The term padicikarapnam can be explained in sanskrit as ‘apaficikrtamm paficikrtya iti
paficikrtya’ that which is not unprocessed is processed.

This gross body 1s accepted to be caused by different cause by different philosophies -

Aarambha-vaada — the Logicians accept this. Atom and Iswara are both accepted
as eternal. Because of the will of Iswara, two atoms come together to form Di-atom, and
then two di-atoms come together to make tri-atom etc. This way the creation comes into
existence. Like pot from clay.

Parinaama-vaada — Iswara transforms himself into Jagat and Jiva. Like milk
transforming into curd. Some accept the ‘pado'sya sarvabhiitani’ — In one quarter of
Iswara, this Jagat exists, accepting this as Pramana, they say one part of Iswara
transformed into world. Some accept Iswara transforms himself completely into Jagat.

Svabhaav-vaada — This is natural. Like the betel green leaf, brown betel nut and
white lime paste mixed and chewed, it becomes red, or sour grape becoming intoxicant.
Similarly, this is the nature of the five elements, when it mixes in different propotition.

Kaala-vaada — This is because of the time. In time creation comes and gets
destroyed.

Shunya-vaada — Buddhist accept everything as void.

Vivarta-vaada — the seeming creation. Again, in this itself we can see Arrambha
and Parinaama vaada. If we accept the creation to be a transformation of Maya we have
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Parinaama vaada in Vivarta. If we accept the creation to manifest from Maya (Iswara),
then it is Aarambha vaada in Vivarta. This is what Vedanti accepts with respect to
creation.
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tadbhogdaya punarbhogyabhogdyatanajanmane /

paficikaroti bhagavanpratyekam viyadadikam [l 26 [

For their (liva) expereinces, again for creating the objects of expereinces and vessel
(vehicle or base) for experincing, Bhagavan makes Pancikarana to happen, for all the
space etc. elements.

tadbhogdaya — for their expereince. Since Iswara is one, we cannot refer to him here, and
it is said Bhagavan creates. He will not do it for himself. Therefore here tad means for
the lJiva. punarbhogyabhogdayatanajanmane — to create objects of expereince and
vehicle or vessel or base or place for expereince, paricikaroti — he does Pancikarana
(processing), bhagavan — the one who is endowed with the six qualities called Bhaga.
Bhaga is dharma (dharma), gnaana (knowledge), vairagya(dispassion), aishwarya
(supreme powers), yasha (name) and shri (wealth). One who has all these in totality is
Bhagavan. pratyekam - each one of the, viyadadikam — space etc. elements.
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tadbhogaya iti | bhagavan aisvaryadigunasatkasampannal paramesvaral punal
punarapi tadbhogdya tesam jivanam bhogdyaiva bhogyabhogdyatanajanmane
bhogyasyannapanddeh,  bhigdyatanasya  jarayujadicaturvidhasarirajatasya ca
janmane utpattaye viyadadikam akasadibhitapaiicakam pratyekam ekaikam
pafijikaroti apaficatmakam paficatmakam sampadyamanam karoti /| 26 //

bhagavan aisvaryddigunasatkasampannah paramesvarah = Bhagavan, whos is he, one
who is endowed with Aishwarya etc attributes. He is Paramaeshwara, one who does not
have anyone higer or equal to him. punah = punarapi — again. tadbhogaya = tesam
Jjivanam bhogdyaiva - only for the expereince of that Jiva. Otherwise, there is no benefit
or personal reasons for him. bhogyabhogdayatanajanmane bhogyasya = annapdanddeh -
for the sake of expereinces. What type of expereinces? Food, drinks etc. Because one
becomes food for another, because, food is called anna ‘atti te ca bhutani’ — he eats that
and that eats him, therefore who 1is the enjoyer? bhogayatanasya =
Jjardayujadicaturvidhasarirajatasya ca — and for the sake of creating a vessel for
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expereince. There are four types of jarayuja — womb, humans etc, andaja - egg, birds
etc, Svetaja - sweat, scorpion etc and udbhijja — sprout, rice etc. janmane = utpattaye -
for the sake of creation. viyadadikam = akasadibhitapasicakam - space etc all the five
elements. Before the processing they are just Bhuta and not Mahabuta, only after the
processing they gain that name. pratyekam = ekaikam - individually every one of them.
paiictkaroti = apaficatmakam paficatmakam sampadyamdnam karoti - that which is
not in fives, they are mad into fives, i.e. mix of all the elements in each one of them.
There 1s another type of processing where only three elements fire, water and earth are
used. This method is called as Trivitkarana. Here and in other places generally we accept
Pancikarana only. But, in Brahmasutra this is also said, based on Brihadarnyaka
Upanishads teaching. This is not contradiction with Taiteriya Upanishad etc where
Pancikarana is supported, because, we are not interested in establishing the creation to be

real. /# 26 J/

TR PIIRTIAREAT 38 —

kathamekaikasya paiicapaiicatmakatvamityata aha —
kathamekaikasya — how every one of them, paficaparicatmakatvamityata dha - is made
into all five is explained.

fae foera < =gt oo O |

eI ®F d 1l %9

dvidha vidhaya caikaikam caturdhd prathamam punah |

svasvetaradvitiyamsairyojandtparica pasica te | 27 [
By first making each elements into two equal parts. Dividing the first part into four

equal parts again. By mixing it with the elements other than itself. Thus each one
becomes five parts.

There are two types of Pancikarana method. The one given here is easy to understand
and famous. Instead of dividing into two equal parts, the other will divide into two
unequal parts and have 20% + [five parts 1/25 of each].

Here 50% + [1/8 of all the other elements]

dvidha vidhdya caikaikam = by dividing each one of the elements into two equal parts.
caturdhda prathamam punah - and again divding the first part into four equal parts.
svasvetaradvitiyamsairyojandtpaiica pafica te — mixing the second with, one part each of
the other elements. For example : 50% Space + 1/8 Air + 1/8 Fire + 1/8 Water + 1/8
Earth, similarly in other elements too. Whatever is the majority stakeholder, the element
1s named after it. Only a precessed element has the eligibility to be used for creation and

not unprocessed element. #27 Jf
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dvidha iti | viyadadikamekaikam dvidhd dvidhd | tantrenoccarito dvidhasabdah,

vidhdaya krtva, bhagadvayopetam krtvetyarthah | punasca punarapi prathamam

prathamam bhagam caturdhd bhagacatustayopetam ‘vidhdaya’ ityanusajyate |
svasvetaradvitiyamsaih svasmdtsvasmaditaresam caturpam caturndm bhiitanam yo yo
dvitiyah  sthiilo bhdgastena saha prathamaprathamabhdgamsanam caturnam
caturnam madhye ekaikasya yojandt te viyadadayah pratyekam paficapaficatmaka
bhavanti I 27 J|

viyadadikamekaikam dvidha dvidhd — space etc each elements is made into two equal
parts. tantrenoccdrito dvidhdsabda — each one is divided into two equal parts., vidhdya
= krtvd = by making. bhagadvayopetam krtvetyarthalh - making each andowed with two
parts. punasca punarapi — and again. prathamam = prathamam bhdgam - each first
part. caturdhd bhdgacatustayopetam = making it endowed with fout equal parts.
‘“vidhdya’ ityanusajyate - making, this word 1is carried forward here.
svasvetaradvitiyamsaih = svasmdtsvasmdditaresam - whatever is the other second part,
leaving that one. caturpam = caturnam bhiitanam - all the four elements. yo yo dvitiyah
sthiilo bhagastena saha - that which 1s the second major portion with it.
prathamaprathamabhagamsanam caturnam caturnam madhye ekaikasya yojandt -
mixing each minor 1/8" portion from the other four elements (not of the same element as
second part). te viyadadayah pratyekam paficapaficatmakd bhavanti - thus it makes the

Space etc each one into five parts element. #27 Jf

T TEIEHTIE IedE HAa G —

evam parictkaranamabhidhdya tairbhitairutpadyam karyavargam darsayati —

evam - thus, padictkaranamabhidhdya — after explaining the method of Processing.
tairbhiitairutpadyam kdaryavargam darsayati - those group of effects that are created
with these elements are shown.

RUSEH A AT |
feoae: RasRe Y Ha Il Rc I

tairandastatra bhuvanam bhogyabhogasrayodbhavah |

hiranyagarbhah sthiile'smindehe vaisvanaro bhavet [| 28 /
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From them (processed elements) the Jagat is created. There the different worlds, object
of ecpereince, vessel of expereince also are created. Hiranyagarbha becomes
Vaishvanara in this gross body.

tairandastatra — from it Brahmanda, the whole creation and in that bhuvanam - world,
bhogyabhogasrayodbhavah - the objects of expereince, vessel of expereince were
created. hiranyagarbhah - Hiranyagarbha (the one who identifies with the subtle body),

sthiile'smindehe — in this gross body, vais§vanaro bhavet — becomes Vaishvanara. J 28

7
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tairandah iti | taih padctkrtairbhitairupddanakdaranabhiitaih ando brahmanda

utpadyate | tatra brahmandantarbhuvandanyuparibhage vartamana bhamyadayah
saptaloka bhiameradhahsthitanyataladini saptapatalantani tesu ca bhuvanesu taistaih

pranibhirbhoktum yogyanyanddini tattallokocitasarirani ca taireva
pafictkrtairbhiitairisvarajiiayd jayante | evam sthilasarirotpattimabhidhdaya tesu
sthiilasariresu abhimanavato hiranyagarbhasya samagtiriipasya
vaisvanarasamjiiakatvam ekaikasthiilasarirabhimanavatam vyastiripanam taijasanam
visvasamjiiakatvam ca bhavatitydha — hiranyagarbha iti | asmin sthiiladehe
vartamano hiranyagarbho vaisvanaro bhavetll 28 1

taih paricikrtairbhiitairupadanakaranabhiitaih - from that processed elements, that is
the material cause. ando brahmdnda utpadyate — this whole universe is created. This
whole creation is given a imaginal form of egg. Which is divided into two halves. tatra
brahmanddantarbhuvananyuparibhdage vartamdand bhiamyadayal saptalokd — The upper
half has seven worlds, starting from this world called Bhu, the next is the indtermediate
space called Bhuva, th third is the first heaven called Sva. From here the other higer
heavens start called Maha, Jana and Tapa. Tapa being the final heaven having the highest
pleasures. bhiimeradhahsthitanyataladini saptapatalantani - And the bottom half of the
egg contains seven nether worlds, the bottom most being the worst hell. The nether
worlds are named, atala, sutala, pataala, vitala, rasaatala, talaatala and mahatala. tesu ca
bhuvanesu taistaih pranibhirbhoktum yogyanyanddini tattallokocitasarirani ca taireva
paiictkrtairbhiitairisvardjiiayd jayante — in those worlds for the beings in those worlds to
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expereince proper food and proper bodies are created through the processed elements, by
the will of the Iswara. Like one mans food 1s another mans poison, similarly one worlds
food cannot be expereinced by being of another world. And like we need special clothing
etc to travel to space, we need a different body for each of the worlds, for both higher and
nether. If one performs good deeds he will go to the higher worlds and if one performs
bad deeds he will go to the nether worlds. Each world has different body, sense-organ
and object of expereince. There is a mythological story related to a person called
Trishanku, who wanted to go to heaven with very body, he approached sage
Vishwamitra, he also used his powers to send him with the earthly body, and Indra threw
him out of the heaven even before he would stepin. Viswamitra had to create another
heaven for Trishanku, and this world is also named after Trishanku. But if you have the
supernatural power with the ability to take different desirable body, then one can travel to
any world. Like Rish1i Narada etc. evam sthiilasarirotpattimabhidhdya — in this way,
after explaining the creation of gross body. tesu sthilasariresu abhimanavato
hiranyagarbhasya samastiriipasya vaisvanarasamjiiakatvam - The one who has
identification with the collective gross body, who was called Hiranyagarbha is given the
name Vaishwanara. ekaikasthiilasarirabhimanavatam vyastiripanam taijasanam
visvasamjiiakatvam ca bhavatitydha - and the one who identifies with individual gross

bodies was called as Taijasa is given a name Visva. / asmin sthiiladehe vartamdno
hiranyagarbho vaisvanaro bhavet — Hiranyagarbha who resides in this body 1s called
Vaisvanara. J 28 /

T FIRIT fsaT e, TUHaIeeHTE —

tatraiva vartamandstaijasda visva bhavanti, tesamavantarabhedamaha —

tatraiva — 1n that very gross body, vartamandstaijasa — Taijas who exists there in the
subtle body, visva bhavanti — becomes Viswa, tesamavantarabhedamaha — and he takes
different form of gross bodies.

oTe faseri A g |
7 WERH: T q?wcn Il 2%

taijasd visvatam yata devatiryannaradayah |

te pardgdarsinah pratyaktattvabodhavivarjitah lf 29 Jf

This Taijasa becoms Vishwa and become Deities, Humans and Animals etc. The are all
endowed with external vision and not the vision of the Self inside.

taijasa - this Taijasa, visvatdm yatd — who has become Viswa. devatiryarinaradayah

te - the take different bodies of deity, human and animal etc. According to the
Punya, mixed and Papa, they take these borths. Tiryag means that which has the
backbone horizontal to the ground. paragdarsinah - they are endowed with external
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vision only. pratyaktattvabodhavivarjitah and not the knowledge of the internal Self.
This 1s the nature of the Jiva, and not just the nature of the Viswa, one who has identified
with the gross body.

S 3 | e A fasawE A ST Fresrieder SOt G SwhaaE — a
T 30 | 4 20RE WERR: ENd I€EH 99, T FERY | TEE i e s
G TR (F2 — 3.€) 30 4| 7 Aibhedl BeAiiiwHEe g JE § 3 A
IR RE IR ks RINREL oy M L |

devatiryag iti | idanim  tesam  visvasamjiam  praptanam  jivanam

tattvajiianarahitatvena samsardapattiprakaram sadrstantam slokadvayendha — te pardag
iti | te devadayah paragdarsinalh bahyaneva sabdadin pasyanti, na tu pratyagatmanam
| ‘pardiici khani vyatrnatsvayambhiistasmdtpardn pasyati nantardtman’ (katha — 4.9)
iti sruteh/ nanu  tarkikadayo  dehavyatiriktamdtmanam  janantityasankya
yadyapyatmanam te tathd jananti tathdapi  Srutisiddham  tattvam  na
janantityasayenoktamityaha - pratyagiti [ 29 J

idanim tesam visvasamjiiam praptanam jivanam - for the Jiva which has gained the
name called Viswa. tattvajiidnarahitatvena samsardpattiprakaram sadrstantam
Slokadvayendha — due the absence of the knowledge of the Truth (their inherent nature),
gain the samsara. And this is shown with example in two slokas. Samsara is the cycle of
birth and death. te devadayah pardagdarsinah bdahyaneva sabdddin pasyanti, na tu
pratyagatmanam — They, the deity etc, as seen earlier the one who has the name Viswa
gains different bodies like deity, humans or animals etc, they due their extrovert vision
only see the external things like sound etc and not the internal Self. ‘pardrici khani
vyatrnatsvayambhiistasmdtpardn pasyati nantardatman’ (katha — 4.9) iti Sruteh - the
Shruti is Pramana and Katha Upanishad says ‘the sense-organs are made by the creator to
go external and not internal’. mnanu tarkikddayo dehavyatiriktamdtmanam
Jjanantityasankya - but it is not true, because the Logicians do accept the Self to be
different from the body. Other than the Vedanti who understands the true nature of the
Self, other people find one of the Koshas (sheaths) to be the Self.

Chaarvaaka (materialist) accepts the Body itself as the Self. Body is Annayamaya-kosha
— food sheath.

Chaarvaaka — breakaway group — acceptd the sense-organs are Self.

Hiranyagarbha Upaasaka (people who worship the Hiranyagarbha) — accept the Prana as
the Self. Praanamaya kosha — vital air sheath.

Mind as Self — some people accepts the mind itself as Self — Manomaya kosha - mind
sheath.

Buddhist — Vignaanavada — accept intellect as the Self — Vignaanamaya kosha - intellect
sheath.
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PurvaMimamsa (Bhaata school), Shoonyavada Maadhyamika Buddhist, Praabhaakara
school of PurvaMimamsa and Nyaya (logicians) — accept the Aanandamaya kosha — bliss
sheath as Self.

Sankhya philosophers accept the Self to be expereincer and not doer. Vedanta accepts the
Self as neither doer nor expereincer.

These difference 1s due to the search by different people according to their intellectual
strength and not the strength of the Shruti. The reason for this is they search for the Bliss
in the external objects.

yadyapyatmanam te tathd jananti tathdpi  srutisiddham tattvam  na
Jjanantityasayenoktamityaha - though they understand thus, Self as diffferent from the
body, still they do not understand the Self as explained by the Shruti. Understanding the
Shruti as the final testimony and following the knowledge as taught by the Guru based on
the shruti, a person can even dream to realise. This is why Taiteriya Upanishad says ‘asti
brahma it cet veda santam enam tato viduriti’ — even if one knows that Brahman exists,
the knowledgeable praise his to have known the Self. And this is why it is said

pratyaktattvabodhavivarjitah ff 29 /

kR L RELE K EE
T e FEEEEey q |
gl Sl A A a1 30 I

kurvate karma bhogdya karma kartum ca bhufijate /

nadyam kita ivavartadavartantaramasu te /
vrajanto janmano janma labhante naiva nirvrtim Jf 30 [

They perform Karmas for the sake of expereince. And to perform the Karma they enjoy.
Like a worm in the flowing river travel from one whirlpool to another, they also travel
from one birth to another. Without gaining any happiness.

kurvate karma bhogdya — performs karma for expereince. karma kartum ca bhufijate —
and expereinces for performing the karmas. As Bhagavan Ramana Maharshi says in his
Upadeshasara — ‘kartr ajiiaya prapyate phalam karma kim param karma tat jadam |1] krti
mahodadhau patanakaranam phalam asasvatam gati nirodhakam |2 |” - Because of the
will of the Iswara the karmas give result and not by iteslef, since it is inert. And it
(karma) is cause for falling into the abyss of karma, without any eternal result and is
obstacle for growth. madyam kita ivavartadavartantaramdsu te vrajanto janmano
janma — Like the worm in the flow of the river escaping from one whirlpool only to fall
into another, this Jiva also travels from one womb to another. Some with good karmas
have the oppurtutinity to stay dfor some time in heaven and with bad karmas in hell,
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but some without going anywhere travel from one womb to another. labhante naiva
nirvrtim — never do they expereince happiness.

el N B [ O e AR 2GR ot p e e R e [ e
S |
kurvata iti | ata eva bhogdyva sukhddyanubhavaya manusyadisariranyadhisthaya

karma tattvaccharirocitani karmani kurvate | karmeti jatavekavacanam /

ata eva bhogdya = sukhadyanubhavdya - that is why for the sake of enjoying the
different expereince of happiness, sorrow etc. manusyddisariranyadhisthadya — in
assocaition with the human body etc, karma = tattvaccharirocitani karmani kurvate -
they perform the Karma that are fit for that particular body. karmeti jatavekavacanam —
instead of karmdni in plural, it is just said karma — in singular, this is a usage to refer to
the class of karmas. Since we do perform multiple karmas in a particular life itself.

99 B a7 SaTeer e P g |
punasca karma kartum devadisariraistattatphalam bhuiijate ca /

punasca karma kartum - again to perform the Karmas, devddisariraistattatphalam
bhuijijate ca — they expereince diffferent things taking the body of Deity etc., which are
the result of past karmas.

LS S IR AR B s R B R ISR BRI TG it Al
phalanubhavabhave tattatsajatiyecchanupapattyd tattatsadhandanusthananupapatteh /

It was said earlier, he enters the body of human etc for the expreince of different things.
Why was it said? phalanubhavabhave — if there is absence of the expereince of result,
tattatsajatiyecchanupapattyd - no one will be interested in performing the karmas, with
respect to the expereince. tattatsddhananusthandanupapatteh - therefore, no will have the
desire to perform the karmas.

TqY T ST TEEeUl: #ed Sy a 24 Wyt e 7 qe Ty e o
g € a0 3o |

evam vartamdndste jivd — the Jivas who are like this. nadipravahapatitah kitdsca
avartaddavartantaramdsu vrajanto yathd nirvrtim sukham na labhante - are like the
worm that travels from one whirlpool to another, without expereinceg any happiness.
evamdsu janmano janma vrajantah sukham naiva labhante iti — similarly, Jiva too
travels from one birth to another, never expereincing happiness. Here we are not
dropping our independence, but loosing it. We do not have any control over it, without
proper karma to help us. As said in Yogasutra Bhashya — When one Yogi asks another,
who has gained the memory of past 10000 borths, ‘what is the best happiness you
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remember out of them’. The other Yogi replies ‘I do not see any happiness at all’, this is
not because of his bad karmas, but yogis are said to be like the eyeball, even the soft
material that feels good on our skin will trouble eyeball, similarly even small sorrow

endowed happiness is no happiness. # 30 /

T4 HERUHET Aiegega G e A6 §

evam samsarapattimabhidhdya tannivrttyupayam darsayitum drstantam tavadaha —
evam samsdardapattimabhidhdya — after explaining the troubles of Samsara. Even the
happiness we expereince here is between a sandwich of sorrow, therefore that happiness
too 1s counted as sorrow. Then there is probably no happiness? No, this was established
earlier, that thenature of Self is Bliss. After explaining the problem the solution also
needs to be said, therefore tannivrttyupayam darsayitum drstantam tavadaha — to show
the means to remove it, first an example is said. Earlier example of the worm is to show
the troubles, now this extended example is to show the happiness.

TEHHUNI FEUTEIEET: |
9 ARTEeE AT ey I 39 0

satkarmaparipakdtte karundanidhinoddrtah /

prapya tiratarucchayam visramyanti yathasukham [ff 31 //

Due to the fructification of the Good karma, it (worm) is lifted from the water by a
compassionate person, it attains the shadow of the tree and rests happilly.

This is example, and the exemplified follows in the next sloka. satkarmaparipdkdtte —
because of the Sat = Pinya karmas, fructifying. Here again, it is not one single karma but
a huge amount of punya karma amassed in the past many a birth. karunanidhinoddrtah -
uplifted by someone who is repository of compassion. And this is seen from the way he
puts the worm under the shadow of the tree and not just lift it and throw somewhere.
Here, even to for helping out someone whom we know, we think so much. In that case if
a person has to uplift someone, he cannot be without compassion. And here in this
situation, tha person who helps doe not even expect anything from the person whom he
helped, therefore he should be a repository of compassion. This compassion shuld be his
nature. An anecdote : A monk tries to pullout a scorpion from the river, and not a worm
as in this situation. Everytime the monk lifts the scorpion the scorpion stings him. And
this monk also, without any hatred tries to lift it, again and again. When his disciple asks
him, why is he helping the scorpion which does not even have gratitude. This monk
replies, it is the nature of the scorpion to sting and it is my nature to help. If we also find
some gratitude towards to our Guruji, we would have be uplifted eons of birth earlier.
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prapya tiratarucchdydm visramyanti yathdsukham — after coming under the shadow of
the tree, rests and enjoys the happiness. And it is not from the shadow it is gaining the
happiness, it is just a pointer. We do not put someone under shadow, if he is completely
wet and shivering. So, what 1s meant here is, that worm is placed in a situation where it
will get some peace and happiness.

[aNa\§ o
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satkarma iti | te kitah satkarmaparipakat piarvopdarjitapunyakarmaparipakat krpaluna

kenacitpurugavisesenoddrtd nadipravahadbahirnihsaritah santah tiratarucchayam
prapya sukham yathd bhavati tathd yadvat visramyanti }| 31 /

te kitah - that worm, satkarmaparipdkdt = piarvopdrjitapunyakarmaparipakat -
because of the fructification of the punya karmas that were earned in the past many
births. This does not mean, when we can compulsorily kill something, escape the
resposibility by saying its karma has not fructified, krpaluna =
kenacitpurugavisesenoddrtd - compassionate one, someone with this kind of helping
nature, a speacial person. It is said a speacial person, because we really do not know if
that other person needs help or helping that person will be of any good. It once happened,
a monk tried to help an insect which was upside down and was attacked by ants. This
monk, took a small stick and truned it right, the next moment the insect started to attack
all the ants and destroyed them. This incident created a great impact, and made him think
about changing the fate of someone whithout being asked. nadipravahdadbahirnihsaritiah
santah - was lifted from the flow of the river. firatarucchdayam prapya - gains the
shadow of the tree. sukham yatha bhavati tatha yadvat visramyanti — he rests there till

he gains peace and happiness. # 31 /

Even if the Guru uplifts one from Samsara, we need to be eligible and ready for the
teaching. Otherwise, even if the Guru give us the teaching no change will take place.
There are three types of disciples, 1. like a pot upside down, 2. Like a pot with a hole and
3. A pot in proper position and without any damage. We should be like the third pot,
eligible ready to receive the teaching.

oM gAY gl A —

idanim drstantasiddhamartham darstantike yojayati —

idanim - now, drstantasiddhamartham - the idea that was established through the
example, darstantike yojayati — is shown in the exemplified.

o
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rEFSGaT T g N 3R M
upadesamavapyaivamdcarydttattvadarsinah |

paficakosavivekena labhante nirvrttim param [ff 32 //

Similarly, gaining the knowledge from a Guru, who knows the Truth, when one
discriminates the Self from all the five sheaths, one gains the Absolute Bliss.

Upadesamavapyaivam - Similarly, after gaining the teaching. From whom? Acaryattat =
tvadarsinah - from the Acharya, what type of Acharya? A person who knows the Truth.
Aacharya is one who has collected the teaching or knowledge from the Guru and
Shastra, and personally follows and makes others to follow it (aacinoti, aacarati and
aacaarayati). Gainig the teachin is not just enough, what more should be done?
paficakosavivekena — by the discimination of the five sheaths, labhante nirvrttim param
— gains the Absolute Bliss.

R L O It 72 B M R R 7 Rl i E R R e A e A 2 L
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upadesam iti | evamuktena prakdrena pirvoparjitapunyakarmaparipakavasadeva

tattvadarsinah  pratyagabhinnabrahmasaksatkaravatah dacarya guroh  sakasat
upadesam ‘tattvamasyadi’vakyarthajiianasadhanam sravanam vaksyamanam avapya
sampadya  paficakosavivekena  annddinam  paficanam  kosanam  vivekena
vaksyamanavivecanena param nirvrttim moksasukham labhante prapnuvanti [ 32 J

evamuktena prakdrena — as said earlier. Through the example of the worm.
piarvoparjitapunyakarmaparipdakavasadeva —because of the fructification of the Punya
only, which was amassed in the past births. We need to do as much good karma as
possible. tattvadarsinah = pratyagabhinnabrahmasaksatkdaravatah - from the knower
of Truth. What Truth are we talking about, not just any Truth, but one who has the
immediate knowledge of the individual self to be identical with the Absolute Self. It was
made clear by not saying just brahmasdaksatkaravatah, because some people take the
meaning of Brahman as Iswara. But that is not what is meant, if the Shruti teaches us the
same knowledge , which we are already suffering from — the knowledge of duality, then
it cannot be accepted as valid. @carydt = guroh - from the Guru, sakdsat upadesam
‘tattvamasyadi’vakyarthajiianasadhanam - the teaching that is means for the knowledge
of the statements ‘tat tvam asi’. Not just listening to tattvamasyadi’vakya, but listening to
the meaning, for that whatever is means we have to listen to that first. Because even
during Sannyasa this statement is said. sravanam vaksyamanam - listening, that is going
to be explained. Why should it be done, the Shruti answers this? ‘aaryavan puruso veda’ —
the one who has the Guru will gain the knowledge, ‘acaryad eva vidita vidya
sadhisthanam praapat’ — the knowledeg gained from the Guru only will get established
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etc.avdpya = sampdadya — gaining. Listening from the Guru 1s not enough, but Vicara —
inquiry, should be done. paficakosavivekena = annddinam paricanam kosanam
vivekena - by the discrimination of the five sheaths, by the discimination of food sheath
etc. from the Self. vaksyamanavivecanena — the method that is going to be said. param
nirvrttim = moksasukham, labhante = prdpnuvanti — gains the Absolute Bliss, the bliss

of liberation. / 32 /

% 1 AT T GG TR —

ke te anndadayah paficakosa ityakanksayam tanupadisati —

ke te annddayah - what are these, paficakosa — tive sheaths, ityakanksayam tanupadisati
— for this doubt, the teaching is given.

A T A R T 7 |
PISTTETNIGa: Tl feregean gt ot 11 33 1

annam prano mano buddhiranandasceti parica te |
kosastairavrtah svatmda vismrtyd samsrtim vrajet ff 33
Annamaya — Food sheath, Praanamaya — vital air sheath, Manomaya — mind sheath,

Vignaanamaya — Intellect sheath and Aanandamaya — bliss sheath are the five sheaths.
One’s self is veiled by them, and thus attains the samsara.

annam - food, prano — vital air, mano — mind, buddhir — intellect. Buddhi is synonym of
Vignaana, anandasceti — and bliss, parfica te — these five are. But in Taiteriya Upanishad
Brguvalli son Brgu approaches father asking to teach him the Self, Varuna, the father
explains these and asks son to inquire and know. When Brgu thinks every time that he
understood the meaning of Self, he comes back. But again ana again, Varuna tells him to
delve deep. But when Brgu comes to Ananda, he doesn’t come back. There can be a
doubt, is the Shruti teaching us to understand the Anandamaya sheath as the Self. And if
so, how can we negate the buddhist, purva mimamsa both schools and Logicians? The
answer is, Brgu did not understand the Anandamaya as Self, but the Ananda — bliss as
the Self, this is the substratum for the bliss sheath. Even though in other places too the
term ‘maya’ is not added, it is understood through a logic ‘nama ekadesa grahane nama
grahanam’ — even if a portion of the name is used, it refers to the full name. kosas
— sheath. tairavrtah - being covered by them, svatma — one’s Self, vismrtya — forgetting
ones nature, samsrtim vrajet — attains Samsara.

o T S | A T R feIRse G | g Y | A e HROHE —
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annam prana iti | annam prapo mano buddhiranandasceti paficakosah | buddhih
vijidnam | tesamannddinam kosasabdabhidheyatve karanamdaha — taih iti |

annam - food, prano — vital air, mano — mind, buddhir — intellect. dnandasceti — and
bliss paficakosah - are five sheaths. the five sheaths are food, vital air, mind, intellect
and bliss. They are nothing but a different perspective for the three bodies, as said earlier.
Gross bosy - food sheath, Subtle body — vital air, mind and intellect sheath and Causal
body — bliss sheath. buddhih = vijidnam - Buddhi is synonym of Vignaana.
tesamannddinam kosasabdabhidheyatve karanamdha — reason for calling the Anna etc
as sheaths is said.

A PN TREIRT: W TEo ST feee Teaedae il §fi e §e o | &y |
acchaditah svatma svaripabhiita atmd vismrtyd svasvaripavismarena samsrtim
Jjananddipraptiriipam samsdaram vrajet | spastam /

taih koSairavrtah = dacchaditah - being covered by these sheaths, what is covered?
svatmd = svaripabhiita atma - the Self — ones true nature, The term Atma has different
connotions in different places, therefore it 1s clearly said as svaripabhiita atma. vismrtyd
= svasvaripavismarena - therefore being forgetful of ones nature. samsrtim =
Jjananddiprdaptiripam samsdram vrajet — so one comes into samsara, the cycle of birth
and death. Why did he forget will be said later, because of identifying with those sheaths.
spastam - it 1s very clear, and therefore there is no need to explain.

I T BG4 G AEAaraeathe A FaTeqer i
koso  yatha  kosakarakrmerdavarakatvena  klesahetuh, evam  annddayo'pi

advayanandatvadydavarakatvena atmanah klesahetutvat ‘kosa’ ityucyante ityarthah [

33/

Finally the question that was asked is answered, why are they called Kosha? koso yatha
kosakarakrmeravarakatvena klesahetuh - like the silkworm covers the worm inside is
cause for truoble, similarly. The trouble is, to remove the silk, it is boiled in water. That
which is a cover to protect itself, becomes the cause for its death. Another example, like
the sword and scabbard, these cover the Self. evam annddayo'pi
advayanandatvadyavarakatvena atmanah klesahetutvat ‘kosa’ ityucyante ityarthah -
Similarly, since these food sheath etc covers the Self that is non-dual, bliss etc, therefore
it 1s cause for trouble for the Self, that is the reason it is called Kosha — sheath. This gross
body, which is born out of food, sustained by food and merges in the food. Therefore it is

logical to call it Annamaya kosha. # 33 /

W I TR FH A —
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tesam kosanam svaripani kramena vyutpadayati —
tesam kosanam - those sheaths, svaridpani — nature, kramenpa vyutpddayati — is
established in said order.

IR 38 el See: |

g T O S e W I 38
sydtparicikrtabhiitottho dehah stiilo'nnasamjiiakah [/

linge tu rajasaih pranaih pranah karmendriyaih saha [ 34

7

The body made of processed five elements is Annamaya kosha — food sheath. From the
Rajas aspect (of the elements), (five) Prana and (five) sense-organ of action combined is
called as Pranamaya kosha — vital air sheath, that is part of subtle body.

| will gain the knowledge of the Self, only by discriminating the Self from the Sheaths.
And after promising to explain, each of the sheath is explained in a line and in short.
How then can someone gain knowledge by using this information as base for inquiry?
This question is not proper, because all the idea needed about the sheath that is given
here is enough to determine the sheath is illusory. And this idea is what is discussed
many a time in the next chapters, the next PancaButaViveka — discrimination from five
elements and PancaKoshaViveka — discrimination form the five sheaths discuss this very
idea based on Yukti (logic) and Shruti (scripture). This is called as Samasa Paddhati —
explaining in short and the other is Vyasa Paddhati — explaining in detail.
syatparicikrtabhiitottho — the one which is born out of processed five elements, dehah -
this body, stitlo'nnasamjfiakah - that is gross body, is called as Annamaya kosha. lirnge
tu — in the subtle body, ra@jasaih pranaih - the vital air that is an effect of the Rajas
aspect, pranah - is Pranamaya Kosha, karmendriyaih saha — along with the sense-organ
of action. The Prana that is an effect of the Rajas aspect and the sense-organ of action is
called Pranamaya, and this is part of the subtle body. This is neither called
PranaKarmendriya kosha — a sheath of vital air and sense-organ of action or
Karmendriya kosha — a sheath of sense-organ of action, but Pranamaya — a sheath of
vital air. This is because Prana is born out of the collective (samashti) elements,
therefore it gets predominance in the naming.

o
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syatparicikrta ityadind moddadicrttibhih ityantena sardhaslokadvayena | parficikrtebhyo

bhiitebhya utpannah sthiilo deho'nnasamjiiakah annamayasabditah kosah syat |
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syatparicikrta ityddind modadicrttibhih ityantena sardhaslokadvayena — from the sloka
‘syat pancikrta’ till the ‘modadi’, these two and half slokas. This whole should be
connected with the intro commentary, the nature of these sheaths are established.
paiictkrtebhyo bhiitebhya utpannah - from the processed elements, came into existence.
sthiilo deho'nnasamjiiakah = annamayasabditah kosah syat — this gross body, is called
the Annamaya kosha — food sheath.

IO, STGhISTe] Fergery qefeTt: ordl: Tl ST STeamearg . Sivaiery: #irsd: ¥
CEIRR 038l

pranastu pranamayakosastu lingasarire vartamanaih rdjasaih rajogunakaryabhiitaih
pranaih  prandpandadibhirvayubhih  paficabhirvagadibhih  karmendriyailiy  saha
dasabhih syat | 34 Jf

pranastu =  pranamayakosastu, lingasarire  vartamdnaih, rdjasaih =
karmendriyaih saha dasabhih  syat — the Pranamaya kosha is when the Rajas aspect
Prana, called praana, apaana etc. five existing in the subtle body, along with the five

sense-organ of action, speech etc five totally all these ten. # 34 /

A g Gaae T |
NT T w3y |

satvikairdhindriyaih sakam vimarsatma manomayal /
taireva sakam vijiidnamayo dhirniscayatmika | 35 /
Along with the five sense-organ of knowledge from the Sattva aspect (of the elements),
the mind whose nature is to doubt, is Manomaya kosha — mind sheath.
Along with the same (five sense-organ of knowledge from the Sattva aspect (of the

elements)), the intellect whose nature is to decide, is Vignaanamaya kosha — intellect
sheath.

satvikairdhindriyaih sakam - along with the Sattva aspect sense-organ of knowledge,
vimarsatma manomayah - the mind of the nature to doubt, is called Manomaya kosha —
mind sheath. It is not called Gnaanedriya kosha because, sense-organ of knowledge is
common for the Vignaanamaya kosha too. Again, as said earlier, the collective Sattva
aspect creates inner-organ and therefore gains the name of mind and intellect (mana
and buddhi). taireva sakam - along with the same, sense-organ of knowledge.
vijianamayo dhirniscay@mikd — when the intellect of the nature to decide is called as
Vignaanamaya kosha — intellect sheath. Along with the Praanamaya kosha these two,
Manomaya and Vignaanamaya kosha forms the subtle body.

Page




tattvavivekah RK? S| CEED

fematient wiorarers TR I I Al Tow [reEEad: i Sk eRiem:
e Hied T A9 T G f: |

vimarsatma samsayatmakam pasicabhiitasattvakaryam yanmana uktam tatsatvikaih
pratyekam bhiitasattvakaryabhiitaih dhindriyaih srotradibhih paficabhirjianendriyaih
sakam sahitam manomayah kosah syaditi pirvena sambandhah |

vimarsatma = samsayatmakam - that whose nature is to doubt,
paiicabhiitasattvakdaryam yanmana uktam - the mind which was said earlier, that which
1s a creation of Sattva of the five -elements, tatsatvikaih pratyekam

bhitasattvakaryabhiitaih dhindriyaih = srotradibhih = paficabhirjiianendriyaih sakam
sahitam manomayah kosah sydditi piirvena sambandhah - The Sattva aspect reation of
individual elements which is the sense-organ of knowledge, the ear etc, along with the
mind is called Manomaya kosha.

frericasal df: g Same e Ta QTS i g § (eEe: e B '
Il 3% i

niscayatmika dhih tesamiva sattvakaryaripa buddhih taireva
parvoktairjiidnendriyaireva sakam sahitd satt vijiianamayah vijianamayakhyah kosah
syat I/ 35

niscaydtmika dhil - the intellect whose nature is to decide, tesamiva sattvakaryaripd

buddhih - the Sattva aspect creation intellect, taireva pirvoktairjidnendriyaireva sakam
= sahitd sati vijiidnamayah vijiianamayakhyah kosah syat — along with the very sense-

organ of knowledge said earlier is called Vignaanamaya kosha. # 35 /

B0 HrgATS Al ARTgit: |
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kdrane sattvamanandamayo modadivrittibhih /

tattatkosaistu tadatmyaddatmda tattanmayo bhavet | 36 [
The causal sattva aspect with the thought functions of Moda etc, is Aanandamaya kosha
— bliss sheath.
The Atma which identifies with each of them, becomes that itself.

kdrane — in the cause, that is ignorance. sattvamanandamayo — that Sattva aspect
(impure). modadivrttibhih - with the functionds of Moda etc. Discussed this earlier,
Priya is happiness when seeing the desired objec, Moda is happiness when it is gained
and Pramoda is happiness when it is expereinced. Tattatkosaistu - in all these sheaths.
tadatmyad - because of the identification. Atma tattanmayo bhavet - this atma
(identifies with each of these sheaths) and therefore becomes that itself.
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karane karanasarirabhiitayamavidydydm yanmalinasattvamasti tanmodadivrttibhih
privamodapramodakhyairistadarsanalabhabhogajanyaih  sukhavisesailh  sahitam

anandamayah anandamayakhyah kosah syaditi |

kdrane = karanasarirabhiitayamavidydydam - In the causal body, that which we know as
Avidya, yanmalinasattvamasti - that impure sattva which exists in that,
tanmodaddivrttibhih = privamodapramodakhyairistadarsanalabhabhogajanyaih
sukhavisesaih sahitam - that Avidya along with the functions of Priya, Moda and
Pramoda gained when seeing desire objects, gaining and expereince etc. different types of
happiness. Instead of Priya etc it is said Moda etc, following the rule of light on the
shared wall (dehali diipa nyaaya). This is not the expereince of the mental thought
function but the thought function of Avidya. Thought function is accepted in the Avidya
too, ‘avidyaa vrtti avacchinna chaitanya’ 1s called as sakshi (witness). anandamayah
anandamaydkhyah kosah syaditi —is called Anandamaya kosha.

It 1s acceptable if there 1s thought function in the Inner-organ, but how can there be
thought function in the Avidya? Avidya is impure sattva aspect predominant and Inner-
organ (antakkarana) is again from collective Sattva aspect of elements of the Tamas
predominant Prakrti. If thought function can arise in the latter which is also sttva aspect
of the predominant Tamas, why not in the former. And again, both of them are inert, if
thought function is accepted in one because of the association with Consiousness, then
Avidya 1s in very close connection with the consiousness, so why not. Finally, sleep is
accepted as vrtti in Yoga sutra.

T YRS A W @RS ([ - 29.9) T
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nanu sthilasarirddinamannamayddisabdavacyatve ‘sa va esa puruso'nnarasamayah’
(taitti — 2.1.1) ityupakramya ‘tasmddvd etasmadannarasamayddanyo'ntara atmda
pranamayah’ (taitti — 2.3.1.) ityadisrutatvadatmano'nnamayadisabdavdcyatvam
kathamucyata ityasankya, dehadinamannddivikaratvendanna-mayadisabdavdcyatvam,

atmanastu tena tena kosena tadatmyabhimanaditydha — tattat iti /

Opponent is bringing a good opposition based on anpther vedic sentence. nanu
sthiilasarirddinamannamayadisabdavacyatve - But, if the gross body etc are accepted
as the annamaya etc. ‘sa vad esa puruso’nnarasamayal’ (taitti — 2.1.1) — Taiteriya
Upanishad ‘this purusha 1s of the essense of food’. Here the term Purusha (atma) is not in
the meaning Human etc. ityupakramya — beginning with this, ‘asmadva
etasmadannarasamayddanyo'ntara atmda pranamayah’ (taitti — 2.3.1.) — ‘and from this
that which has food as essense (annamaya), there is an inner self that is called
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Praanamaya’. [ltyadisrutatvad — etc. are heard in the Shruti, therefore,
atmano’nnamayddisabdavdacyatvam kathamucyata ityasankya — how can the body be
referred to by the term Annayamaya. The doubt is, if you are wrong — we don’t have to
proceed any further. And if Shruti is wrong, again we don’t have to proceed any further.
This kind of catch22 situation is a nyaya called ‘ubhayataspaasha rajju’ — it is like ones
neck 1s tied to a rope in both the directions, leaving no scope for movement.
dehadinamanndadivikdaratvendnna-mayddisabdavacyatvam — the body etc. being
transformation of the food, it is called Annamaya. dafmanastu tena tena kosena
tadatmyabhimanddityaha — But the Atma is one that has identification with each of
these, therefore it also is referred to as Annamaya etc. This identification is due to
Avidya.

2 O 7 O O 7 S 12 s e 1 s R G S RS
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atmda pratyagdtmd tattatkosaih tena tena kosena saha tadatmyat tadatmyabhimanat
tattanmayah  tattatkosamayah  sydat, vyavaharakdle'nnamayadikosapradhanyat

annamayddisabdavdcya ityarthah / tu-sabdascatmanah kosebhyo

vailaksanyadyotanarthah f 36 [

atmd = pratyagdtmd - this self, individual self, tattatkosaih = tena tena kosena saha —
with each of these sheaths, tadarmyat = tadatmyabhimandt — because of the
identificaion, tattanmayah = tattatkosamayah syat — becomes that itself. Because of this
erroneous identificaition, this individual self forgetting its real nature of being Self, things
itself  to be these sheaths. vyavahdarakdale'nnamayadikosapradhanydt
annamaydadisabdavdcya ityarthah - in the realm of the transaction, individual self is
referred to as Annamaya etc. tu-Sabdascatmanah kosebhyo vailaksanyadyotandrthah -

and the term ‘tu’ — but, 1s to differentiate the Atma from the sheaths. # 36 /

Here in Annamaya etc. suffix called ‘mayat’ is added. This ‘mayat’ is used in two
meanings as said ‘pracuryarthe’ — in abundance and ‘vikararthe’ — in transformation.
Therefore, when it comes to the body etc it is used in the latter meaning and with respect
to the Self it 1s due to ‘taadaatmyaat’ because of the identification. In the bliss sheath it is
acceptd in the former sense of pracuryarthe.

Y e TR F8d Faesge SR e —

katham tarhi evamvidhasydtmano brahmatvam bhavatityasankya kosebhyo
vivecanddbhavatityaha —

katham tarhi — How come, evamvidhasydtmano - this kind of individual self ,
brahmatvam bhavatityasankya - can be Self, for this doubt. How can they become
identical, when one has identification with the sheaths, whereas the other never is
associated with anything. We say, kosebhyo vivecandadbhavatityaha — it 1s possible, by
disciminating atma from the sheaths. Earlier in sloka 17, commentary with a later sloka
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‘munjaad..’, it was said it should be discriminated from the three sheaths, but now from
the five sheaths, this is not contradictory, because we have explained they being not
different.

I TdE: |

T A 35 T S T 139

anvayavyatirekabhyam paisicakosavivekatah /

svatmanam tata uddhrtya param brahma prapadyate | 37

7

By discriminating the atma from the five sheaths, through the Anvaya and Vyatireka
(direct and indirect concomittance or co-existence and co-absence), one attains the
Absolute Self.

anvayavyatirekabhyam - applying the logic of direct and indirect concomittance. This
was explained earlier in the 3" sloka. paficakosavivekatah - by inquiring into the five
sheaths, svatmanam - the individual self, tata uddhrtya — by seperating from them,
param brahma prapadyate — one attains the Absolute Self. Her for lack of a better word,
words like gain, attain, know etc are used to show the liberation, but it is our inherent
nature which is as though lost due to ignorance, and therefore by removing the
ignorance we ‘are’ that Self.

This concomittance is not discussed here in this sloka commentary by Pandit, but in the
next sloka commentary. It is said as anuvrtti — continueing and vyavrtti — differentiating,
simple understanding is Anvaya is ‘when the other is not seen, self is seen’ — gross is not
seen, self is expereinced. Vyatireka is ‘when self is seen, other is not seen’ — when self is
expereinced, body etc is not seen.

[aN AN aN
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anvayeti | anvayavyatirekabhyam vaksyamanabhyam, paficakosavivekatah paficanam

kosanamannamayadinam vivekatalh pratyagdtmano vivecanena prthakkaranena,
anvayavyatirekdbhyam vaksyamdanabhydam - direct and indirect concomittance, that is
going to be explained later (in the next shloka), paficakosavivekatah = paficanam
kosSanamannamaydadinam vivekatah - by discrimination of the five sheaths, the
Annamaya etc., pratyagdtmano vivecanena prthakkaranena - by discriminating the
individual self, differentiatng it.
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yadva, - padicakosebhyo'nnamayadibhya atmanah prthakkaranena svatmanam
pratyagdtmanam  tatastebhyah kosebhyah uddhrtya  buddhya  niskrsya
cidanandasvaripam niscitya param brahma pirvoktalaksanam prapadyate prapnoti,
brahmaiva bhavatityarthah f 37 I/

vadva - otherwise, paficakosebhyo'nnamayddibhya dtmanah prthakkaranena — from
the five sheaths, Annamaya etc. by differentiating the Atma. svatmanam =
pratyagdatmanam - ones self, the individual self. Tatas = tebhyah = kosebhyah - from
those sheaths, uddhrtya = buddhya nigkrgya — uplifting, by removing it thorough the
intellect, cidanandasvaripam niscitya — by gaining the decisive knowledge of the self to
be of the nature of knowledge and bliss, param brahma pirvoktalaksanam prapadyate =
prapnoti, brahmaiva bhavatityarthah - he gains the Absolute Self, explained earlier,
1.€., he becomes Brahman itself. The individual self understands that he is, was and ever
the Absolute Bliss ‘brahmaiva san brahmaapyeti’ — being the Self, he attains the Self.
Here the said, Anvaya and Vyatireka is done without explaining what it 1s, the first is

Anvaya and with yadvaa, the vyatireka is established. # 37 /

eI faaTageaT i g —

idanim vivaksitanvayavyatirekau darsayati —

idanim vivaksitanvayavyatirekau darsayati — Now, the one which we were interested in
explaining, Anvaya and Vyatireka is shown.

I Weeed T A |
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abhane sthiiladehasya svapne yadbhanamdatmanah |

so'nvayo vyatirekastadbhdne'nyanavabhasanam [l 38

In dream when the gross body is not shining, Atma is shines is Anvaya. And when it (self)
is shining, the other (gross body) is not shining is Vyatireka.

Abhdne — when there is no illumination. When it is not perceived or cognized.
sthiiladehasya — of the gross body, svapne — in the dream state, yadbhanamatmanal -
the cognition of the Atma, so’'nvayo - this is called Anvaya, Vyatireka is vice-versa.
vyatirekastadbhane'nyanavabhdsanam — \lyatireka |, when it (atma) is cognized, the
other (gross body) is not cognized. ‘tad’ — here is the current topic, Atma. There is no
need to explain this, by showing the other states too, as done in two sloka in two more
shloka, in 38, 39 and 41. He could have just added ‘aadi’ to the word ‘sthula’. In Tarka
text, though there is only one gamana (movement), it is explained as five ‘utksepana
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apaksepana akunjana prasarana gamana’, the rest can be taken care of by ‘gamana’ itself.
This it is said to expand the thinking capacity of the student. But when asked, then why
stop with that, we can add left bottom corner to right top corner, right bottom corner to
left top corner etc, innumerable directions of gamana? The answer is, this much will do.
If he understands he will understand others.

And here if something can be made understood by a simple single shloka, writing three
shloka for that is called ‘gaurava dosha’ — the greater defect as seen earlier. Here we
need to remember his introduction declaration ‘anaayaasena tatvasya viveka’ — to
understand the Truth without any difficulty.

o\
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abhana iti | svapne svapnavasthdyam sthiilladehasya annamayakosasya

abhane'pratitau satyamatmanah pratico yadbhanam svapnasaksitvena
yatsphuranamasti sa atmano'nvayah |

svapne = svapndvasthdyam - in the dream state, sthiiladehasya = annamayakosasya — of
the gross body, 1.e. the food sheath. abhane = apratitau satyadm — when not cognized,
atmanalh = pratico yadbhanam — the cognition of the individual self. But how does in
shine, svapnasdksitvena = yatsphuranamasti - as the witness of the dream. As said
earlier, ‘samvid eka rupaa na bidyate’. sa @tmano’nvayah - this is Anvaya of the Self.

LG ARG IEES R I I IR At R G o R ot M K R IR R | R IR EC
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tasyameva svapnavasthayam tadbhane tasyatmanal sphurane sati anyanavabhasanam

anyasya sthiiladehasyanavabhasanamapratitih vyatirekah | sthiiladehasyeti sesah [/

asminprakarane'nvayavyatirekasabdabhyamanuvrttivyavrtei ucyete ff 38 [

tasydmeva svapndvasthdyam - in that very dream state. tadbhdne = tasydtmanah
sphurane sati — when that Atma gets cognized, when it 1is expereinced.
anyanavabhdasanam = anyasya sthiiladehasyanavabhdasanamapratitih - the other, gross
body, not getting coginzed or illumined or expereinced. vyatirekah - is Vyatireka.
sthiiladehasyeti Sesah - of the gross body, is the completion. When the gross body does
not shine, the Self shines is Anvaya of the Self. And, when the Self shines, the gross body
does not shine 1s Vyatireka of the gross body.
asminprakarane'nvayavyatirekasabdabhydmanuvrttivyavrtti ucyete — in this Prakarana
— text (TattvaViveka), this Anvaya and Vyatireka is called as Anuvrtti and Vyavrtti,
respectively.

The general way of looking at this Anvaya -is - When the other does not shine, still Self
shines
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Vyatireka is - When the Self shines, the other does not shine # 38 /

RS R el e EE e RECARH i I REREE R IR A o

evam sthiladehasyandatmatvavabodhakdnvayavyatirekau darsayitva lingadehasya
tathatvavagamakau tau darsayati —

evam sthiladehasyandatmatvavabodhakdanvayavyatirekau darsayitvd — thus, after
showing, the gross body is established as non-self through the Anvaya and Vyatireka.
lingadehasya tathdtvavagamakau tau darsayati — to establish it in the subtle body, they
(Anvaya and Vyatireka) are shown.

T Y T A |
AT TG TR Il 3€

lingabhane susuptau syadatmano bhanamanvayah |

vyatirekastu tadbhane lingasyabhanamucyate ff 39 /

In the deep sleep, when the subtle body is not cognized, the Atma is cognized is Anvaya;
And, when That (Atma) is cognized the subtle body is not cognized is called as Vyatireka.

lingabhane — when the subtle body is not cognized, susuptau — in deep sleep,
syaddatmano bhanam — there is cognition of Atma, anvayahl - this is Anvaya, vyatirekastu
— And Vyatireka is, tadbhane — when that (atma) shines, lingasyabhanamucyate — the
non-cognition of the subtle body is said.
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lingeti / susuptau susuptyavasthayam lingabhane lingasya
siksmadehasyabhane'pratitau atmano bhanam tadavasthasaksitvena
sphuranamatmano anvayah syat | tadbhane atmabhane lingasyabhanam

lingadehasyasphuranam vyatireka ucyate lf 39 /I

susuptau = susuptyavasthdyam - in the state of deep sleep, lingabhane = lingasya =
siksmadehasya — of the subtle body, abhane = apratitau - the non-cognition atmano
bhanam -the cognition of the Atma. tadavasthdsaksitvena sphurapam — as the witness
of that state, dtmano anvayah syat — this is Anvaya of Atma. tadbhane = atmabhdne —
when that is cognized, lingasyabhanam = lingadehasydasphuranam - the subtle body not

being cognized, vyatireka ucyate — it called as Vyatireka (of the subtle body). # 39 #

Though we have been telling this again and again, this subject is not touched upon by
Author, therfore the opponent doubts.
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nanu paricakosavivecanamupakramya lingadehavivecanam
prakrtasamgatamityasankya pranamayadikosatritayasya tatraivantarbhavanna
prakrtasamgatiritydha -

nanu — but, paficakosavivecanamupakramya - after starting with the inquiry into the
five sheaths, [lingadehavivecanam - this inquiry into the subtle body is,
prakrtasamgatamityasankya — not in accordance with the current discussion, soubting
thus.  pranamayddikosatritayasya the three sheaths of Pranamaya etc,,

tatraivantarbhdvdan - are merged in that, na prakrtasamgatiritydha - therefore there 1s
nothing that is contradictory to the current discussion. Because, discussion something
else other than the topic of discussion is an error.

AlgapIGIater: T I JT: |
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tadvivekadviviktah syuh kosah pranamanodhiyah |/
te hi tatra gundavasthabhedamadatratprthakkrtah ff 40 /

By discriminating that (the subtle body), the three sheaths of Prana, Mana and Buddhi
(Vital air, Mind and Intellect sheaths) are as well differentiated. Because, they oly differ
due to the change in the aspects of the Sattva etc. attributes.

tadvivekad — by discriminating the subtlebody, viviktah syul kosah - the sheaths are as
well discriminated. pranamanodhiyah - the vital air, mind and intellect (sheaths), fe hi —
they themselves are, tatra gunavasthabhedamadatrdtprthakkrtah - are differentiated
through the states of the Sattva etc attributes.

Algaeer | TR o fqun fqaem ORI CIe: B e e gUR: | |
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tadvivekaditi | tasya lingasarirasya vivekat vivecanat pranamanodhiyah etannamakah
kosah viviktah atmanah prthakkrtah syuh | kuta ityata aha — te hi iti /

tasya lingasarirasya vivekdt = vivecandt — by the discrimination of the subtle body itself,
pranamanodhiyah etannamakdh kosah viviktdh datmanah prthakkrtah syup - the
sheaths of vital air, mind and intellect are as well differentiatied from the Atma. kuta
ityata aha — how is it so.

B wmrT d 0 IR § AdeeTl TEeWes T
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hi yasmatkaranat te pranamayddayah tatra tasmimllingasarire
gunavasthabhedamdtrat gunayoh
sattvarajasoravasthabhedamatradgunapradhanabhdvenavasthavishesadeva
prthakkrtah, bhedena nirdista ityarthah [ 40

hi = yasmatkdarandt — because, te pranamayddayah - they, the vital air, mind and
intellect, tatra = tasmimllingasarire - in that subtle body, gunavasthabhedamadtrat =
gunayoh sattvarajasoravasthabhedamadatrad =
gunapradhanabhavendvasthdvishesadeva — they differ just because of the differnece in
the Sattva and Rajas aspect of the attributes. prthakkrtah = bhedena nirdista ityarthah -

the are shown as different. # 40

TEMMMEHIRTEN [T SRR fqaemaee —

idanimanandamayakosatvena vivaksitasya karanasarirasya vivecanopdyamaha —
idanimanandamayakosatvena - now, as the bliss sheath, vivaksitasya - that we are
interested to establish, kdrapasarirasya - the causal body, vivecanopdyamdaha — the
method of discrimination for that is shown.

U A TS |
TR I I 69

susuptyabhane bhanam tu samadhavatmano'nvayah |

vyatirekastvatmabhane susuptyanavabhdsanam J| 41 [

In the Samadhi, there is absence of cognition of the deep sleep , but the Atma is
cognized is Anvaya. And, when the Atma is cognized the absence of cognition of deep
sleep is Vyatireka.

After showing the absence of gross body cognition in subtle body cognition, and
absence of subtle body cognition in the causal body cognition, the absence of causal
body cognition too should be shown. But there is no other state? The other state
‘Samadhi’ is no state. Still when it is compared with the other states, is also counted for
namesake as a state. susuptyabhdne — in the absence of deep sleep, bhanam tu — but
still there is cognition, samddhdau — in Samadhi. We do not have the expereince of this
Samadhi, like the other states, then how are we to discriminate? We do know that there
needs to be a substratum for this state, that is Atma. And, when we established the
Samvid, we established the cognition of the deep sleep by the Sakshi — witness to
remember the expereince the next day. Here by Samadhi, we are only not meaning
Yoga Samadhi, of meditation, but also Gnaana, which itself is Samadhi. The Yoga
Samadhi is under the discreation of the lJiva, he can desire, will or force himself into,
whereas in the Gnaana Samadhi none of this is possibel, only the Pramana is required,
and when it is associated with the Prameya (Self / Object), the knowledge takes place
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naturally. atmano'nvayah - of the Atma, is Anvaya vyatirekastvatmabhane
susuptyanavabhdsanam — Vyatireka is when the Atma is cognized, the absence of
cognition of deep sleep.

| A R G Y g TR RRe SRR |
AT " TS T A T A T e § A |

susuptiti | samddhau vaksyamanalaksandyam samdadhyavasthdyam susuptyabhane

“susupti”’sabdopalaksitasya karanadehariipasydjfianasyapratitau | dtmanastu “tu”
sabdo'vadharane ; atmana eva bhanam sphuranam yadasti sa atmano'nvaya |

samdadhau = vaksyamanalaksandyam samddhyavasthdyam - In Samadhi, a state which
1s going to be defined later in Shloka 55. And in another place, this is the definition of
Samadhi — AM-Ja-feFd  TGE AR T T iomdaTa] WY TEg [A9ET line-parva-
vikalpe tu yavad anyasya na udayah nirvikalpakavaitanyam spastam tavad vibhasate’ —
when the last thought function has merged, till another thought function does not arise,
till then the Consiousness wihtout any attributes, clearly shines. The thoughtless state is
what is said. This can be by controlling the thought functions through the Yoga saadhana
or by annihilating the mind through the Gnaana saadhana. The difference is, though the
consiousness is shining in-between every two thoughts, the Avidya is not removed there,
therfore this is not the Samadhi of Vedanta. If it is so simple, then sleep should induce
Samadhi state and one should realize without any effort in sleep. That is why, Vedanta
accepts Samadhi as ‘jiva-brahma aikya’ - identification of Jiva and Brahman.
susuptyabhane = “susupti’Sabdopalaksitasya karanadehariipasydjianasydpratitau —
there is absence of cognition of the Deep sleep. That which is referred to by the word
deep sleep, the causal body cognition or the cognition of the ignorance is not gained.
atmanastu — but of the Atma. “tu” Sabdo'vadharane — here the word ‘tu’ 1s to reiterate.

kN

A A Tl He Y GYegUer TR e e |
atmabhane atmanah sphiirtau satyam susuptyanavabhdsanam

susuptyupalaksitasydjiianasydapratitereva vyatirekastasyeti |

atmana eva bhanam sphuranam yadasti sa dtmano'nvaya — only the cognition of the
Atma exists there.that 1s Anvaya of Atma. @tmabhdane = dtmanalh sphirtau satyam -
when  the cognition of  Atma exists. susuptyanavabhdsanam =
susuptyupalaksitasydjiianasydpratitereva vyatirekastasyeti — in the deep sleep, the
absence of cognition of the causal body, ignorance is called as Vyatireka of deep sleep.

A AT — A AR e, 4y WeR ey W] | 8y ey |
e, TR e, 9T FEEe T, W A sl w89
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atrdyam prayogah — pratyagdtmd annamayddibhyo bhidyate, tesu parasparam
vyavartyamanegvapi svayamavyavrttatvat | yadyesu vyavartyamanesvapi na vyavartate,
tattebhyo bhidyate, yathd kusumebhyah sitram, yathd va khandadivyaktibhyo
gotvamiti [l 41 [

atr@yam prayogah - this is the syllogory here.

pratyagatmd - Individual Self - Paksha

annamayddibhyo bhidyate — Differs from the food sheath etc. — Sadhya. This sadhya can
also be, the three states of waking etc.

tesu parasparam vydvartyamdnesgvapi svayamavydavrttatvat — Though they (sheaths)
differ from each other, Atma does not differ - Hetu

yadyesu vyavartyamdnesgvapi na vyavartate, tattebhyo bhidyate, yatha kusumebhyah
siatram, yatha va khandadivyaktibhyo gotvamiti - That which exists changeless, even
among the changing (differing) that is definitely different from those, like the thread from
the flowers (in a garland) or the cowness from the limbs - Vyapti and Udaharana. This
vyapti is vyatireka vyapti. Simialry, in all the three states or five sheaths the Self remains
as the witness, though the state differs. A cow will be cow, even when its horns are
broken, it does not become dog. In the first example the thread and flowers are different

1s clear, but in the second it is not clear, therefore two examples. # 41 /

AT FTEHIE TR SEHerIeg, Foraie AEedn: ST (@0 3 — .
99) FewH T AR (F3 3 — §.99) 3 By o Wi -

anvayavyatirekabhyam kosaparicakddviviktasydtmano brahmapraptirbhavatityuktam,
tatpratipadikam ‘angusthamdtrah puruso’ntardatma’ (katha u — 6.17) ityadikam ‘tam
vindydcchukramamrtam’ (katha u — 6.17) ityantam kathasrutim arthatah pathati —

The conclusion for the statement ‘anvayavyatirekena...” 1s done here.
anvayavyatirekabhyam - through Anvaya and Vyatireka, kosaparicakdadviviktasydtmano
— when the Atma is seperated from the five sheaths, brahmapraptirbhavatityuktam - it
was said that one becomes the Absolute Self, tatpratipadikam - the statements that
substatiate, ‘arigusthamdtrah puruso'ntaratma’ (katha u — 6.17) — the Purusha who
resides 1s og the size of thumb, ifyddikam - beginnig from this. ‘tam
vindyacchukramamrtam’ (katha u — 6.17) - know that to be pure and eternal, ityantam -
ending with this, kathasrutim - the Kata Upanishad, arthatah pathati — is explained,
based on the meaning of the texta and not literally the same mantras from Upanishad.

T YT eTe JoAT e |
SRREEE: W S8 T 182

yathd mufjadistkaivamatmda yuktyd samuddrtah /

Sariratritaydddhiraih param brahmaiva jayate J| 42 [
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Like the Isihika (soft portion) is seperated from the Munja grass. Similarly, the Atma
should be seperated carefully or logically from the three states, then that man of
knowledge will be Brahman itself.

yathd — As, mufijad — from the Munja grass, isitka — the central soft cotton like portion,
evamdtmd — similarly Atma, yuktyd - with logic. Though this meaning may sit well with
the inquiry, it wil not with the example portion. So, better meaning is carefully.
samuddrtah - is seperated, Sariratritayad — from (gross etc.) three bodies, dhiraih - that
one with knowledge, param brahmaiva — Absolute Self , jayate — he becomes. This is as
though becoming as we had already explained, Jiva is, was and ever the Self.

WA | A TR PRI i T AT Sievae A
EEEEREURREIL -0

vathd iti | yatha yena prakdarena mufijadertannamakattrnavisesadistkagarbhastham

komalam  trnam  yukty@  bahiravarakatvena  sthitanam  sthilapatranam
vibhajanalaksanopdyena samuddhriyate, evamatmapi yuktya
anvayavyatirekalaksanopdyena  Sariratritayat  pirvoktdcchariratritaya  dhiraih
brahmacaryadisadhana-sampannairadhikaribhih samuddrtah prthakkrtascet sa param

brahmaiva Jjayate / cidanandariipatvasya laksanasya

ubhayoravisistatvadityabhiprayvah | 42

vathd = yena prakdrena — in which way, muiijader = tannamakattrnavisesad — the grass
that is called Munja. This is called Spun Grass in english, botonical name is Saccharum
arundinaceum. This grass belongs to the sugarcane family, and its stem is used for
making mats. istk@ = garbhastham komalam trpam - Ishika, the soft cotton like portion
that exists in the top area of the grass. yuktyd — carefully, logically. bahiravarakatvena
sthitanam sthiilapatranam - the hard shell cover that is covering the central portion.

vibhajanalaksanopdyena samuddhriyate — by seperating those covering, one removes
the Ishika.

TEHTFAITY el e SR Qe iR i SR -Eomieei™: Hgg:
QYR @ W SR T | FRRRETE W SR 1 6

evamatmapi yuktya anvayavyatirekalaksanopdyena Sariratritayat
parvoktacchariratritayat  dhiraih  brahmacaryddisadhana-sampannairadhikaribhih

samuddrtah prthakkrtascet sa param brahmaiva jdyate | cidanandaripatvasya

laksanasya ubhayoravisistatvadityabhiprayah [f 42 Jf

evamdtmdpi — similarly Atma too, yukty@ = anvayavyatirekalaksanopdyena - logically,
through the Anvaya and Vyatireka methods as explained earlier. Sarifratritayat =
piarvoktacchariratritaydat - from the three bodies, that was explained earlier, the gross,
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subtle and causal bodies. dhiraih = brahmacaryadisadhana-sampannairadhikaribhih -
by person of valour or person of knowledge. After giving the general meaning, the
speacial meaning is given, an eligible person with the Sadhana (practice) like celebacy
etc. There are two schools, this knowledge can take place only to one who is a renunciate
and the second one, seeing some family men to have achieved this knowledge say
knowledge 1s for everyone. But whichever, renunciation is ‘eshanaa traya tyaaga’ - giving
up attachment to three things, son, wealth and name & fame. A person with attachment of
any sort i1s not eligible for realization, is the crux. A person without thinking about
anything other than Self is eligible, which is explained in later chapeter with a example of
a woman thinking of another man, even while doing the household chores. Since, this
kind of unattached state is difficult for the householders, it is said only for the renunciate.
Again, a renunciate should not even be attached to his renunciation and marks of
renunciation, like the stick or vessel etc. Here the example given about the woman is not
chauvistic, but practical, men cannot multitask like women. samuddrtah =
prthakkrtascet — when it 1s removed, seperated. sa param brahmaiva jayate — he
becomes the Absolute Self. Here becoming is ‘praaptasya praapti’ — attainment of that
which 1S already achieved. cidanandaripatvasya laksanasya
ubhayoravisistatvadityabhiprayah - the meaning is, the definition of being knowledge,
ananda etc is common in both. This is said later as the oneness that is accepted,
‘sambhaavita = angiikrta ekataa’. This statement we are bringing here is to estabish that
the Self if is accepted to be established as to be different from the other sheaths or bodies
only with the help of logic, then the study of Shastra becomes redundant. Because, the
inferential knowledge too is knowledge. This non-dual Self, we have established through
the inference is not expereinced. We have just accepted it to be one. This is why it is said
in Katha Upanishad ‘na esha matir tarkena aapaneya’ — this knowledge is not gained

through mere logic. Logic based on the shruti is Pramana and not devoid of it. # 42 /

o N L 7 B o £ M LS e DR 2 R o o B R G2
GIHATGaH e AT —

etavata granthasamdarbhena saphalasya tattvajiianasya
niripitatvaduttaragranthabhagasyanarambhaprasangah ityasankya
tadarambhasiddhaye vrttanukathanapiirvakamuttaragranthasya tatparyamaha —
Thinking the inferential knowledge itself is enough for being liberated because it is also
knowledge. The declaration (pratigna) statements, to make one understand easily (sukha-
bodhaaya) and to separate the Self from the three bodies is taken careof. And
importantly, the means — Anvaya and Vyatireka and the end — non-dualism of Jiva and
Brahman are both established, unlike in Taiteriya Upanishad where after the
Brahmaananda Valli, the Brgu Valli starts to explain the means for the end explained in
the earlier Valli (chapter). Therefore the opponent puts forth this doubt etdvara
granthasamdarbhepa - with this situation in the text. saphalasya tattvajiidnasya
nirdpitatvad — the knowledge of Truth is established along with the result. saphalasya
normally means sucessful, but here it means along with the result.
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uttaragranthabhdgasyanarambhaprasangah - therefore, there is no point in continuing
with this text, as there is no use. ityd@sankya — doubting thus. tadarambhasiddhaye — to
establish the reason for continuing the text. vrtt@nukathanapiirvakamuttaragranthasya
tatparyamdha — by using an anecdote, he is estblishing the idea behind the next portion
of the text.

The problem here is, we are not talking about some object with attributes, and therefore
teaching about this 1s not easy. When we say something that we cannot understand or
don’t know about, there cannot be any thought process regarding that object. But, if that
i1s the case, Shruti too cannot teach, because the Shruti itself says ‘mano vacam
agocaram’ — beyond the grasp of mind and words etc. But, though the Shruti cannot
establish through the ‘shakti’ (power) of the word but it can still do it through the
‘lakshana’ (implication).

TG e S |
Frewetear: & MTEne @ | 53 I

pardpardatmanorevam yuktyd sambhavitaikata /

tattvamasyadivakyaih sa bhagatyagena laksyate J| 43 [

Thus, through logic the possibility of oneness between the Jiva and Brahman is shown.
And that is implied through the statements like ‘tat tvam asi’ — that you are, by partially
giving up the meaning (word meaning).

paraparatmanorevam - the Para — Absolute Self and Apara — individual self, yuktya —
thorugh the logic (of Anvaya and Vyatireka), sambhavitaikatd - the oness that is
possible or accepted, tattvamasyddivakyaih - the statements like ‘tat tvam asi’,
ultimate sentence. Through this it is accepted ‘vaakyam gnaana hetu’ — statement is
means for knowledge. But statement means ‘pada samuha’ — group of words, this
cannot be random words, or ‘eka ting vakya’ — a statement with verb is, then some
statements will lose validity. Therefore we say a statement from veda, then the very
first statement ‘ishe tvorjetva’ etc does not produce knowledge. Therefore we need to
understand what is statement. We accept two types of statement in vedanta 1)
Avaantara vaakya — secondary statement — the statement that discusses Jiva, Jagat,
Iswara etc individually. 2) Mahaa vaakya — ultimate statement — ‘jiva-brahma abheda
bodhakam vaakyam’ - The statement that gives the knowledge of oneness (non-duality)
of Jiva and Brahman. There are innumerable Mahaa vaakya in Veda. Fifth chapter deals
with four main Mahaavaakya. But, when we hear ‘tat tvam asi’ (you are that) nothing
happens.To anwser sa bhagatydgena lakgyate — that very oneness is implied through
partially negating the word meaning.

There are two kinds of meaning for a word possible, 1. Vaacyaartha - Word meaning and
2. Lakshyaartha - Implied meaning. Through the former we cannot establish the oneness,
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ever. Therfore we take resort the the latter. Even here there are three types of deriving a
meaning

1. Jahat Lakshana — completely giving-up. ‘gangaayaam gosha’ hamlet in the ganges,
means on the banks, by giving-up the river stream.

2. Ajahat lakshana — not giving-up completely. ‘sweto dhaavati” white runs, we include
the term car or horse and understand without giving-up the meaning.and

3. Jahat-Ajahat lakshana — partially giving-up and partially accepting. The third is
acceptable here. ‘tat tvam asi’ etc.

As 1in mathematics when we are said : 2 A =2 B, we derive 2 A =2 B and therefore A =
B

Similarly here we have : Tat — Tvam -> Tat is [swara and Tvam = Jiva

Jiva is defined as Avidya avacchinna chaitanya and Iswara = Maya avacchinna chaitanya
Therefore Avidya avacchinna chaitanya = Maya avacchinna chaitanya

Applying the negation Avidya avacchinna-chaitanya = Maya avacchinna-chattanya

We have Avidya = Maya. This i1s not what we want to establish and this we know
already. There is no special result in establishing it. Therefore we giv-up the adjective
and hold on to the oneness of the adjectified, thus we get (jiva) chaitanya = (iswara)
chaitanya.

R IR LA U R G et R IR O T NE S RS 2 IR R VENE NS
HAASTBIN | §1 Tl Traeeiie qe: T A fasaiTuier e o g i Il 43
I

pardpareti | evam uktaprakdrena pardaparatmanoh  ‘tat-tvam’padarthayoh

paramdatmajivatmanoh ekatd'bhinnata yuktya laksanasamyapradarsanddyupdyena

sambhavita'ngikarita | sa ekatd ‘tattvamasyadi’vakyaih spastam bhagatyagena

viruddhamsaparityagena laksyate laksanaya vrttyd bodhyate [| 43 /

This is said here because, we do see ourselves in a situation that though we have
established things logically, there is error. We call some X and tell that person ‘come
here’, but the number is transferred to Y, therefore there is no connection between us and
him. We call Y and the person who receives is Y, we have confirmed and say ‘come’,
now it is his turn, he asks ‘who are you?’, again there is no connection between the caller
and the receiver. When we call Y, we confirm hi identity and then confirm our identity
and when thereafter we say ‘come’, since there 1s a connection established he will come.
Similarly, ‘tat tvam asi’ statements though established thoruhg logic, it is not getting
connected to us. Therefore, evam uktaprakarena — thus, as said, through Anvaya and
Vyatireka. pardpardtmanoh = ‘tat-tvam’paddrthayoh = paramdtmajivatmanoh - Para
and Apara, normally explained as unattributed and attributed self. It is explained, that
which i1s referred to by ‘tat’ and ‘tvam’. ekatd = abhinnatd — oneness. To remove the
confusion of understanding the meaning of ‘ekata’ as sticking two pieces together,
Author says, non-duality or identity. yuktya = laksanasamyapradarsanddyupdyena
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which is accepted. s@ ekatd — that oneness, ‘tattvamasyadi’vakyaih - through the
statements like ‘tat tvam asi’. spastam bhdgatydgena — clearly by giving-up partially, the
Bhagatyaga or Jahat ajahat type. viruddhamsaparitydgena- by discarding the
contradictory part. This giving-up is called as padaartha-shodhana — gaining clarity of the
word meaning. laksyate = laksanaya vrttyd bodhyate — through the implication, implied

meanin it is taught. J 43 J/

Tl TR e YedT] e ae TR -
‘tattvamast’tivakydrthajiianasya tadadipadarthajianapirvakatvat tatpadasya
vacydrtham tavadaha -

‘tattvamast’tivakydarthajiidnasya — gaining the knowledge of the statement ‘tat tvam asi’.
tadadipadarthajiianapirvakatvat — 1s only through the understanding of the words ‘tat’
and tvam’.

Because it 1s said ‘padartha jiianam vakyartha jiiane hetuh ¢ — for the knowledge of the
statement, understanding the words therein 1s the means. First what a word 1s, should be
understood, then the meaning of the word should be understood, then the relation
between one word with the other should be understood, and finally the implied meaning.
The other philosophers (primarily Purva Mimamsa) accept only three things in a
statement, 1. Aakanksha — expectancy, when we say ‘pot’, what, how, where etc
regarding pot should be answered in the statement. 2. Yogyata — eligibility, different
words without any association pot, cloth and cot. and 3. Sannidhi — pronouncing without
delay. But Vedanta accepts also Tatparya — Purport, the idea behind the statement. For
example, when we say ‘eat poison’ — it is said to avoid eating in enemy’s house. Or
‘remembering the God is a symbol of sin’, because we remember God only when we do
some sin or if we see some sin being performed in front of us. But it does not mean,
never to think about God, it means we should never forget God. Because we remember
things which we have forgotten, so never forget God.

There are two ways of understnding the meaning of the statement 1) anvita-abhidhaan —
connect the words with each other and then understand the meaning. Like here, first
understand the meaning of the terms tat, tvam with respect to all the sanskrit rules of
subject, object etc and then understand the meaning. and 2) abhihita-anvidaan —
understand the meaning of the statement and then understand the meaning of the
statement. For example ‘that knowledge gave him shot in his arm’, here that knowledge
gave him strength is te meaning, and not gave him a gun shot.

Even after having such checks and balances, some wrongly opine this statement ‘tat tvam
asi’ means, by breaking the word tad+tvam, consindering in the first place that it is a
compound word, as ‘tasmat (fifth case) tvam asi’ — you are because of him or ‘tasya
(sixth case) tvam asi’ — you belong to that, or ‘tasmin (seventh case) tvam asi’ — you are
in it etc. The logicians accept the power of the word (pada) for the knowledge of the
sentence, whereas the Vedanti acceptes it in the meaning of the word (padaartha).
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tatpadasya vacyartham tavadaha - therefore, we first explain the meaning of the word
‘tat’.

T FGUE A T |
fHfer S A 9| AT 1 44 )

jagato yadupddanam mdyamdddya tamasim [
nimittam suddhasatvam tamucyate brahma tadgira l| 44 //

That Brahman; which has tamas predominant Maya as the material cause for the
creation and pure sattva predominant Maya itself as the instrumental cause; is referred
to by the word ‘tat’.

Jjagato yadupadanam mdayamdaddya tamasim - Having Tamas predominant Maya as the
material cause. nimittam suddhasatvam - and instrumental cause as the pure sattva
predominant Maya. tamucyate brahma tadgira — that Self is referred to with the word
‘tat’.

i O 221 i 5 O 12 1 [ 1 A B G 7ol U KRR
TR AESN Ea a9 I\ e &y w6, T
ity & A Tl e Ty | 98 )

jagata iti | yat saccidanandalaksanam brahma tamasim tamogunapradhdanam

mayamaddaya upadhitvena svikrtya jagatascardcardatmakasya
karyavargasyopadanamadhyasadhisthanam suddhasattvam visuddhasattvapradhanam
tam upddhitvena svikrtya nimittamupddanddyabhijiiam kartr bhavati, tadbrahma
nimittopadanobhayariipam brahma tadgird ‘tattvamast’tivakyasthena ‘tat’padenocyate

44 I

yat = saccidanandalaksanam brahma — that Brahman that is of the inherent nature of
Existence, Knowledge and Bliss, tamasim = tamogunapradhdnam - the Tamsa
predominant, mayamdddya = upddhitvena svikrtya - accepting it as its embodiment,
jagatas = cardcaratmakasya karyavargasya - the creation, that which is movable and
immovable, i.e. the whole thing that is seen as effect. Updddnam = becomes the material
cause,. How can the same thing be both material and instrumental cause? This is seen in
the world, like the spider, which makes the cob-web by bringing the salaiva like material
from itself, similalry. But only a inert thing can be created and not consious or semblance
of consiousness, like the hair which grows off from humans etc? this need not be so, like,
in the four types of creation, ‘svetaja’ - from the sweat, from the sweat of the body lice or
from earth scorpion etc consious are created. Is the creation from Self too like this? to
answer this, it is not creating anything different from itself, they are as though creation.
Duality is illusory. Thus it 1s said, adhydsadhisthanam suddhasattvam =
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visuddhasattvapradhanam - the one that 1s the substratum for the superimposition, that
pure Sattva predominant Maya. t@m upddhitvena svikrtya - accepting it as the
embodiment, nimittamupddanddyabhijiam - it becomes the meaning for the words
Upadana (material cause) and nimitta (instrumental cause). But, what should be accepted
as etc., because logicians accept three types of causes, sadhaarana, asaadhaarana and
nimitta? Therefore, by etc. we accept the ‘sahakaari kaarana’ — the karmas of the jiva.
kartr bhavati — becomes doer. tadbrahma = nimittopddanobhayariipam brahma - that
Self, that 1s both instrumental and material cause. tadgird = ‘tattvamast’tivakyasthena
‘tat’padenocyate - the veas refer to that with the term ‘tad’ in the statement ‘tat tvamasi’.

44 I

T A —
‘tvam’padavacyarthamaha —
‘tvam’padavdcydrthamdaha — The meaning of the term ‘tvam’ — you, 1s explained.

T A 7 B |
o TR 5 O qae 0 gyl

yadad malinasattvam tam kamakarmadidigsitam /

adatte tatparam brahma tvampadena tadocyate [ 45 [

When the impure Sattva (Avidya) that is infected with the defects of desire, action etc. is
accepted as embodiment, then that Self is referredto be the term ‘tvam’.

yada - when, malinasattvam - the impure Sattva, t@m - that, which is referred o by the
term Avidya, kamakarmadidiisitam - infected by the desire, action etc. Why is it said
desire, action etc? because as we saw earlier, the order of functioning is knowledge,
desire and then action (gnaana, icchaa and kriya), similarly here, in the place of gnaana,
this avidya makes us desire and do the action. What is adi — etc. then? If it is kaama etc -
it is desire, will, doubt, decision etc. and it is connected with karma, then karma, akarma
(non-karma), vikarma (contradictory karma) etc., but if it is etc. after desire and action,
then we should accept the name (naama), form (rupa), class (jati) etc. But the intresting
thing is after kama and karma another kama comes and after this kama another karma,
this is the cycle, this was said earlier with ‘kurvate karma bhogaaya, karma kartum ca
bhunjate’. And in Bhashya etc, Avidya, Kama and Karma only are accepted. adatte -
takes, tatparam brahma - that is absolute Self , tvampadena — that iw referred to by the
term ‘tvam’, tadocyate - then.
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RIS CC I MR R G IR M R b S e I e M e
‘Al T A AR I i Ta e 0 gy )
vada iti | tadeva brahma yada yasyamavasthayam  malinasattvam

isadrajastamobhisranena malinasattvapradhanam ata eva kamakarmadidiisitam tam
‘avidyda’sabdavacyam mayam ddatte updadhitvena svikaroti tada ‘tvam’padenocyate [

45 I
tadeva brahma — that very Self, yadd = yasyamavasthdyam - in the state that is,

malinasattvam = isadrajastamobhisranena = malinasattvapradhandm - when is
endowed with impure Sattva, the Sattva that is impured by little bit of Rajas and Tamas
attributes and not overpowered by them, ata eva kadmakarmadidiisitam - and that is the
reason it has the defect of desire, action etc., tdm = ‘avidya’Sabdaviacyam - mayam —
that Maya, that is called as Avidya. Here the Avidya and Maya are clearly established as
not different. ddatte = upadhitvena = svikaroti — accepts it as its embodiment, tadd- then,

at that point, ‘¢vam’padenocyate — it 1s referred to with the word ‘tvam’ in the ‘tat tvam
ast. 45 I

Since, the meaning of the words if means for understanding the meaning of the statement,
after explaining the word meaning of ‘tat’ and ‘tvam’, with the word meaning of ‘asi’ —
1s, we need to understand its unity. But since the word ‘tat” means Iswara, who is
omnipresent, omnipotent etc. and ‘tvam’ means Jiva, limited, less powerful etc. cannot be
same, for establishing their non-similarity we don’t need any other Pramana. Therefore,
we need to see it from a different viewpoint, that is what was explained earlier as
‘lakshanaya’ — through the implied meaning.

T4 FreqariaraeT aeme —

evam tattvampadarthavabhidhdya vakyarthamaha —

evam tattvampaddarthavabhidhdya vakydrthamaha — Thus, after explaining the word
meaning of the words ‘tat” and ‘tvam’, the meaning of the statement is shown.

PR A ekl TR |

TGS e TEamRe Al Il 36 |

tritayimapi tam muktva parasparavirodhinim [
akhandam saccidanandam mahdavakyena laksyate [ 46 [

If we remove the three contradictory Mayas, then the one, non-dual Existence,
Knowledge and Bliss is implied by the MahaVakya (Ultimate statement).
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tritayimapi — all the three types, tam - they, the Maya; these are the predominant
Tamas, Pure Sattva and Impure Sattva. muktva - leaving, parasparavirodhinim - that
are contradictory with one another, akhandam - one non-dual, saccidanandam -
Existence, Knowledge and Bliss, mahavakyena — through the Ultimate Sentence,
laksyate - implied.

We bring the equation which we saw in shloka 43

As in mathematics when we are said : 2 A =2 B, we derive 2 A =2 B and therefore 2 =2
Similarly here we have : Tat — Tvam -> Tat is [swara and Tvam = Jiva

Jiva is defined as Avidya avacchinna chaitanya and Iswara = Maya avacchinna chaitanya
and the cause for the creation Tamas predominant creation.

Therefore removing the contradictory ones, Avidya—avacchinna—chaitanya = Maya
avacchinna chaitanya

And not as, Pure Maya avacchinna chaitanya = fmpure Maya avacchinna chaitanya =
Tamas Predominant Maya avacchinna chaitanya

But as, Pure Maya-avacchinna chaitanya = lmpure Maya-avacchinna chaitanya = Famas

P—redemm&nt—k%%—av&eehmw chaitanya
Because, that which is in the Adjective is in the Adjectified. And example is, the Great

Acharya of Shakta Shri Bhaskararaya, who was seen not to do salutation to a sannyasi.
The sannyasi became furious ! oneday and told him, what kind of teacher are you, if you
yourself do not follow the rules. Bhaskara being a householder should do salutations to
Sannyasi. When Bhaskara heard this, he requested the Sannyasi to place the staff
seperately, because the staff and the sannyasi are not diffferent, and made salutation to it.
Due to his rigurous penance, the staff got burnt to ashes, and Bhaskara displayed thus to
the sannyasi the reason for not saluting him. And from the next day, when the sannyasi
travels through his house, he used to go inside as a mark of respect to the scriptures.
Should not argue, avachinna is not contradictory in both sides, only when there is an
adjective there is the need for this avacchinna term — association.

This 1s important, because in shloka 48, it is said ‘maya avidya vihaaya evam upaadhii’ —
thus, leaving embodiment of Maya of Iswara and Avidya of Jiva, only the one non-dual
Self remains. If we do not understand the aforesaid equation clearly, then we will negate
only the Maya associations with Jiva and Iswara, and thus will be left with the World,
still will be left with duality and not non-duality.

And also, since the chaitanya is Adjectifies,why not negate it too, Pure Maya-avacchinna

chattanya = Impure Maya-avacchinna-chattanya = TamasPredominant Mayaavacchinna

chattanya
Then, we will fall in the Buddhist philosophy of Voidism. And we are not using the ligic

of, the substratum should not be negated etc., but a very simple logic, according to the
Shruti this chaitanya 1s ‘asango hi ayam purusha’ — this Self is not associated with
anything. Therefore the asscoation said is ‘as though association’.
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And should not think, that like in the world, where two enemies become friends to defet a
common enemy, similalry here too, to remove this doubt it is said parasparavirodhinim —
they are contradictory with one another.

Therefore we give-up the adjective and hold on to the oneness of the adjectified, thus we
get (jiva) chaitanya = (iswara) chaitanya.

BRI EiRI P Vet s LG e PRIR KR PRI e et e M ARG R N 2
IR IR e G I e DR e o M BT |

tritayimapi triprakaramapi
tamahpradhanavisuddhasattvapradhdanamalinasattvapradhanatvabhedenoktam ata eva
parasparavirodhinim tam mdyam muktva parityajya akhandam bhedarahitam

saccidanandam brahma mahdavakyena laksyate ityuktam J 46 [

tritayimapi = triprakaramapi =
tamahpradhanavisuddhasattvapradhdanamalinasattvapradhdanatvabhedenoktam — all
the three types, i.e. the pure Maya, impure Maya and Tasmas predominant Maya. ata eva
parasparavirodhinim - for this very reason, it is contradictory with each other, tdm =
mdyam muktvd = parityajya - leaving that akhandam = bhedarahitam - the one that is
non-dual, devoid of limitation. sacciddnandam = brahma - the Self, that is existence,
knowledge, and bliss. mahavakyena laksyate ityuktam - that i1s implied through the
Ultimate sentence.Should be connected with the statement, Through the BhagaTyaga —

Jahat-Ajahat lakshana, that was said shloka 43. J 46 J/

After establishing the idea nicely, the opponent exclainms

e IO e Y ST —
nanvevam laksanavrtyd vakyarthabodhanam kva drstamityasankyaha —
nanvevam laksandvrtyd — but, in this way, through the implied meaning,

vakyarthabodhanam - understanding a statement. The idea is, where and how is the non-
dual 1dea established through the implied meaning. kva drstamitydsarikyadha — where 1is
it seen, doubting this, the answer 1s given in the Shloka.

ARy FRT:

T AR A W N 89 )
so'vamitydadivakyesu virodhattadidantayoh [/
tyagena bhagayoreka asrayo laksyate yatha J| 47 I

In the statements like ‘this is that same person’ etc., though they differ by time, space
and causation, the same person is referred to by this and that still by leaving them (those
differences).
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so'vamityddivakyesu — in the statements like ‘this is that person’. Here the famous
example ‘so’ayam devadutta’ — he is this devadutta, is referred. virodhattadidantayoh -
though there is diffference between the that and this. Here the one referred to by this —
belongs to here this space, this time and a different form and the one referred to by
that — belongs to past, different place and a different form. tydgena bhagayor — by
leaving portion, eka — one. This word connects with the previous and next word, to give
a meaning, by giving-up one portion and by taking refuge in one portion. dsrayo
laksyate yathd - who is the base.

NG I | B R e o A R E o o I R Rl s M G2 RN R R B
g @R U6 T3 SaemaeunERg 391 @ I 99 I

so'yamiti / ‘so'vam devadattah’ ityadivakyesu tadidantayoh

tadetaddesakalavaisistyalaksanayoh dharmayoh virodhat aikyanupapatteh bhagayoh
viruddhamsayoh  tyagena eka  dsrayo  devadattasvariipamekameva  yatha
laksyate I 47 N

‘so'vam devadattah’ — ‘he is that devadutta’, here we are referring to a person named
Devadutta, who we recognoze from the memory of the past in the pesron standing in
front of us. ityadivakyesu — in the statements like these. In those statements where we
gain the Pratyabigna — the recollection, of a particular thing in relation to the thing in the
present. We accept the direct perception of two types one is Abignya — the one we saw
earlier, the knowledge which takes place when the sense-organ meets sense-objects. And
the other one is Pratyabigna — when the sense-organ meets sense-object along with the
recollections. tadidantayoh = tadetaddesakalavaisistyalaksanayoh = dharmayoh - the
one which is referred to by the this and that, which is one who is referred to by the place,
time and attributes of now and past. virodhat = aikydnupapatteh - is contradictory, and
therefore there is no possiblity of them being same. In the past this devadutta, it was 10
years ago, in a different place and he was lean, with hair on his head, with shorts etc, and
the present day Devadutta, in this different place, bald etc. Since all the three time, place
and causation is different in both, there is no possbility of them being one. Therefore,
bhagayoh = viruddhamsayoh tydgena - by giving-up the contradictory portions in the
person, eka dsrayo devadattasvaripamekameva yathd laksyate - when we refer to that
one who forms the base for both the knowledges of past and present, as Devadutta
through inplication.

We are finding it difficult to identifiy a person whom we have met very long time ago.
We still give some exercise to our brains to remember that person. But in the case of the
Self, instead of trying to understand the identity, we just try to solve the situation within a

second. / 47

A ot [ B e s e
evam drstantamabhidhdya darstantikamaha —
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evam drstantamabhidhdya darstantikamaha — that which is shown in the example for
that exemplified is being shown.

CRICEACRREL R EIRE R

TS e W SeE d N ge |

madyavidye vihdyaivamupadht parajivayoh [/

akhandam saccidanandam param brahmaiva laksyate [ 48

7

Similarly, giving-up the Iswara’s and Jiva’s embodiment Maya and Avidya, only the one
non-dual Self that is Existence, Knowledge and Bliss is what is implied.

mayavidye vihdya — leaving both Maya and Avidya, evamupadhi - the embodiments as
said here, parajivayoh - of the Absolute and liva, akhandam - one non-dual,
saccidanandam -Existence, Knowledge and Bliss, param brahmaiva laksyate - absolute
Self is what is implied.

Though it 1s explained nicely, this answer should not satisfy us. Because, though a said,
the Maya and Avidya empodiments aer releived through this logic, the Tamas
predominant creation will still remain. Though this may be subtle, in the unprocessed
state, still duality remains. What will happen to this creation, after the non-duality is
established between the Jiva and Iswara. The answer is, after establishing the Material
and Instrumental causes, we explained about the Supporting cause (sahakari kaarana), 1.e.
the karma of the Jiva. Thus, when the Karma itself is completely annihilated, where can
there be the effect of creation. i.e., when the state of being Jiva (Jivatva) is negated,
which 1s associated with the karmas, then there is no association of karma etc. As
explained in Shloka 18, when the nodal computer, Jiva, is disconnected from the
network, then there can be no data in that. This form of inqiury into the terms ‘tad’ and
‘tvam’ is called as padaartha-shodhana. Here it means, clarity on the terms of ‘tat” and
‘tvam’. We established in shloka 43, that though through logic we have established the
non-duality, since it is not very clear, i.e., still we are laden with doubts, therefore we
need to continue with the text.

AEed 3 | O A SaeT: geea 9T Aa eyl Ui AT i (e SRS Heted
AR T 589 TREERS @A I sc |

mayavidye iti | evam ‘so'vam devadattal’ ityadivakye yatha tadvat parajivayorupadht

upadhibhiite mdayavidye pirvokte vihaya akhandam bhedarahitam saccidanandam
param brahmaiva mahavakyena laksyate | 48 [

evam - thus. As in the example, so too in the exemplified. ‘so'vam devadattah’
ityddivakye yathd — as in the statements like ‘this is that Devadutta’ etc, tadvat —
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similarly, parajivayorupadht upddhibhiite — the embodiments of the Iswara and Jiva,
mdyavidye — Maya and Avidya, piirvokte — which was explained earlier, vihdya —
leaving, akhandam = bhedarahitam - the one non-dual, saccidadnandam - Existence,
Knowledge and Bliss, param brahmaiva — Absolute Self is, mahavakyena laksyate — is

what is implied through the Ultimate Sentence. # 48 /

The opponent is presenting a doubt with two choices to have the clarity about the
Lakshya, non-dual Self. This is one of the important shloka in this prakarana, which deals
with logical fallacies which we saw earlier in Shloka 6,7.

T & WerETRA T Hiedew, 37 fMidheq ¢ 3 fod, oW W AVEE e -

nanu kim mahavakyena laksyam savikalpam, uta nirvikalpam ? iti vikalpya, prathame
pakse dosamaha pirvavadr -

nanu kim mahavakyena laksyam savikalpam, uta nirvikalpam? - but, the one you refer
to as implied through the ultimate sentence, is it attributed or non-attributed? iti vikalpya
— thus, giving choice, prathame pakse dosamdaha pirvavadr - the first one is defective,
says the opponent. This does not mean the second choice has no defect, first choice is
negated with the first line and second choice with the second line.

The word vikalpya means choice, and not the vikalpa in savikalpa and nirvikalpa. Here
vikapla means, that which is kalpita (imagined or super-imposed). Here the question is ,
the one which i1s referred to by ultimate sentence, is it associated with the imagination or
not. Attribute is imagination. This is also called as sopadhika and nirupadhika (embodied
and non-embodied). Then if asked what is sopadhika and nirupadhika, we will give
another synonym sadharmaka and nirdharmaka etc, which will lead to a situation as in
this shloka.

Thus we will understand the terms savikalpa as with imagination and nirvikalpa as
without imagination. Understanding the point of view of any question is important. When
we are asked what comes after 1? We will answer instantly 2. But it can be 1.001 or 4 or
500 or 50000 etc.

iR TR TR ETEae |

Mideae e 7 3% 7 9G9I | e ]

savikalpasya laksyatve laksyasya syadavastuta |
nirvikalpasya lakgyatvam na drstam na ca sambhavi [ 49

7

If the one with attributes (imaginations) is what is implied, then it will become illusory
(non-self). And for the non-attributed, never is it found so, and there is no possibility.

savikalpasya laksyatve — if the attributed is the implied, through the Mahavakya.
laksyasya — then the impled one (Self), syddavastuta — will be illusory (not real or non-
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self). Whatever is endowed with imagination, cannot be real. This is the reason, we do
not accept Iswara as ‘sarva-kalyaana-gunayukta’ — endowed with all the auspicious
attributes. Because attribute is non-self, and therefore attributed becomes non-self
also. Therefore we are left with the second choice, nirvikalpasya — for the non-
attributed, lakgyatvam - being the implied, na drstam - neither is it seen, na ca
sambhavi - nor is it possible. If it is implied, then it means than it cannot be non-
attributed and thus limited. Here we should understand, if the Self is non-attributed,
where is the question of it being attributed or non-attributed. Like, if milk is only white,
then there is no question possible, is milk white? We do not accept useless adjective
(vyartha-visheshana) or adjectified (vyartha-visheshya).

Hleeheaed 3 | Wi (e e FHed THEIEe S e g 3 Hidee |, T T
TN S T T e E e ' | e e - iR | i
TSl TR WG T g% die 7 F@N g%q , 7 9 §Hd JUEMEEY T | e

fdehaemrei e 1 3e |l

savikalpasya iti |  savikalpasya vikalpena viparitatvena kalpitena namajatyadina
ripena saha vartata iti savikalpam , tasya laksyatve vakyena bodhyatve laksyasya
vakydrthataya laksyasyavastutd syat mithydtvam syat | dvitiye dosamaha -—
nirvikalpasyeti | nirvikalpasya namajatyadina rahitasya laksyatvam na drstam loke na
kvapi drstam , na ca sambhavi upapadyamdanamapi na bhavati | laksyatvadharmavato
nirvikalpatvavydghataditi yavat J| 49

savikalpasya = vikalpena = viparitatvena = kalpitena = namajatyadind riipena, saha
vartata iti savikalpam - Definition for Savikalpa is ‘vilpena saha vartata iti savikalpa’.
Vikalpa means viparitatva — contradictory, as said in the Yoga sutra, seeing purity in
impure etc. For this there is another synonym kalpitena — imagined. Now it is explained,
what is the contradiction or imagined, the name form etc. And that which exists with that
Vikalpa is savikalpa. That which is endowed with name and form. tasya laksyatve =
vakyena bodhyatve — if it becomes implied, i.e. if it is understood through the statement.
This 1s not through ny ordinary statement but through the Ultimate statement
(Mahavakya) laksyasya vakyarthatayd, laksyasydvastutd sydt = mithydtvam syat — if the
Self becomes an object of statement, then it will become non-Self, i.e. it will become
illusory. If Self is defined by the statement, then it becomes limited, since it is limited it
becomes illusory, and thus it becomes non-Self. dvitiye dosamaha — in the second choice
too there are defects, that is pointed out here. nirvikalpasya = nadmajatyadind rahitasya —
the non-attributed, i.e. that is devoid of the name, form etc., laksyatvam, na drstam loke
= na kvapi drstam — non-attributed being the referred one, is not seen in the world,
nowhere it 1s seen. But as said earlier, if it is not seen does not mean it does not exist as
seen in Shloka 12. We have not seen the pain or pleasure, but we expereince it and based
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on that we accept, and we do not see the atoms or triatoms in normal day light, but when
there is light ray, we see the triatoms floating. We accept many things not seen, similar
can be the case here, to remove this doubt, na ca sambhavi = upapadyamdanamapi na
bhavati — its existence is not possible, it cannot be expereinced. Still if you want to give a
benefit of doubt for its existence, laksyatvadharmavato — the one which exists in lakshya
is lakshyatva, and this becomes attribute to which, is referred to here. Then there will be
duality, because there is dharma of being lakshyatva and there is dharmi - Self.
nirvikalpatvavydaghataditi yavat — then there will be a contradictory situation of you
(Vedanti) accepting the Self which is attributeless to be with attribute.. Vyaagaata is also
said as vadato-vyaghaata, is a defect of accepting the impossible or accepting the idea
contradictory to what we had accepted already (inconsistent statement). For example,
saying I don’t have a tongue, you cannot talk if you don’t have a tongue, if you said, then
there is a contradiction. Or sayin, my mother is a barren woman, this is impossible if she
1s your mother and you are her son.

If these two options are negated there cannot be any third possibility. We cannot say,
both Savikalpa and Nirvikalpa, as they are contradictory to each other and their absence

1s also not possible. # 49 /

Tl ST, e (heaydsh aTe —

siddhanti jatyuttaratvannedam codyamiti vikalpapiirvakam dosamaha —

siddhantt - Now Siddhanti answers. Siddhanti means ‘siddha anta esham te’ — for one
who has come to a conclusion. This can be anyone with respect to the text. In Vedanta
text siddhanta refers to Vedanti and in nyaya text it is nyayika (logician) etc.
Jatyuttaratvdat - your question itself has the defect. nedam codyamiti - therefore, should
not be asked, vikalpapiirvakam dosamaha — is showing the defect in the question with
choice.

feel fHfecheae Hiamee a1 e |
I ARG 1| vo |

vikalpo nirvikalpasya savikalpasya va bhavet |
adye vydahatiranyatranavasthatmadasraydadayah ff 50 /

The choice (you ar making) is it for the attributed or non-attributed. In the former, there
is Vyaghata defect. And in the latter there is Anavastha, Aatmaashraya etc defects.

vikalpo — the choice you are making. The choice of is the Self, attributed or non-
attributed. nirvikalpasya — is it for the non-attributed. Then, as you yourself said, how
can there be attribute for non-attributed. savikalpasya va bhavet - or it can be for the
attributed. adye vyahatih - for the former there is contradiction,
anyatranavasthatmasrayddayah - in the latter there is regression ad-infinitum, self-
dependence etc. atmasrayadi - Here it should be understood as, (the defects till regres
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ad-infinitum) beginning with the self-dependece. It will start with Anyonyashraya, but if
there is no escape, then will lead to Anavastha.

feerq 3 | Hiadeue a1 Ffdeeue deaafly o A faere &, @ 16 o, 3 diwcad wag
TR M W R Gdre AT G o (& T SFeRed: |

vikalpa iti | savikalpasya va nirvikalpasya laksyatvamiti va yo vikalpastvaya krtah, sa

kim nirvikalpasya, uta savikalpasya bhavet ? ddye prathame pakse vyahatih tvayokto
vyaghata eva; anyatra dvitiye pakse anavasthddayal /

savikalpasya va nirvikalpasya laksyatvamiti va yo vikalpastvayd krtah, sa kim
nirvikalpasya, uta savikalpasya bhavet - the choice you made that, the defined / implied
— Self; is that chioce made for the non-attributed or theattributed. i.e. is it “nirvikalpasya
vikalpa” or “savikalpasya - ‘vikalpena saha vartata’, vikalpa”.

adye prathame pakse vyahatih tvayokto vyaghdta eva; anyatra dvitiye pakse
anavasthadayah - In the first option, the same defect of Vyaghata (inconsistent
statement) which you pointed out satays as it is. And in the second Anavastha (regress
ad-infinitum) etc.

Here for the opponent the Lakshya is Self and for the Vedanti the Lakshya is the term
vikalpa itself.

R - wleeae o o fEeM a3 Jiamdaheded  JeEdd 9 & 0

ﬁmﬁ%ﬁ'ﬂﬁ, &7 tatha hi - savikalpasya vikalpa ityatra vikalpena saha vartate ityatra
trtiyantavikalpapadena prathamantavikalpapadena ca eka eva vikalpo'bhidhiyate, dvau
va ?

savikalpasya vikalpa ityatra = vikalpena saha vartate ityatra = trtiyantavikalpapadena
prathamantavikalpapadena ca eka eva vikalpo'bhidhiyate, dvau va ? - in the statement
‘savikalpasya vikalpa’ or ‘vikalpena saha vartate’, 1s the word ‘vikalpa’ referred to in the
third case (or sixth case in the former), same as the one referred to by the first case or is it
different.

savikalpasya vikalpa
savikalpasya is defined as ‘vikalpena saha vartata’
in the first when we replace it with the above, we have

T Iedie 4 (eI e, TR fdease Tl AR

eka cetsvayameka eva vikalpasrayavisesanatayd asrayal, tadasrito vikalpascet tada
atmasrayatd,;

eka cet = svayameka eva, vikalpasraya = visesanataya dasrayah, tadasrito vikalpascet
tada atmasrayatd — if it 1s same as the one which is referred to as the adjective, and the
one in which it is based upon (adjectified), then it is Atmashraya defect.

vikalpena saha vartata vikalpa
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vikalpena 1s third case singular (Instrumental) and vikalpa is first case singular
(Nominative)

Is the one referred to in Instrumental same as Nominative? Then we have the
defined and the definition same. This was said as ‘jaryuttara’. Without understanding the
definition the defined cannot be understood and without understanding the word in the
definition the defined cannot be understood. This is Atmashraya dosha (self dependence
defect).

When we aske who 1s Rama, if our answer is Rama is Rama, then it is of this
defect.

AN AR s HAE (e T B Gt il e Gt e I G G
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dvau cettada trtiyantasabdanirdistasydpi vikalpasya vikalparipatvat taddasrayasydapi
savikalpatvattadvisesanabhiito vikalpah kim prathamantasabdanirdista eva vikalpa uta
tabhyamanyah ? adye anyonyasrayatd, dvitiye'pi dharmivisesanibhiito vikalpah — kim
prathamantasabdanirdista uta tebhyo'nyah ? ddye cakrakapattih, dvitiye

tasyapyanyastasyapyanya ityanavasthdapata iti [ 50 [

dvau cet - if they are different, fadd — then, trtiyantasabdanirdistasydpi vikalpasya — the
one that 1s referred to in third case too, vikalparipatvat is of the form of vikapla,
therefore taddasrayasydpi savikalpatvat — its base too 1s savikalpa, and thus,
tadvisesanabhiito vikalpah - thet adjective which is used for it, kim
prathamantasabdanirdista eva vikalpa uta tabhyamanyah ? - is it same as the one
referred to with first case or is it different from that. ddye anyonydsrayata - if it 1s first
(same) it 1s defect of Anyonshraya dosha (self-dependence).

Now if they are accepted to be different, and vikalpena is third case singular
(Instrumental) is understood through vikalpa is first case singular (Nominative) And
vikalpa is first case singular (Nominative) in understood through vikalpena is third case
singular (Instrumental).

Vikalpenas; -> vikalpa;; and Vikalpenas; <- vikalpa;; This is Anyonya-aashraya
dosha — the defect of inter-dependence.

On explaining about Rama, if we answer he is son of Dasharatha, and who is
Dasharatha? Father of Rama, then it falls under this defect.

dvitiye'pi  dharmivisesanibhiito vikalpah - kim prathamantasabdanirdista uta
tebhyo'nyah ? - again, if it the second one refered to with third cae, then again 1s it same
as the one in first case or 1s it different. ddye cakrakdpattih - if it is former it will be
chakraka dosha (cyclic defect).

savikalpasya vikalpa

vikalpena saha vartata
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Now vikalpena the adjective is again expanded and not the adjectified vikalpa,
because there again we have a question, is it savikalpa or nirvikalpa. And since we are
not entering into the second choice, we expand it as -

Vikalpena311 saha vartata Vikalpen.':1312 saha vartata vikalpa,,

Vikalpenem1 > Vikalpen.':1312 -> vikalpa;; \7i1<211pena311 This 1s chakraka-dosha -
the cyclic defect.

Who is Rama? Son of Dasharatha. Who is Dasharatha? Father-in-law of Sita. Who
1s Sita? Wife of Rama, this explaination falls under this category of defect.

dvitiye tasyapyanyastasydpyanya ityanavasthdapdata iti - if it 1s second (the other third
case), then its base too is savikalpa, therefore there will another third case for that, end et
al, thus Anavastha dosha (regress ad-infinitum).

And therefore we go to the next stage by expanding the first vikalpena,

Vikalpena311 saha wvartata Vikalpen.':1312 saha vartata Vikalpen.':1313 saha vartata
vikalpay,

Vikalpenem1 - \/il{.alpena312 -=> Vikalpen.':1313 -> Vikalpenas; " This is anavastha-
dosha - the defect of regress ad-infinitum.

Who is Rama? Son of Dasharatha. Who is Dasharatha? Father of Lakshman. Who
1s Lakshman? Brother-in-law of Sita. Who is Sita? Daughter of Janaka. Who is Janaka?
King of Mithila. And so on and so forth, this explaination falls under this category of
defect.

This can also be understood to be in the same nominative case ending. Thus, instead of
vikalpena sa vartata, we can replace it with vikalpa vishishta. It will be in Visheshana —
vidheya sambandha (relation of adjective and adjectified).

There are only two ways to answer the opponents question, here. Either to keep ones
mouth shut or to use Vithanda (refuting / negating argument). The dialog can be of three
types, 1) Vada — between two equals desiring to know the truth 2) Jalpa — between two
people trying to win the dialog, by negating others stand and supporting ones own stand
and 3) Vithanda — by the one who is not intrested in estblishing anything but only
refuting others stand. This third type is used here to establish, the question of the

opponent is not possible here. # 50 /

Vedanti adds more to this list of inconclusive things.

7 s IO, A 7 Hedfaideuyds g e —

na kevalamatraivedam disanam, api tu sarvatraivamvidavikalpapiirvakam disanam
prasaratitydha —

na kevalamatraivedam disanam, - this defect does not end here, api tu - but,
sarvatraivamvidavikalpapiirvakam diisanam prasaratitydha — in other places too this
kind of negations through choice takes place, is explained.
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idam gunakriydajatidravyasambandhavastusu |/

samam tena svaripasya sarvametaditisyatam [ 51 /

This defect is common in other places like attribute, action, class, substance and
association. Therefore, it is logical to accept these to be the nature of the Self.

idam - this defect, gunakriydjatidravyasambandhavastusu - in attribute, action, class,
substance, association and objects. Here the vastu is not a common word for each of
guna etc if we accept the vaisheshika school of logicians, because they accept a vishesha
substance. And the vastu is not to be confused with the Self in Vedanta as in ‘vastu-
tantra’ or ‘vastu-svarupa’ or ‘vastu-tattva’. samam - is common, tena — therefore,
svariipasya sarvametaditisyatam — these should be accepted to be the nature of the
Self.

These are things the logicians accept, and we are not interested in condemning them. We
are interested in establishing the non-attributed Self. All these have no real existence, and
therefore they cannot be different from the substratum. As the superimposed does not add
something to or taint the substratum.

Gt R R LT R ER R R R R (ECE e G et L L

idam iti | idam vikalpadiasanajatam gunakriydjatidravyasambandhavastusu

gundadisambandhantesu paficasu vastusu samam |

idam vikalpadisanajatam - all these group of imagined that has defect,
gunakriydjatidravyasambandhavastusu = gunddisambandhdntesu paricasu vastusu —
in all the five things starting from the Guna till the Sambandha, i.e., Guna — attribute,
Kriya — action, Jati — class, Dravya — substance and Sambandha — assocaition, samam -
1S common.

1 & — T o T o, o i 7 st fearted e, et a1 ¢ ot e, SR
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tatha hi — gunah kim nirgune vartate, athavd gunavati ? kriyd'pi kriyarahite vartate,

kriyavati va ? adye vyaghatah, anyatratmdsraydadaya iti sarvatra caivamihyam [ tatha
hi — this 1s how we use the above said logic in all these places. gunah kim nirgune
vartate, athava gunavati 7 — does the attribute exist in the non-attributed or attributed.
kriyd'pi kriyarahite vartate, kriyavati va ? — and the action too, does it exist in the
actionless or one with action. ddye vydghatah - in the first, we will have the defect of
Vyaghata. anyatratmasrayddaya - in the latter defects like self-dependence etc. iti
sarvatra caivamithyam — it should be understood similarly in other places too (in class,
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substance and association) nanvidamasaduttaram cetkim saduttaramityasarnkya — tena
iti /
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nanvidamasaduttaram cetkim saduttaramityasankya — tena iti | tena evam
vikalpasyasamgatatvena etadgunddikam sarvam svaripasyeti isyatam , gunddayah
sarve vastusvariipe vartante ityabhiprayah | 51 /

But this is ‘jatiyuttara’ or ‘asad-uttara’, and answer that is for the sake of answering or
wrong answer. nanvidamasaduttaram cetkim saduttaramitydasarikya —Therefore, if this
1s wrong answer then what is right answer. fena evam vikalpasydsamgatatvena —
Therefore, thus these choices (imaginations) are not proper, etadgunddikam sarvam - all
these attribute etc, svaripasyeti isyatam - should be accepted to be of the Self. Swarupa
sambandha meeans ‘swarupasya idam iti’ — that which inherent nature of that, this is
accepted by the logicians as ‘Taadatmya’. gunddayah sarve vastusvariipe vartante

ityabhiprdayah - i.e., all these attribute etc., exists as the inherent nature of the Self. /#

31/
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bhavatvevamanyatra, prakrte kimdyatamityata adha —

bhavatvevamanyatra — let it be so, in other place. The guna etc. be of the nature of Self.
According to Vedanta ‘guna guninor abhedhaat’ — attribute is not different from
attributed. Because for us, effect is not different from cause as explained in the Bashya as
‘karya-karana-ananyatva’. prakrte kimdaydtamityata aha — what is it for us here in this
place, 1s explained.

.
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vikalpatadabhavabhyamasamsprstatmavastuni [

vikalpitatvalaksyatvasambanddadydstu kalpitah | 52 /

The Self is not tainted by Vikalpa and devoid of Vikalpa, because imagination-ness,
implied-ness and associaiotion-ness etc. are imagined (super-imposed on the Self) too.

Vikalpatadabhavabhyam — Imagined and its absence. The one we saw as Savikalpa, and

Nirvikalpa. The logicians accept Pariyogi — yasya-abhaava — the object of absence and
Anuyogi — yasmin-abhaava — in which that absence is seen. Here the Pratiyogi — object
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of absence may be of existence or absence, but the Anuyogi can only be existence it
being the substratum. asamsprstatmavastuni — in the Self which is not touched by it,
vikalpitatvalaksyatvasambandadyastu — being imagination-ness, implied-ness and
association-ness etc. ness means the class, which is accepted by the logicians and not in
a similar way by Vedanti. We are repeating the idea as accepted by logicians and not
accepting it, because in class we accept ‘saapekshika nityatva’ — comparitive eternality.
The reason we do not accept class is, the definition for jati (class) is — ‘nityam ekam
anekanugatam’ — eternal, one and existing in many, for Vedanti nothing is eternal other
than the Self. kalpitah - they are imagined (super-imposed).

Tl | e (el eI o ST eeRied e |

vikalpeti / vikalpatadabhavabhyam vikalpena vikalpabhdavena ca
asamsprstatmavastuni samsparsarahite paramdatmavastuni
vikalpitatvalaksyatvasambandhdadyah |

vikalpatadabhdvabhydm = vikalpena vikalpdbhdvena ca — by the Vikalpa and its
absence. asamsprstatmavastuni = samsparsarahite paramdtmavastuni - in the Self,
which is not associated with them. In Bhashya it is said ‘tama-prakashavad viruddha
svabhaavayo’ — like darkness and light they (the Avidya and Self) have contradictory
nature. And the loci of Avidya is accepted to be Self, and this is also imagined, that is
why it is said, ‘asamsprstatmavastuni’. This is a funny situation, if they aer of
contradictory nature, then the Self should itself, negate the Ignorance, and not be its loci.
This should be understood here, the Knowledge is not in itself enemy to the Ignorance,
but the thought function of form of Knowledge is.
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vikalpitatvalaksyatvasambandhadyah | tatra vikalpitatvam nama savikalpasya va

nirvikalpasya veti pirvoktena visaytkrtatvam | laksyatvam laksanavrttyd jiapyatvam
!/ sambandhalh  samyogadih |  ‘adi’Sabdena  dravyadayo  grhyante ]

‘tu’sabdo'vadharane |

vikalpitatvalaksyatvasambandhddyah - The attribute-ness, implied-ness, association-
ness etc. tatra vikalpitatvam nama savikalpasya va nirvikalpasya veti piarvoktena
visaytkrtatvam - here the term ‘vikalpitatva’ means, the one that was mentioned earlier,
1s it of the Savikalpa or Nirvikalpa. laksyatvam laksanavrttyd jiiapyatvam - implied-ness
means, that which is reminded through the implication. The whole discussion started in
understanding the implied meaning of the words ‘tat” and ‘tvam’. To remove the
misunderstanding of duality here, as the implied (lakshya) and the implication (lakshana),
it is said ‘it is reminded’ and not said as ‘siddhatva’ - established. There are two types of
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vrtti accepted in understanding the meaning of the word, 1) shakti and 2)lakshana. Latter
we saw in shloka 42, as to be of three types. The former shakti is also referred to as
padartha (word-meaning). Logicians accept this shakti as ‘shakya sambandha’ — the
possible connection, between the word and the object. Here they say, this word should
mean this object such Iswaras will is called as shakti. Because this is not functioning to
give the knowledge, therefore we take refuge in Lakshana-vrtti. But why the vrtti here?
The thought function which is the transformation of the inner-organ is vrtti. According to
the funcition it performs, it gets different names, as mind, intellect, memory and ego.
This was seen earlier. This vrtti travels till the object through the sense-organs. And here,
two functionalities take place, 1) vrtti-vyaapti — when we say the word ‘pot’, the thought
function of the ‘pot’ takes place, the word — object association. and 2) phala-vyaapti —
and when the word ‘pot” is said, the mind takes the form of the form ‘pot’. In all the
places both these will take place, except in the case of Self, and things unknow, where we
will only have the former vrtti-vyaapti and not the latter phala-vyaapti and that is why we
call it anirvacaniya — inexplicable. The creation is inexplicable and the Self too, but the
difference 1s that gets the definition ‘sad-asadbhyam anirvacaniyam’ — cannot be
explained as existence or non-existence, but the Self is ‘satyam brahma’ — Self is
existence But again, we accept Self as ‘sat’ — existence, to differentiate it from non-
existence. Even if we accept it as sat, it is not an attribute, but the inherent nature as said
here. And this is why it is said ‘jnaapyatvam’.

The knowledge is gained through the association of the Vedantic Ultimate statement with
the sense-organ of hearing. And this knowledge removes ignorance. And this is through
the laksahaana-vrtti, where there is no thought function of the form of form (aakaara).
This lakshana-vrtti is of the form of ‘akhandaakaara-vrtti’ — the thought function of
limitless, of the form consiousness form (cidaakaara). And this happens once, and not
again and again, because this vrtti is ‘sva para nivartya’ — negator of itself and other
thought functions.

sambandhah samyogadih - Association means, ‘samyoga’ - seperable relationship, e.g.
association of two hands, ‘samavaaya’ — inseperable relationship, e.g. the colour and the
objects. ‘ddi’sabdena dravyadayo grhyante — with the word ‘adi’ — etc., dravya
(substance) etc. are accepted. ‘tu’sabdo'vadhdrane — the term ‘tu’ is to reiterate. That all
these are defintely imagined.
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tatra dravyam nama gundanamdsrayo dravyam, samavdyikarapam dravyamiti va
tarkikairlaksitam ; karmavyatiriktatve sati jatimatrasrayo gunah,
nityamekamanekavrtti samanyamiti laksita jatih,
samyogaviyogayorasamavdyikdaranajatiyam karma iti laksitd kriyd, ete sarve svariipe
kalpitd evetyarthalh | 52 |/
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tatra dravyam ndma gundndamdsrayo dravyam - here dravya (sunstance) is that which is
the base for the aguna (attributes). Dravya is Guni, the ine which has the attributes.
samavdyikdranam dravyamiti va tarkikairlaksitam — or according to the logicians, it is
defined as the one which is the casue for the non-seperable relationship (samavaya
sambandha). After explaining what dravya is, we answered it with another new term
guna, so question about that is raised and answered. All the objects of the world, like
cloth, pot etc. karmavyatiriktatve sati jatimatrasrayo gunah - that which is being
different from action, but is dependent only on the class (jati). For example, red, blue etc
colours, fragrance etc. There are two new terms introduces, karma and jati, to answer
these. nityamekamanekavrtti samanyamiti laksita jatih - the which 1s eternal, one and
exists in many things and is also called as general (saamanya) is Jati. The cow-ness of the
cow, which is one, eternal — stays even when the cow is dead, and exists in many cows.
samyogaviyogayorasamavayikdaranajatiyam karma iti laksita kriya — that which is the
cause for seperation and association is Karma (action) and this is referred to as Kriya
(activity). The karmas are accepted by logicians as of three types 1) samavaayi, 2)
asamavaayi and 3) nimitta, for vedanti the last two are accepted to be one nimitta. efe
sarve svariipe kalpitd evetyarthah - all these are imagined only in the inherent nature of

Self. # 52/

The opponent asked, when discussion about the vikalpa, what is to the current
discussion? and after answering, he is is again asking -

TG TG eheh ATIeaegea e —

etavata granthasamdarbhena kimuktam bhavatityakanksdyam phalitamaha —

etavatd granthasamdarbhena - till this point of the text, kimuktam bhavati - what 1s
being said (or established), itydkanksayam phalitamdha — when this 1s the doubt, the end
result is explained.

T qEERE A 94 |
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ittham vakyaistadarthanusamdhanam sravanam bhavet /
yuktyda sambhavitatvanusamdhanam mananam tu tat [ 53

7

Thinking (inquiring) about the meaning of the words of the statements thus is called as
Shravana (listening). And logically coming to the conclusion of it being right is called as
Manana (reflection).

ittham - thus. Here when giving a conclusion the author wants to introduce us to the

Shravana etc, then he should have started with ‘shravanam naama’ etc., but he starts
with the word ‘ittha’, which carries forward all the previous discussion. People take this
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‘sharavana’ very easily, but it is to be done in the said way, through inquiry and not just
listen to the statements, without understanding the purport. Because, it is not just
understanding ‘Self is one non-dual’” without grasping the true implied intention. We
cannot ‘use’ the world, saying it is just an illusion. Because, just listening to ‘Self is one’
does not give the Viveka (discriminative knowledge) and the ‘world is illusory’ does not
give the Vairagya (dipassion). And this is why, we are introduce to ‘tat tvam asi’ after
explaining Anvaya and Vyatireka. vakyaistadarthanusamdhanam - inquiry in the
statements to understand the purport, sravanam bhavet - is called as Shravana
(listening). This shravana is of two types 1) secondary — listening to the statements. and
2) primary - We define this Shravana as ‘ISaerraaids: demarmMy Aadd T sa
e SREY ad\lfiﬁi sadvidhatatparyalingaih vedantavakyanam advitiya pratyagabhinne
brahmani tatparya anukiila cetovrttih’ — the conducive thought function to understand
the purport of the Vedantic statements to establish the non-dual Self using the six-
pointer logic. It is to use the six-pointers that are used to understand the meaning of a
statement. These are 1) upakrama-upasamhara — beginning and conclusion. There is
always a syncronization between them. Example Chandogya Upanishad - starts with
‘sad eva idam agra asit ekam eva advitiyam’ — only the Self remained as one non-dual
before the creation, till ‘aitadatmyam idam sarvam’ — all this is Self. 2) abhyaasa —
repetetion,’tat tvam asi’ is repeated nine times. 3) apoorvata — speaciality. ‘sraddhatsva’
— have surrender and ‘acaryavan puruso veda’ — a person with a preceptor understands.
4) phalam — result. 5) arthavada — praising or denouncing statement and 6) upapatti —
logic. This Shravana removes the doubts arising with respect to the Pramana (means of
right knowledge), the vedantic statements that they teach the non-duality between the
Jiva and Brahman. yuktyd sambhavitatvanusamdhdanam - through logic, seeing the
statements to refer to the non-dual Self, What the Vedanta teaches is it even possible or
not? Is Self real or not? Is the world illusory or real? Etc, these kinds of doubts are
removed through Manana. Manana removes doubts arising about the Prameya (object
of knowledge). mananam tu tat - is definitely Manana (reflection).

T 3 1 g AT WGUERY (T 3 — 9.88) GRIEETARER e TR aediJhe 19
TS ST He 4 % |
ittham iti | ittham ‘jagato sadupddanam’ (pra u — 1.44) ityadigranthajdatoktaprakarena

vakyaih  tattvamasyadivakyaistadarthanusamdhanam tesam  vakyanamarthasya
jivabrahmanorekatvalaksanasyanusamdhanam sravanam bhavet |

ittham - thus. Means, Yagato sadupadanam’ (pra u — 1.44)
ityadigranthajatoktaprakdrena - from the shloka of the text 1.44, till the current shloka.
Here, the idea of hoce is negated, should it be read or should it not be. Because, normally

we are only interested in hearing or studying about the Self, and not the logical debate
regarding the knowledge of the Self. vakyaih tattvamasyadivakyaih - from the
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statements like ‘tat tvam asi’ It is not just any statement or a statement from the Vedas,
but only from the statements that establish the identity of Jivan and Brahman. There are
two kinds of statements in Upanishads 1) ‘Avaantara’ — that which discusses on side,
either of the Jiva, Brahman or world. And 2) Mahavakya — Ultimate sentence, that which
discusses the identity between the Jiva and Brahman. tadarthanusamdhdnam = tesam
vakyanamarthasya = jivabrahmanorekatvalaksanasya anusamdhanam - inquiry into
the meaning of those statements, in the form of identity between the individual self and
absolute Self. , Sravanam bhavet — is called as Shravana - listening. Generally Manana
takes place along with Shravana like understanding a joke immediately after listening to
it, sometimes it does take place later, like understanding a joke hours after listening to it.

TR TEEdE agr (13 - 9.3) FRT WEd Je @ (13 - 9.43) g
TEEHTITRER T ST STRreReHTes 6, 7 q g | 63 I

yvuktya ‘Sabdasparsdadayo vedyah’ (pra u — 1.3) ityadind ‘pardpardtmanorevam yuktyd
sambhavitaikata’ (pra u — 1.43) ityantena
granthasamdarbhenoktaprakdrena sambhavitatvanusamdhanam

srutasyarthasyopapadyamanatvajiianam yadasti, tat tu mananamityucyate f| 53 //

yuktyd — through the logic. Though we do use logic, it is important that it is in
accordance with the vedantic teaching. ‘Sabdasparsadayo vedyah’ (pra u — 1.3) ityadina
- beginning with the shloka 3. ‘pardparatmanorevam yuktyd sambhavitaikatd’ (pra u —
1.43) ityantena — till shloka 43. granthasamdarbhenoktaprakdrena - whatever is said in
this context of the text. But, from the later shloka 43, it is Shravana (listening) and before
that whatever said is Manana (reflection), does not seem logical. This method is seen in
Taiteriya Upanishad, where after explaining the Self and its nature in the second chapter,
the third chapter deals with the means to understand this Self.
sambhavitatvanusamdhdnam =  Srutasydarthasyopapadyamdnatvajiidnam - the
understanding of the possibility of the Self as established in the Shruti. Yadasti - that
which is seen. tat tu mananamityucyate - is called as Manana (reflection). The definition

of Manana is ‘9’@1—5@@ % qF WI w1 ofef e SJEYMY pratyag-brahmaikya

sadhaka bodhaka yuktibhih sada advitiya brahmatmaikya anusandhanam‘ — through the
inquiry of the statements, that etablishes and negates the identity of individual self and

Absolute Self, always reflectng on the non-dual identity of Brahman and Atma. / 53 /

M MREETE —

idanim nididhyasanamaha —

idanim nididhydsanamdaha — Now Nidhidgyasana (contemplating) is explained.
el et s ;R 77 |
T, (RICEeed 1l 8
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tabhyam nirvicikitse'rthe cetasah sthapitasya yat /
ekatanatvametaddhi nididhyassanamucyate J| 54 [

Establishing the mind in the object that we have come to a clear understanding through
both the means (listening and reflecting), is called as contemplating.

tabhyam - through both of them, the aforesaid Shravana (listening) and Manana
(reflecting). nirvicikitse'rthe - in the clear understanding we have gained thus. What is
the necessity for this Nidhidhyasana, if we have already gained the clear understanding?
Though through the listening and reflecting we have gotten rid of the doubt regarding the
PRamana and Prameya, respectively and thus we have no doubts. Still, there is this
erronwous cognition which we have from eternality called viparita-gnaana, this should be
removed. And contemplation gets rid of this. cefasah - the mind, sthapitasya yat -
having established in it. Ekatdnatvam — the single pointed. Like a flow of oil falling
freely from an oil barrel. etaddhi nididhydssanamucyate — i1s called as Nidhidhyasana
(contemplating).

e 3 | A SR e R e go qeed R, Te o i o

21BN U i e R B ) U MG 5. |G [ o e MGG |l b
CAeeTae | 8 o amae T s e 3 0yl

tabhyam iti | tabhyam sravanamanandbhyam nirvicikitse nirgata vicikitsa samsayo

yvasmddasau  nirvicikitsah,  tasmamin  arthe visaye cetah  sthapitasya
dharanavatascetasah ‘desasambandhascittasya dharana’ iti
pataiijalinoktatvadyadekatanatvam ekakaravrttipravahavattvam

etannididhyasanamucyate | hi prasiddham yogasastre ‘tatra pratyayaikatanata
dhyanam’iti | 54 [

tabhyam = sravanamananabhyam - through the listening and reflecting. nirvicikitse =
nirgatd, vicikits@d = samsayo yasmddasau nirvicikitsah - from which the doubts are
completely removed. There is neither doubt not erronious knowledge about the identity
of the Pramata (knower) and Prameya (object of knowledge). tasmamin arthe = visaye -
in that understanding. cetah sthdapitasya - establishing the mind. dhdrandavatascetasah -
the mind in Dharana. What is dharana? ‘desasambandhascittasya dharana’ iti
patafijalinoktatvad - as said by Sri Patanjali Maharshi in Yoga Sutra ‘placing the mind
in one place is called dharana’. The Samadhi here and in Yoga Sutra are different. It is
said in the commentary of Yoga Sutra called TattvaVaisharadi ‘That which is gained
through the meditation done in mind, about the nature of ones self, which 1s devoid of
any imagination (of differentiating the meditated and meditation) is called as Samadhi’.
And in Vedanta Samadhi is - the identity between the knower and the object of
knowledge along with the knowledge. Or giving-up the knower and the knowledge and
be as the known. The reason for this difference in Yoga and Vedanta is, yoga accepts the

Page

134



tattvavivekah RK? S| CEED

Purusha (Atma) to be expereincer, though not a doer. yadekatanatvam =
ekdkaravrttipravahavattvam - having a flow of thought function of the same form.
etannididhydsanamucyate - this is what 1s called as Nidhidhyasana (contemplating).
This nidhidhyasana is defined as T T OMMIRT SEEN W9 YR bheda pratyaya
anantarita brahmakara pratyaya pravahah’ — the thought function of Self that is not
distrubed by another different thought function of duality. In Yoga there are seven planes
of mind that are acccepted, where the first three are not eligible for Samadhi. In Vedanta
too some accept similar seven planes — 1) Shubeccha — Saadhana-catushtaya sampatti
(Aquiring the four pre-requisites) 2) Vicarana — Shravana and Manana (Listening and
Reflecting) 3) Tanumaanasi — Nidhidhyasana (Contemplating). Till this there is no
Samadhi From here it is only Samadhi with little difference 4) Satvaapatti — Samadhi till
one practices. The one in this Samadhi is called as Brahmavid. 5) Asamsakti - one wakes
from Samadhi by oneself. The one in this Samadhi is called as Brahmavidvara. 6)
PadaarthaBhaavana - one wakes from Samadhi by because of others. The one in this
Samadhi 1s called as Brahmavidvarenya. and 7) Turiya — there is no entering and exiting
the Samadhi. The one in this Samadhi is called as Brahmavidvarishta. hi prasiddham
vogasdstre ‘tatra pratyayaikatanatd dhyanam’ iti - the term ‘hi’ is to show that it is
famous, in the Yoga Sutra in the sutra ‘there the continous flow of one thought 1s called

as Dhyana’. In the sutra ‘tatra’ — there, means in the object of dhyana, the dhyeya. # 54
V/

For any knowledge the objectle is either the doubt or the erroneous knowledge, when
both of them are comletely removed, in this state.

TR Nieme sy qaiTE —

tasyaiva nididhyasanasya paripakadasariipam samadhimaha —

tasyaiva - for that very, nididhydasanasya paripdkadasaripam - of the form of the
fructification of the nidhidhyasana. And effort is the obstacle, because it is based on
desire. Because we want the Self along with the other worldly happiness. Thus the
fructification takes place when the effort ceases to exist, because of the absence of desire.
samdadhimaha — Samadhi 1s explained.

e TR FEIRe |

-~

At gAY

dhyatrdhyane parityajya kramaddhyeyaikagocaram |
nivatadipavaccittam samddhirabhidhiyate J| 55 /

Leaving both the meditator and the meditation, objectfiying only the meditated, placing
the mind like the lamp place in windless place, is called as Samadhi.
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dhyatrdhyane - both the meditator and meditation, parityajya — completely giving-up,
kramaddhyeyaikagocaram - in order, when only the Meditated remain.
nivatadipavaccittam - in a place without wind. If there is lot of air or if there is
completely no air, the lamp will not glow. Therefore, mind should be like the unflikering
lamp placed in a windless place. This comes after coming out of the different mental
states of Manolaya — lullness of mind as in sleep and ManoRajya — building castle in the
sky (daydreaming) and finally should achieve Manonasha — annihilation of mind, by
seeing it as Mithya. Samadhirabhidhiyate — is called as Samadhi. Here the Swarupa —
nature of the Samadhi is said and not the definition, which is shown in TriptiDeepa
Prakarana.

A 3 | R e 2d 39t B e,

dhyatrdhyane iti | nididyasane tavaddhyata dhyanam dhyeyam ceti tritayam bhasate,
nididydsane tdavad - in Nidhidhyasana, dhyatd dhyanam dhyeyam ceti tritayam bhdsate
— all the three, the trininity of knower, knowledge and known shine. And in Samadhi
there is absence of this Trinity. The Dhyata is ‘aabhaasa sahita antakkarana’ - Chidabhasa
associated inner-organ, since here in Pancadashi Abhaasavaada 1s accepted. The
reflection of the Kuthastha (Self) on the Avidya or intellect is called as Chidabhaasa.
Dhyana 1s the undisturbed single-pointed thought function which takes place in this state.
Dhyeya is the object of meditation, and according to Yoga Sutra, it can be Iswara also as
said in sutra ‘i§vara pranidhanat va’. Which Iswara should be worshipped, shiva or
vishnu? For this doubt Patanjali Maharshi himself says in a later sutra, this meditated can
be anything as it is said ‘yatha abhimata dhyanat va’. This is why we see people
worshipping trees, brick, stone, trident etc. For the Vedanti it 1s Paramatma. All these
three are seel to be shining in the Nidhidhyasana.

T 7o RRmeedT AEN @hR AN ° FA I R Seeae T O e e

i, Tl HTE |

tatra yada cittamabhydasavasena dhydtrdhyane dhyataram dhyanam ca kramat
parityajya dhyeyaikagocaram dhyeyamekameva gocaro visayo yasya tattathavidham

bhavati, tada samdadhirityucyate /

tatra - in that Nishidhyasana trinity, yadda cittamabhydsavasena - when the mind due to
its practice. And by this ‘abhyasavasena’ — due to log time practice, all the mystical
expereinces are negated. This is said in Yoga sutra ‘sa tu dirghakala nairantarya satkara
sevito drdhabhtimih’ — it (Samadhi) should be practiced for longertime, continuosly, with
great care only then will one get established in that. dhyatrdhydane = dhydataram
dhyanam ca - the meditator and meditation, kramdt parityajya - giving-up in that order,
dhyeyaikagocaram = dhyeyamekameva gocaro = visayo yasya tattathavidham bhavati —
when there is nothing other than the thought function of the meditated. The possibility of
existence of thought function even in Samadhi is explained in the next shloka. tada
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samddhirityucyate — Then it 1s called as Samadhi. This Samadhi i1s called as
‘Saakshaatkara’ too.

1 G — AT | AR el AT AT ae e wa dane: 0 o¢y

tatra drstantah — nivateti | vayurahite pradese vartamano dipo yatha niscalo bhavati

tadvadityarthah Il 55 /I

tatra drstantah — An example for this. vayurahite pradese vartamdno dipo yathd
niscalo bhavati tadvadityarthal - like the lamp placed in a windless place, similar is this.
Where will this state of being ‘dhyeyaikagocaram’ be? In the mind? No. The mind ceases
to exist. And there is no possibility of the mind to come bace tolife again. When
everything other than the Self, ceases to exists, or is illusory, then the mind being part of
the non-self group, too becomes non-existent or illusory. But when there is no mind,
there can be no reflection, and thus the Jiva itself will not be. This 1s why Vedanta
follows different methodology to different kind of disciples. For Uttama (best) — it
prescribes Ajaata-vaada (there is absolutely no creation). After waking up from the dream
where is the existence of dream objects. For the Madhyama (mediocre) — EkalJiva-vaada
— acceptence of one Jiva. And for the Adama (dull) — NaanaalJiva-vaada — plurality of
Jiva. For the othere we say, the mind leaving its subtle-gross form, will remain as just the
Vaasana (though imprint). Like the burnt rope or fried seed. This is what 1s called as
Lesha-Avidya (little-ignornace). Or the life of the liberated is taken care of by the Iswara.
This 1s for explaination sake, because without mind there cannot be any transaction in the

world. # 55 /

As we said already, the mind ceases to exist therefore even if there is no thought function
of the form of meditated, there is no trouble for Vedanti. But from the standpoint of the
dullard or the layman, this illusoriness of the world cannot be perceived, therefore the
question about it and an answer from that view 1s given. There is a worldly logic called
‘tushyatu durjana’ — let the bad one be happy, so as to not trouble us.

T T el ST e 7 S e g AR e s —

nanu samddhau vrttinamanupalabdhau dhyeyaikagocaratvamapi niscetum na sakyate
ityasankya vrttisadbhavasyanumanagamyatvanmaivamityaha —

nanu — but, samddhau - in the Samadhi, vritindmanupalabdhau - since there is no
thought function. When the thought function does not exists in the state of deep sleep
itself, what to say about Samadhi. dhyeyaikagocaratvamapi - the thought function of the
form of Dhyeya (meditated), also, niscetum na sakyate - cannot be cognized, ityasankya
- doubting tus, vrttisadbhavasydnumdanagamyatvanmaivamitydha — the existence of the
thought function is understood through the inference, therefore this doubt cannot be right,
1s explained.

When speaking about the Akhandaakaara-vrtti we said, it to be ‘sva para nivartya’ —
annihilates itself and other thought function. We cannot let this vrtti too to stay, because
by definition vrtti means it is illusory. We give an example of the crematoriom fire which

Page

137



tattvavivekah

1s controlled by a big bamboo, which is finally thrown into the fire, or removing the
poison with poison etc. Therefore, the idea of existence of thought function in Samadhi is
to explain something.

grideg TR ST |

FROTEHE e e Il 46 I

vrttayastu tadanimajiiata apyatmagocardah |
smaranddanumiyante vyutthitasya samutthitat J 56 J

Though the thought function objectfying the Self is not known then, still it is inferred
from the memory of the one who wokeup from Samadhi.

vrttayastu — though the thought functions, tadanimajiidata — is not known then,
apyatmagocarah - of the form of Self. Or it can be understood as to be objectfied by the
witness principle (sakshi). Since, as the memory of deep sleep gained is accepted to be
witnessed by Sakshi, here too. smaranadanumiyante — because of the memory, we
infer, vyutthitasya — in the one who woke up from Samadhi, samutthitat — from the
memory which is gained from that. This is similar expereince of the sleep, which we saw
earlier, but in the sleep there is inertia, dullness, heavyness etc, which is absence in
Samadbhi.

O] 3 | AR O R [ AT

vrttayastu iti | atmagocarah atmda gocaro visayo yasam tah,

atmagocardh = atmda gocaro = visayo yasam tah - Atma is the object for which thought
function, that is said here. Here we should be very carefull, because if it 1s taken at face
value, as it 1s, then this will fit in with the definition of the Ignorance. Because Ignorance
has Self as its loci and object. Here we are talking about the vrtti, as it was already said,
Self is not directly contradictory with ignorance, but only through th vrtti.

Cpiccs NSt e e e 0 | R 2 I o R e s e B MG s M
TG S 3aIr A | TERETR TR 3 A e &
vrttayastu tadanim samddhikdale ajiadata api vyutthitasya samdadherutthitasya
samutthitat utpanndt smarandat ‘etavantam kalam samdahito'bhiivam’ ityevamripat

anumiyante | ‘yadyatsmaryate tattadanubhitam’ iti vyapterlokasiddhatvatdityarthah

56/

vritayastu - the thought functions, definitely, tadanim = samddhikdle - in the Samadhi,
ajiiata api — though it is not known. vyutthitasya = samddherutthitasya — for the one
who came out of Samadhi, samutthitdt = utpanndt smarandt - from the memory which
arises from that expereince ‘etdvantam kalam samdhito'bhiivam’ ityevamripat
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anumiyante — we infer, from the memory ‘all this period I was in Samadhi’.
‘vadyatsmaryate tattadanubhiitam’ iti  vydapterlokasiddhatvatdityarthah - the
concomittance that is well established in the world of the form, ‘that which is
remembered, was expereinced’. The difference between the Sleep and Samadhi 1s, the
memory 1s of the Ignorance in the former and of the Lesa-avidya (little ignorance,
ignorance of the form of imprint) in the latter. Because in Samadhi, since the mind is
completely in control or ceases to exist, therefore there can be no ego identification of

any type in Samadhi. # 56 /

But if the thought function is accepted, then we need to accept an effort for this thought
funciton to be continuous, if so, then there 1s trinity of knower etc. back again, having this
in mind.

E O IE ( ec  f: C [£2 E  [ ReRG N 7 C MR

B R Ha e —

nanu tadanim vrttyutpadakaprayatnabhdvat katham  vrityanuvrttirityasankya
tatkalikaprayatnabhave'pi prathamikddeva
prayatndadadrstadisahakarisahitadbhavatityaha —

nanu - but, tadanim - in the Samadhi, vrttyutpadakaprayatnabhavat - since there 1s no
effort for the thought functions to be generated, katham vrttyanuvrttirityasarikya - how
can there be thought function and its continuity, doubting thus.
tatkalikaprayatnabhave'pi - though there i1s no effort during that time, prathamikadeva
prayatnad -  from the prior effort done Dbefore the  Samadhi,
adrstadisahakarisahit@dbhavatityaha — aided by the Punya (good-deeds or virtuos
deeds) etc., it flows continuously, is explained. This is why, after the fourth state, when
one gets the Knowledge, he becomes realized, then there should be no further state, but
we account for three further states. This 1s because of the effort one has done to attain the
Samadhi, which helps him to be established in that Self, as though. Since we saw earler
‘samvid eka rupa na bidyate’ - the knowledge is one and does not differ.

qRIg T TR |
TGS RAEARaT 1| 49 I

vritindmanuvrttistu prayatndtprathamadapi |

adrstasakrdabhydsasamskarasacivadbhavet [l 57 [

The flow of thought functions is possible through the previous effort also, which is aided
by the thought imprints of earlier practice aided by the Punya etc.

vrttindmanuvrttistu — the continuous flow of the thought function s,
prayatnatprathamadapi - through the effort done earlier.
adrstasakrdabhydsasamskdarasacivadbhavet - with the imprint of the past practices
aided by the Punya etc. Important aid is, being devoid of the Mala (impurity), vikshepa
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(projection), Aavarana (veiling) etc, this will be seen inshloka 59. Like, the force we apply
to rotate the potters wheel, the time it rotates too changes, aided by it without being
disturbed by friction etc. Through the practice of Chantining of mantra etc, Mala and
Vikshepa is negated, and only knowledge removes Aavarana. Without prescribed
spiritual sadhana (practice), one cannot get rid of these obstacle and thus will have to
face failure in the pursuit of the Self.

Gl R IR R C Rk I R o MG [ i R s M | B Rl N G
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vrttinam iti | dhyeyaikagocaranam vrtttinamanuvrttistu pravahariipenanugatistu

prathamddapi prayatnat samadhipirvakalinddapi adrstamasuklakrsnakarmdakhyo yah
punyavisesah ‘karma'suklakrsanam yoginah trividhamitaresam’ (yo sii kai pa — 7) iti

pataiicalina sdtritatvat, yascasakrdabhyasasamskarah punahpunah
samdadhyabhydsena Jjanito bhavanakhya samskaravisesal tabhyam
sahakdrikaranabhyam saha vartamandadbhavati 57 1

Without the desire there cannot be any effort, and there cannot be any desire since there
1s no mind. dhyeyaikagocarandm vrttindmanuvrttistu = pravaharipendnugatistu — the
Self 1s the only objects, for which vrtti. For the repetetion of that kind vrtti, 1.e. in the
form of a flow of thoughtfunction. prathamadapi prayatndt = samadhipirvakalinddapi
— even through the practice done before attaining Samadhi. adrstam =
asuklakrsnakarmdkhyo yah punyavisesah - Adrshtam — the special kind of Punya which
1s neither virtuous or vice, this is said through the ashuklakrishna. The reason for
explaining the word punya in this way is because in yoga sutra it i1s said
‘karma'Suklakrsanam yoginah trividhamitaresam’ (vo si kai pa — 7) iti pataficalind
satritatvat - ‘for the yogis neither of them’ and neither of what is explained with the
other part of sutra by Patanjali Maharshi which says, ‘the karmas are of three types vice,
virtuous, both of them for others’. This Ashuklakrishna karmas are like fried seed, which
do not have the power to sprout to give result. yascasakrdabhydsasamskdarah =
punahpunah samddhyabhydsena janito bhavandkhya samskaravisesah - one who has
gained the strong imprint by practising the Samadhi again and again, which imprint is
called as Bhavana. Bhavana is defined as ‘anubhitattve sati smrtijanyatve sati
smrtihetutvam’ — That which 1s expereinced at the same time is generated by memory,
and is the cause for memory. tabhyam - through the Punya etc and Bhavana,
sahakarikarandbhydm = saha vartamanddbhavati — that which exists along, during the
time of Samadhi. The explaination in Yoga Sutra is when one practices Nirvicara
Samadhi, through this Samadhi, a Pragna is generated which is called as Rtambara as it is
said ‘ftambara tatra prajiia’. And about this Pragna it is said ‘tajja samskara anya
samskara pratibandh?’, this Pragna generates a imprint called Bhavana, and that removes
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the old imprints and which becomes cause for Samadhi. This cycle of Samadhi -> Pragna
-> Samskaara removal, takes place till all the samskaaras are removed. There is no effort

here in Samadhi, if there is effort then it is not Samadhi, but 1s Nidhidhyasana. # 57 #

To remove the doubt that there is no proof for this Samadhi,
T FIY: GErET i € S e SgEui eETHe e —

nanvayam samddhih piarvacaryairna niripito drsta itydsankya sarvagurund
Sripurusottamena niripitatvatmaivamitydha —

nanvayam samddhih - but this Samadhi, piarvacdryairna niripito drsta - is not seen to
be established by older Acharyas of the tradition, itydsankya - doubting thus,
sarvagurund Sripurusottamena nirdpitatvatmaivamitydha — don’t say, because it is
established by the Master of all, Sri Purushottama (great among men) Sri Krishna.

7 SO AT SRR |

TR e 1 o

vathda dipo nivatastha ityadibhiranekadha [

bhagavanimamevarthamarjundya nyaripayat f 58

Bhagavan has explained this very thing to Arjuna in many ways with ‘like the lamp in
windless place’ etc.

yathd dipo - as the lamp, nivatastha — placed in a windless place, ityadibhiranekadha —
with many similar shloka, bhagavan - Bhagavan. Imamevartham — this very idea,
arjundya nyaripayat — explained to Arjuna.

A | T A e T R (- 6.9¢) SRR e oFET TE
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vathd iti |  ‘yatha dipo nivatastho nengate sopamd smrta’ (g — 6.19) ityadibhih

slokailh anekadha nanaprakarena bhagavan jiadanaisvaryddisampannah imameva
nirvikalpasamadhiriapam artham arjundya Sigydya nyaripayat niripitavan [ 58 //
‘vatha dipo nivdatastho nengate sopamd smrta’ (g — 6.19) — like the lamp placed in a
windless place, does not flicker is given as an example. Example for the mind being fixed
in the meditated. ityddibhih slokaih - with shlokas like these. Sixth chapter deals with
Yoga. anekadha = nanaprakarena - in many different ways. bhagavan =
JjAdanaisvaryadisampannalh - Bhagavan, one who 1s endowed with knowledge, greatness
etc. completely. imameva = nirvikalpasamddhiriipam artham - the very subject matter
of Nirvikalpa Samadhi. Arjundya Sisyaya - the his disciple Arjuna, nyardpayat =
nirdpitavan - he explained. # 58 /
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T TR —

asya samdadheravantaraphalamaha —
asya samdadheravantaraphalamdha - the secondary result of this Samadhi 1s explained.

IFTETE TER AR SR |
A T A e o femd 0 gE i

andddaviha samsare samcitdh karmakotayah [

anena vilayam yanti Suddho dharmo vivardhate [ 59

All the many karmas that is collected in this beginingless Samsara, gets merged through
this (Samadhi). And the Pure Dharma grows.

anddaviha samsdre - in the beginingless samsara. Out of six Anadi, 1) Jiva 2) Iswara 3)
Their difference, 4) Brahma, 5) Avidya and 6) Their association. This assocaiotion is
Samsara. samcitdh karmakotayalh - the crores of karmas that are collected. Since we
accept the rebirth, and each birth is because of the past karmas. And thus there cannot
be a question of the first ever birth, because we have already said Jiva to be Anadi.
anena - through this (Samadhi), vilayam yanti — gets merged, suddho dharmo
vivardhate — and the Pure dharma grows.

In Yoga Sutra there is a discussion on ‘Eka-bhavika’ — all the karmas in one birth or
‘Aneka-bhavika’ — all the karmas in result in many births. And here we are presented
with options of, 1) one karma = one birth, 2) one karma = many births, 3) many karmas =
many births and 4) many karmas = one birth. 1** is imposible, because of the many
karams we have gained. For this verreason, we cannot accept the 2" choice too. 3™ one
is no a simple discussion. And therefore, 4™ is what was accepted. In the case of the
Yogis, it is accepted, can take many bodies at the same time and expediate the
expereince of karmas.

The Karma people (Purva Mimamsa) accept, one can gain Moksha, by performing the
daily and occasional duties (nitya and naimittika) as prescribed in Vedas. And not
perform the Kamya and Nishiddha (desire propelled and negated). Thus, one will not
earn any new karmas, thus can gain liberation. He may not gain any new karma, but is
still left with the karmas of the past? This is taken care of giving-up the attachment to
the karmas of the past, they concur. For the simple vice karmas, there are two options,
one through expereince and the other by performing Prayaschitta (repentance).

But not desiring the result or giving up attachment to the karmas cannot make one
disassociated with them.
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ORI | OFRl WY | 3 e g R wee aH (e Bl SR |
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anddau iti | anddau spastam | iha asmin samsdre samcit@h karmakotayah
karmanam punyapunyalaksananam kotayah ityupalaksanam , aparimitani
karmanttyarthah |/

anddau spastam — very clear. itha = asmin samsdre — in this Samsara. Samsara — the
cycle of birth and death. samcitdh - that which is earnt, karmakotayah = karmandam

punydapunyalaksandndam kotayah ityupalaksanam aparimitani karmanityarthah [ - the
crores of karmas, that are of the form of virtue and vice. Crore is just to show the
innumerable karmas.

A AT foed At fedeater | ‘e S T AR WY (g 3 - 23.) 3 g, T
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anena samddhind vilayam yanti vinasyanti | ‘ksiyante cdsya karmani tasmindrste

pardvare’ (mu u — 2.2.8) iti Sruteh, ‘jiiandgnih sarvakarmani’ (g7 —4.3.7) iti smrtesca |/
suddho dharmah savilasa'vidyanivartakasaksatkarasadhanabhiito dharmo vivardhate
[ spastam [l 59 [/

anena samddhind vilayam yanti vinasyanti — through this Samadhi, it gets merged,
annihilated. Vilayam means ‘visheshana layam’ — merge in speacial way, does not mean
for some period of days or years or creation cycle, but complete merging. ‘ksiyante cdasya
karmani tasmindrste pardavare’ (mu u — 2.2.8) iti sruteh - the shruti says ‘all his karmas
gets removed when he sees that Brahman. Brahman is called as Paravara — where even
the greatest 1s only of lower order. jAidndagnih sarvakarmani’ (g7 — 4.3.7) iti smrtesca -
And the smrti too says ‘the fire of knowledge burns down into ashes all the karmas’.
suddho dharmah = savildsa'vidyanivartakasaksatkarasadhanabhiito  dharmo
vivardhate — the one that is the cause for the Sakshatkara (Samadhi), which gets rid of the

Avidya along with its effect. that Dharma grows. spastam - very clear. # 59 /

T b T 278 —

tatra kim pramanamityata aha —
tatra kim pramanpamityata aha — What is valid testimony in this.

RgTH g FAI AT |
AT A GRITE: TRE: Il Go |l

dharmameghamimam prahul samadhim yogavittamah /
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varsatyesa yato dharmamrtadhdarah sahasrasah J| 60 [

Since this rains the nectar of Dharma in crores (innumerable), therefore this is called as
DharmaMega by people who are masters of Yoga.

dharmameghamimam . In Yoga Sutra this is defined as ‘prasankhyane api akusidasya
sarvatha vivekakhyateh dharmameghasamadhih’ — Even in the Prasankhyana — the
disciminative power, therfore dispassion at absolute, when one is not interested in that,
one gets VivekaKhyati always is called as DharmaMegha Samadhi. When one gains more
Prasankhyana — dispassion, one gets some of the supernatural powers, when one is not
attached to any of them. Vivekakhyati grows to absolute limit. What is this
VivekaKhyati? The knowledge of the difference between the Purusha (Self) and Prakrti.
This VivekaKhyati when is continuous it is called DharmaMegha Smadhi. The result of
this DharmaMegha Samadhi is said in the net sutra ‘tatah klesakarma nivrttih’ — by that
all the karmas that bring trouble are negated. So what? ‘tada sarvavarana malapetasya
jAianasya anantyat jieyam alpam’ - when all the troubling karmas are negated, from the
one in whom there is no impurity of veiling (of his true nature), that knowledge is
unlimited, and therefore there is very less to be known. prahuli - they say. samadhim -
this Samadhi. yogavittamah - the people who are adept in Yoga. The people who are
BrahmaVidVarishta. varsatyesa yato dharmamrtadhdarah sahasrasah - since it rains
DharmaMegha in countless streams. This dharmamegha is not to be confused with the
Yoga samadhi, because of the similarities in name, because for us the dharma is ‘the one
that 1s the cause for the Sakshatkara (Samadhi), which gets rid of the Avidya along with
its effect.’

OHI | AT SRR AR, SEERE 3 qay | 3 ey e e | A Eey
FAITY: AETY: SHeRT ST WeRd i | R FAAE (A — 2) 3 g
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dharmeti | yogavittamdh atisayena yogajiiah, brahmasaksatkaravanta iti yavat |
imam nirvikalpasamddhim dharmamegham prahulh | yatah karanddesa samadhih
dharmamrtadharah dharmalaksand  amrtadharah sahasraso varsati /
‘ksanamekamadsthdaya kratusatasydpi’ (atharvasikhopa — 2) iti Sruteh [ ato
dharmamegham prahuh iti piirvenanvayah f 60 /

yogavittamdah = atiSayena yogajiiah, = brahmasdksatkdaravanta iti yavat - adept in
Yoga, people who have complete knowledge of the Yoga, i.e., the one who has gained
the immediate knowledge of the Self. To get rid of any confusions that may arise due to

the words dharamegha and yogavittama, it is made clear we are only referring to the
knowledgeable one. imam nirvikalpasamdadhim = dharmamegham prahulh - .this
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NirvikalpaSamadhi — non-attributed Samadhi, is called as Dharmamegha. Why confuse,
when one could have chosen another better name for this Samadhi? yatah karandad -
because, esa samadhih - this Samadhi, dharmamrtadharah = dharmalaksana
amrtadhdarah sahasraso varsati — rains innumerable streams of Dharma. Streams of
immediate-knowledge or streams that negate Avidya. But there are hundreds of fire
rituals in the Vedas which can bring good restuts, if be said, it is answered
‘ksanamekamdsthdya kratusatasyapi’ (atharvasikhopa — 2) iti Sruteh - even for a
second if one stays in this, it is equivalent to the thousands of greatest rituals. ato
dharmamegham prahuh iti piarvenanvayah - therefore, it 1s called as DharmaMegha, in

this way it should be connected with the earlier statement. J 60 /

The DharmaMegha here 1s just name sake with the Yoga DharmaMegha and is not the
same. No Vedanta Acharya or text is interested in KramaMukti — liberation in due time /
course, travelling to different world Brahmaloka and later getting liberated from there,
where we need to stay till the time of the Iswara of the world or VidehaMukti — liberation
after the body drops, when the immediate knowledge is not completely established, but
are interested only in establishing JivanMukti — liberation while alive. This Jivanmukti is
referred to as DharmaMegha Samadhi, Nirvikalpa Samadhi or Sahaja Samadhi.

T G WHRAE —

idanim samadheh paramaprayojanamaha —

idanim samddhelh paramaprayojanamdha — now, the primary result of the Samadhi is
explained. After explaining the secondary result and valid proof, the main result of
Samadhi 1s explained. In yoga Sutra after explaining there is ery little left, it is said ‘tatah
krtarthanam parinamakrama samapti gunanam’ — after this, for the one who has achieved
what need to be, thr gunas (sattva etc) stop transformation.

S T (99 e |

T QoA w69 |

amund vasandjdle nihsesam pravilapite |
samitlonmiilite punyapdpakhye karmasamcaye [f 61 [

Through this the whole web of Vasana are completely destroyed. The group of virtuos
and vice Karmas are unrooted totally.

amund - through this Samadhi, vasandjile — the web of the imprints, nihsesam -

completely, pravilapite — are merged, samiilonmiilite — when uprooted completely,
punyapdpdkhye — the one called virtuous and vice, karmasamcaye - karma group.

Page

145



tattvavivekah RK? S| CEED

T 30T | AT FAIT TToT). R Ao cea e At HEee (i a4 e 7
e farisr, qrauared e i e U1 ot A 3 g, e 3 ae
&9 I

amind iti / amund samadhina vasandjale ahamkara-

mamakarakartrtvadyabhimanahetubhiite jianaviruddhe samskarasamiihe nihsesam
yathd bhavati tatha pravilapite vindasite, punyapapdkhye karmasamcaye samitlonmiilite
mitlasahitam yathd bhavati tatha unmiilite uddhrte, vinasite iti yavat [| 61 /

amund = samdadhind - through this Samadhi, vdsandjale = ahamkara-
mamakdrakartrtvadyabhimdanahetubhiite jiidnaviruddhe samskarasamithe - the
imprints that are contrdictory to the knowledge, like the cause for the identification of I,
me, mine, doership etc., nihsesam yathda bhavati tathd pravilapite = vindsite — when it 1s
completely destroyed, punyapapdkhye karmasamcaye - the group of karmas called
virtue and vice, samitlonmiilite = miilasahitam yathd bhavati tatha unmiilite = uddhrte
= vindSite iti yavat - is comepletely uprooted. Plucked form its root, destroyed from the
root. And not plucked to plant it in another place. This is the primary result of Samadhi,

the Avidya along with its effect gets destroyed. # 61 /

BTG —

phalitamaha —

phalitamaha — the end result 1s explained. Since it is accepted that only through the
vedantic statement one can gain the knowledge. And that knowledge can either be
mediate or immediate. Immediate knowledge is the final result. Now, some accept that
the statement can give only mediate knowledge and other accept it can give immediate
knowledge directly. We generally accept the verbal testimony to giveimmediate
knowledge, in the absence of an obstacle. As we saw in the example, ‘you are the tenth
person’. Thus the Samadhi did not give us immediate knowledge, but the verbal
testimony without obstacle generated it.

TG FORREET |

TGS a1l &R

vakyamapratibaddham satprakparoksavabhasite /

karamalakavadbodhamaparoksam prasiiyate [l 61 [

The ultimate statement, which when is without any obstacle had given mediate
knowledge, now delivers immediate knowledge, like gooseberry in ones hand.

vakyamapratibaddham sat — the ultimate statement, when is without any obstacle. The

obstacle of Mala (impurity / veiling) and Vikshepa (projection). prakparoksavabhdsite -
which gave mediate knoledge earlier, karamalakavadbodhamaparoksam - gives rise to
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immediate knowledge, as gooseberry in the hand. We do not need any proof for,
kara+aamalak - the gooseberry placed in the palm. Or if we understand kara-
amalakavad — like the water in the plam. prasiyate - delivers. This removes any wrond
conception like the statement only gives mediate knowledge and one should ‘meditate’
to gain immediate knowledge, thus making studying of Shastra theoratical and
mediatation as practical.

R 31 | A T e SeHaT dereied 6]
vakyam iti | vakyam tatvamasyadivakyam apratibaddham satkarmavasanabhyam

pratibandharahitam sat

vakyam = tatvamasyadivakyam - the ultimate statement like ‘tat tvam asi’ etc,
apratibaddham sat = karmavdasanabhyam pratibandharahitam sat - when without any
obstacle, the obstacle of karma and Vasana.

ARG G QR T T FIeay e eig AT A e Ao
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prakparoksavabhdsite  piarvam  paroksatayd@ prakasite tattve  karamalakavat
karasthitGmalakagocaramiva aparoksam aparoksatayd tattvavabhdsanasamartham

bodham jiianam prasiiyate janayati [| 62 J

prakparoksavabhdsite = piirvam paroksatayd prakasite tattve - the Truth about which
one had mediate knowledge of, kardmalakavat = karasthitdmalakagocaramiva - like
gooseberry in the hand or like water in the hand. aparoksam = aparoksataya =
tattvavabhdsanasamartham - immediate knowledge, through which one gets the
strength to perceive the Self / Truth. bodham = jianam, prasiyate = janayati - that
knowledge it delivers. The same knowledge which was gained mediately is gaining
clarity and thus becomes immediate, and not a new knowledge. Here one should not
confuse with the examples of one becoming like an ant to taste the sweetness of jagerry.
Because, there is nothing to be expereinced in that sense, here. Since the Self 1s ‘yad
saksat aparooksat brahma’ the Brahman which is ever expereintial. And therefore, there

1s no other expereince possible. # 62 /

T TR B —

idanim paroksajiianasya phalamaha —
idanim paroksajiidnasya phalamdha — now, the result of mediate knowledge is
explained.

T SR e e |
CES RS i
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paroksam brahmavijiidnam sabdam desikapirvakam |
buddhipiirvakrtam papam krtsnam dahati vahnivat [ 63 [

The mediate knowledge that is gained through the words of the Guru, like fire burns to
ashes all the vice karmas performed with knowledge.

paroksam - mediate knowledge, brahmavijidnam - of the Absolute Self, s@bdam -
through the words, desikapiirvakam - from the Guru. the idea is there is no result for
the one who studies it from a book. buddhipiirvakrtam - performed knowingly. The
deeds performed in this birth after being able to understand good and bad, pa@pam - the
vice deeds, krtsnam - completely, dahati — burns down, vahnivat — like fire.

TR 30 | S TEE STE TeAeEre R SEe §agaga aeges 39 i a6
e W 9 dfeaq @ Il &3
paroksam iti / desikapiirvakam gurumukhallabdham sabdam

tattvamasydadydgamajanyam  paroksam brahmavijiianam buddhipirvakrtam
jiAanapirvakam yathd bhavati tatha krtam krtsnam samastam papam vahnivat dahati

63/

desikapiirvakam = gurumukhallabdham - that which is gained from the Guru. sabdam
= tattvamasydadydgamajanyam - the statements of the Vedas like ‘tat tvam asi’. Here the
word shabda is made clear to remove any ambiguity of hearing any statement from the
will give the knowledge. Therefore, it is made clear, only the statement of Vedanta and
that too ultimate statements like ‘tat tvam asi’. paroksam - mediate, brahmavijiianam -
knowledge of the Self, buddhipirvakrtam = jiianapiirvakam yathd bhavati tathd krtam
- that which is done knowingly, Artsnam = samastam pdapam vahnivat dahati - burns

down all the sins, like the fire. # 63 /

One should see clearly, whether it is mediate or immediate knowledge it should be and
can be gained only from a Guru, and not otherwise. And a Guru, here only refers to the
one in the tradition of Advaita. Simple reason is, a person cannot be qualified to be a
Guru if he does not know the ultimate Truth. Nor can one be qualified to be a Guru, if
one cannot uplift the disciple from his state, and who tells him you are fit only for this
state.

ATRFETHE —

aparoksajiianaphalamaha —

aparoksajiianaphalamaha —

ARVATA o HHe |
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ARSI || &4 I
aparoksatmavijianam sabdam desikapirvakam [
samsarakarandjiianatamasascandabhdskarah [ 64 |/

The immediate knowledge that is gained through the words of the Guru, like the midday
sun that destroys the darkness of Ignorance, which is the cause of Samsara.

aparoksatmavijidnam - immediate knowledge of expereintial Self. Gnana means
knowledge and Vignana means experential. And there is no trinity and the Self is
accepted to be of the nature of expereince. S$abdam - through the words,
desikapiirvakam - from the Guru, samsdarakdrandjiianatamasascandabhaskaralh - is
like the midday sun for the darkness of ignorance that is the cause of Samsara. Samsara
is the effect of Ignorance, and this ignorance which is also referred to as Tamas
(darkness) gets completely destroyed ny the immediate knowledge. The knowledge
whether mediate or immediate, will not get established unless it is gained from a proper
Guru, and this is said in the Upanishad ‘acaryat eva vidita vidya sadhistam prapat’.

SN I AR A el 12 R K (G Gt W R I I e I R e b e e | |
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aparokseti | sabdam desikapirvakam vyakhydatam | aparoksatmavijiianam

aparoksasyatmano vijianam samsayaviparyayarahitam yajjiidnam tat
samsarakdrandjianatamasah samsdrakdranam yadajianamasti tadeva tamastasya
candabhaskaralh madhyahnakalinasiryah | bahyatamasascandabhaskarah iva

ajiidnatamaso nivartaka ityarthah I 64 Jf

Sabdam desikapirvakam vydkhyatam - words from the Guru, is already explained.
aparoksdtmavijiidnam = aparoksasyatmano vijiidnam - the immediate knowledge that
is the Self, that is ever immediate (experential). Here the words Aparoksha — immediate
and Atma are not different, to show this the sixth case is identity (abhede sasti — Sanskrit
rule) is used, as in the case of ‘rahoh s$irah’ — rahu’s head, where the mythological head
portion of the demon is called as rahu. This expereince can be had only when there is
samsayaviparyayarahitam yajjidnam tat - devoid of any doubt or erroneous knowledge.
And these are gained through the Shravana, Manana and Nidhidhyasana.
samsarakarandjiianatamasah = samsarakaranam yadajiianamasti tadeva tamah - the
Ignorance that 1s the cause of the Samsara, which itself is the Tamas (darkness), tasya
candabhdskarah = madhyahnakdlinasiryah - for that, this is like the midday sun,
bahyatamasascandabhdskarah iva ajiianatamaso nivartaka ityarthal - like the external
darkness 1s removed completely by the midday sun light, similarly this immediate

knowledge 1s for the Ignorance. # 64 J
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IR %cTHE —
granthabhydsaphalamdaha —
granthabhydsaphalamaha — the result of practicing (learning) the text is explained.

7 TFrdtadd
fqurg fafee=: FeE |
[CRIRRELIRELER
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ittham tattvavivekam
vidhaya vidhivanmanah samadhaya |
vigalitasamsrtibandhah
prapnoti param padam naro na cirat f 65 //
Thus, practicing the TattvaViveka (discrimination of the Truth), tranquiling the mind as
prescribed, the person who is releived from the bondage of Samsara, attains the
Absolute Self without any delay.

oo e
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/) iti  paramahamsaparivrdjakacaryasrimadbharatitirthavidyaranyamuni
Viracita paiicadasyam tatparyadipikakhyayam tattvavivekakhyam
prathamaprakaranam [/

ittham - thus, tattvavivekam - discrimination of Truth, vidhdya — having gained or
understood, vidhivan - as prescibed, manah samddhdaya - tranquiling the mind,
vigalitasamsrtibandhahl - releived from the bondage of the Samsara, prapnoti - attains,
param padam - absolute state. This also should be understood as in the case of
‘aparoksha atma’ where we understood in abheda (identity). naro - person, na cirdt —
without delay, immediately. This is just to show there is absence time in the state of
realization, because time is part of creation. Time and Space which we understand
comes into existence because of the association of Self and Avidya.

o
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ittham iti | nara ittham uktena prakarena tattvavivekam tattvasya

brahmatmaikatvalaksanasya vivekam  kosapaficakddvivecanam vidhdayva krtva
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tasmimstattve  vidhivat  sdastroktaprakdarena manah  samdadhdya  sthirtkrtya
vigalitasamsrtibandhalh aparoksajiidnena nivrttasamsarabandhah san param padam

niratisayanandariipam moksam na cirat avilambena prapnoti /

satyajiiananandalaksanam brahmaiva bhavatityarthah f 65 [

nara - Human. Since it is said ‘manushya adhikaaratvaat shastrasya’ — since only the
humans are eligible for following the scriptural rules. For the animals or deities, the
embodiment is that of expereince only and therefore there 1s no possibiity for the inquiry
into the Self. ittham = uktena prakarena - as said here, tattvavivekam - tattvasya =
brahmdtmaikatvalaksanasya , vivekam = kosSaparicakddvivecanam - Inquiry into the
Truth. The Truth that is of the form of identity between the individual self and Self,
Inquiry is the discrimination of the Self from five sheaths. This also plants a seed for the
next chapter, pancakoshaviveka. vidhdya = krtva — having done, tasmimstattve - in that
Truth, vidhivat = Sastroktaprakdrena - in proper way, as prescribed in the Vedanta
Shastra. Vidhivat can be in priscribed order or Vidhi-vat ass gained through the
injunction, and if the latter is accepted then, it refers to the Shravana, Manana and
Nidhidhyasana as said in the Upanishad with injunctive verbal case ending ‘Srotavya
mantavya nidhidhyasitavya’. Though some accept these to be Vidhi, but the Self is not an
object of injunction. With respect to the worldly things, it is dependent on the Person’s
choice (PurushaTantra), since ‘kartum akartum anyathaakartum viparitatayaakartum
shkyate’ — he can either do, nnot do, doe it differently or completely in a contradictory
way, therefore it can be a part of Vidhi. But here knowledge is not PurushaTantra but
VastuTantra (Object dependent). If the Pramata and Prameya meets, then the knowledge
will surely take place, we cannot stop it. If the eye meets the pot, the knowledge of pot is
gained, as it is wihtout change. Even if the injunction is accepted, it is to delimit the other
options or paths and guide us to the Vedanta. manah samadhaya = sthirtkrtya -
tranquiling the mind, 1.e. establishing the mind in this truth, But here mind and Truth wil
become different, thus making the mind the form of Self. As said here, one should leave
the meditation and meditator and stay in the Meditated. As said in the text
Vivekacudamani ‘na kincid api vicalayet” — do not think about anything else.
vigalitasamsrtibandhah = aparoksajiidnena nivrttasamsarabandhal san - through the
immediate knowledge having the Samsara completely annihilated, param padam -
Absolute State. As said earlier, Param and Padam are identical, that Brahman (param)
itself is the one that needs to be known (padaniyam). What is that state?
niratisayanandaripam moksam - the one that is Absolute Bliss, which is Moksha -
liberation. na cirat = avilambena prapnoti - without delay, immediately. This is also to
negate the idea accepted by Logicians, who accept, ‘utpannam ksanam dravyam
nirgunam niskriyam ca tisthati’ - at the time of creation the object stays without any
activity or attribute. Milk before it truns into curd, stays without any attribute of curd or
milk and without activity. So, based on this, one should not think, the liberated will be in
a state of limbo for a moment, before ‘becoming’ Brahman. Therefore, removal of
Ignorance is Realization, like he coupling or co-joined hands, even if one gets freed the
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other is also free. satyajfiananandalaksanam brahmaiva bhavatityarthah - he is that
Absolute Existence, Knowledge and Bliss. # 65 /
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paramahamsaparivrdjakdacaryasrimadbharatitirthavidyaranyamunivaryakimkarena
ramakrsnena viracitdyam tatparyadipikakhydyam tattvavivekakhyam

prathamaprakaranam samdaptam [/
deak ek
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Three States or Five Sheaths

State Sheath Body Individu | Collective 0

al M

Jagrat | Anna Sthula | Vishva Vaishvanar | A
a

Swapn | Prana+Mana+Vign | Suksh | Taijasa | Hiranyagar | U

a ana ma bha
Sushup | Ananda Karana | Pragna | Iswara M
ti

Tamas Predominant — Sattva Aspect Creation

Individual Collective

Shankara (Shiva)

Smell Ashvina (the Smell
twin ashvin)
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Tamas Predominant — Rajas Aspect Creation

Individual Collective

Speech Agni (fire) Speak Prana Moves Nostrils
through
nostrils and
mouth

(breathi

Legs Upendra Walk Vyana Moves Entire
through- body
out the
body (helps
to open up
the nerves
for the

Procreation Prajapati Procreation Samana Moves the Digestion
(creation) energy in
the body
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Self

Anandamaya (bliss
sheath)

Vignanamaya
(knowledge sheath)

Manomaya
(mental sheath)

Pranamaya (vital-
air sheath)

e Annamaya
(food sheath)

\ Pancakosha (five sheaths)

The process of Pancikarana

Unprocessed five elements (apancikrta)

Space Air

o Water
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Processed five elements (Pancikrta)

Space

Air

Division into two equal parts

Space

Air

Space

Air
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Earth
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