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PUBLISHERS’ NOTE

The Paficadagi of Sri Vidyiaranpya Swamin is a post-
Sankara Advaita Vedanta classic of great celebrity. Want
of an English translation of this gem of the Vedantic
literature was keenly felt and hence this publication.

The author, Sri Vidyaranya Swamin is said to have
been the Head of the Sringeri Math (one of the four
principal Maths established by Bhagavan Sankaracarya
himself) from 1377 to 1386. A.D. Besides the Paficadaf{i,
Drk-Dréya-Viveka, Sarvadar§ana Samgraha, Sri Sankara-
Digvijaya, Jivanmukti Viveka, Anubhuti Prakaga, Vivarana-
prameyasamgraha, Upanisad Dipika and a few other
works are also ascribed to him. Scholastic controversy
apart, the deep spiritual insight and love for the suffering
Jivas of the saintly author will suffice to evoke veneration

and love from the readers.

In the present volume, the original text is given im
Devanagari script followed by an English rendering which
aims to be faithful to the spirit of the original rather than
to the letter. Brief explanatory notes have been added
wherever the terms and passages seemed obscure. An Index
to Slokas and a Glossary are appended at the end.

In interpreting the text, the famous Tika of Rima
krsna has been mostly followed. Much help has been
derived from S$ri Durgicharan Chattopadhyaya’s volumin-



v

ous Bengali translation of the work. A few other editions
including the available English ones were also consuited.

We are very grateful to Dr. T. M. P. Mahidevan,
M.A., Ph.D., Director, Centre of Advanced Study in
Philosophy, University of Madras for his valuable Intro-
duction. Our thanks are due to Swami Satswaripananda
who edited the whole manuscript in its first stage.

We hope that this translation will be well received.

January 3, 1967 PUBLISHERS
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INTRODUCTION

The Paficadasi of Sri Vidyaranya is a comprehensive
manual of Advaita Vedanta, enjoying great popularity with
those who want to have a clear presentation of the truths.
of Advaita. There are two types of Advaita-works: (1)
those that are intended to serve as books of instruction for
the follower, and (2) those that seek to show through
dialectics that the philosophical positions that oppose
Advaita are not tenable. The Parcadasi belongs to the
first type. As Sri Vidyaranya says even at the outset, the
aim of his work is to teach the supreme truth in an easily
understandable manner to those whose hearts have been
purified through the worship-of the lotus-like feet of the
Guru (I, 2). It is not that argumentation and dialectics
are not employed in the Paricadasi; but they are sub-
ordinated to the principal aim of conveying the light of
truth to the disciple. The reasoning based on the principle
of co-presence and co-absence (anvaya-vvatireka), for
instance, is had recourse to for showing that the self whick
is of the nature of consciousness is constant and therefore
real, while the phenomena constituting the world are
inconstant and therefore non-real (II, 60 ff). The method
of dialectical refutation of systems such as the
Madhyamika is resorted to (see, e.g., II, 30 ff). The central
objective of the Pancadas':, fowever is to provide
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.guidance to the seeker through instruction. While sound
logical reasoning helpful to an understanding of scriptural
teaching is to be welcomed, quibbling should be avoided.
Hence, Sri Vidyaranya declares: “The meaning of
scripture 1 explain; I do not employ mere logic”
(srutyartham visadikurmo na tarkad-vacmi kificana. VIII,
67.) ““Therefore, he who longs for release should gfve up
faulty logic and resort to scripture® (tasmat kutarkam
santyajya mumuksuh srutim asrayet. VIII, 68). “Let logic:
be employed that follows one’s experience, but not bad
logic ™ (tarkyatam ma kutarkyatam. 11, 30).

When it is said that scripture is the basic authority
for Vedanta, it does not mean that the Vedantin is a
¢literalist’ or ¢‘fundamentalist’. His attitude is not to be
-confused with that of blind acceptance of or unthinking
belief in, the words of the Veda. The words are not mere
sounds ; they convey meaning; and the meaning should
be understood. If a text is accepted without. proper
inquiry, and if its meaning is only superficially grasped, then
it would not lead to any good. Reasoning is helpful in
understanding the teaching of scripture. Although it is
true that the ultimate Reality taught there is not graspable
either through thoughts or through words, nevertheless
logic is useful in a negative way in so far as it can assure
usas to what is not real, and language is of service in
indicating the nature of the Real. The £inal court of
appeal is experience,—the plenary experience, which is the
fruit of inquiry. In fact, the texts of scripture are but
indicators of that experience. Thus, in Vedinta, the
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nature of the Truth is sought to be expounded on the
triple basis of scripture, reasoning, and experience (srutyukty-
anubhiitibhyah, V, 56, & XI, 89).

The Padicadasi is so named because it consists of
fifteen chapters (paficadasa-prakarana). The fifteen chapters
are grouped into three quintads : viveka-paficaka (dealing
with the discrimination of the real from the non-real),
dipa-paficaka (expounding the nature of the Self as pure
consciousness), and ananda-paricaka (dwelling on the bliss-
nature of Brahman). It is, for the sake of convenience,
stated that the three quintads have for their theme the three
aspects of Brahman. sar (existence), cit (consciousness), and
ananda (bliss), respectively. But it should be borne in miad
that such a statement could only be roughly true. The
essential doctrines of Vedan:a occur in almost every chapter.
There are, naturally, repetitions; but repetitions are
necessary for enabling the reader to understand firmly the
truths of Vedanta. Sri Vidyaranya has succeeded in an
eminent way in setting forth the essentials of Advaita in
this great work of his—the Paficadasi.

The basic skill that the disciple should develop in
himself is the ability to discriminate the real from the non-
real. The Paficadasi indicates the various methods by
means of which the discrimination could be gained. One of
the most useful methods is the analysis of the three states
of experience, viz., waking, dream, and deep sleep.  Asa
result of such analysis one realises that the Self persists in
all the states while the objects vary and are inconstant. The
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‘Self which is consciousness is of one essence and does not
undergo any change (samvid-ekarupa na bhidyate, 1, 4).
‘Time makes no difference to it, nor space; the plurality of
objects does not introduce any split in the Self. The same
<onclusion may be reached by an investigation into the five
sheaths (kosas) that cover the Self, as it were. The five
sheaths are: the physical (anna), the vital (prana), the
mental (manas) the intellectual (vijfiana), and the blissful
(anandamaya). The principle which is applied in this
investigation is : what is grosser and more external and less
pervasive is less real than what is subtler and more internal
and more pervasive. Applying this principle one arrives at
the trpth that the Self is supremely real because it isthe
subtlest and the immost being which is non-dual (see ch. III).
TNlustrating the technique of analysis, §ri Vidyaranya says:
““ As the internal pith of the mufija grass can be separated
from the outer covering, so the Self can be distinguished
from the three bodies (i.e., the five sheaths) through
reasoning by one who is wise. Then, the Self alone emerges
as the supreme Brahman » (I, 42). Just as the individual
soul and its states could be analysed with a view to dis-
covering the Self, the external objective world could also be
analysed with the same end in view. Beginning with the
grossest element, earth, we have progressively subtler
elements ; water, fire, air, and ether. But the Self is subtler
than ether. One may think of the Self without ether, but
not of ether without the Self. One may deny anything,
but not the Self. To doubt the existence of the Selfis as
ridiculous as the doubt expressed by a man *“Have I a
tongue or not?’ (IIL. 20).
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The Self is of the nature of pure consciousness; it is
unfailing light; ever-present awareness. It neither rises
nor sets ; it is non-dual, self-luminous intelligence (ro’ deti
na ‘stam ety eka samvid-esa svayamprabha, I, 7). In
chapter VIII, ¢ Kitasthadipa’ there is an exposition of the
nature of the immutable Self which is the witness-consci-
ousness, unchanging, ﬂawlesé, and eternal. Like the
anvil in the smith’s shop which serves as the basis for
beating the metal into various shapes, without itself
changing, the Self remains as the immutable witness of
changes in the physical and the psychical orders; hence it
is calied the kiitastha. In Chapter X, ‘Nataka-dipa’ the
analogy of the dramatic stage is employed. Just as the
lamp set on the dramatic stage sheds light on all concerned
during the performance, and shines also after everyone
has left the theatre, even so the witness-consciousness
manifests all things, viz., the egoity, the intellect, and the
objects, and continues to shine even when they are non-
existent. Just as the lamp on the stage illumines without
moving and without being affected by the movements of
the actors and the audience, even so the witness which is
eternal and immutable manifests all things both within
and without, and their absence too. In chapter VI,
¢ Citra-dipa’, the kiitastha is compared to the canvas on
which the world-picture is painted. Just as the canvas is
that whereon the various painted flgures appear, both of
inanimate things like mountains and animate beings like
men and animals, so also on the consciousness which is
he immutable Self, the variegated world appears.
Consciousness cannot be negated, even as the basic
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canvas cannot be dispensed with. Consciousness can

never experience its own non-existence: it is eternal
(VI, 254).

The bliss-nature of the Self (Brahman) is explained
in great detail in the last five chapters. The Self is not
only existence and consciousness, it is also bliss, the
supreme value. The teaching of Yajnavalkya to Maitreyi
in the Brhadaramyaka-upanisad constitutes the basis for
understanding the bliss-nature of the Self. The core of the
teaching is that the Self is the seat of supreme lovee
Anything becomes dear, not for its own sake, but for the
sake of the Self. There are, it is true, different notions of
Self-hood, three of which may be distinguished; the
secondary self, the illusory self, and the principal Self.
When a parent identifies himself with his son, for instance,
the self-hood of the son in relation to the parent is
secondary.” The identification of the self with the body, etc.,
is illusory. The principal Self is the unconditioned non-
dual reality. It is the Self in the principal sense that is of
the very essence of bliss or love. But even when the self in
the other two senses is loved, it is because of the mistaken
or wrong identification with the true Self. Thus it is easy to
see that the Self, whatever be the conception thereof, is the
centre and seat of love. If there be love for any other object,
it is for the sake of the Self to which that is subsidiary. Tt
is a reflection of the bliss that is the Self that is experienced
as happiness or pleasure in the objects. A right understand-
ing of the happiness that is derived from the contact of the
mind with the objects may serve as the door to the bliss
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that is Brahman. When an object is being enjoyed, the
mind turns inward and becomes calm. In that state of mind
the bliss that is the Self is reflected. It is this which is
experienced as happiness or pleasure. The Brahman-bliss
or a reflection of it is experienced in other states also. In
deep sleep one experiences unqualified bliss; only that
experience lies under the cover of nescience. Just before
falling into deep sleep, and immediately for a few moments
after getting up from sleep, one has a taste of happiness,
prospectively or restrospectively. In the interval between
two modes of the mind also, one experiences the reflection
of bliss. The yogi enjoys bliss in samadhi. The jridni realises
directly the bliss that is the Self.

The bliss that is the Self (Brahman) is unexcellable and
unconditioned. A calculus of bliss is given in the Upanisads.
Starting with the unit-measure of human bliss, the higher
levels are reached by multiplying each lower level of bliss
by a hundred. One may thus go upto the bliss of the
Creator Brahma. But Brahman-bliss is beyond all calcula-
tion. And, the wise one’s experience of the plenary bliss
admity of no degrees. He has no wants, nothing to gain.
His sdtisfaction is supreme. He has done all that was to be
done, he has attained all that was to be attained. Having
achieved all that was to be achieved, and having done all
that was to be done, the illumined one rests in perfect
contentment and peace. (XIV, 58).

The nature of Brahman that is the Self is, as we have
seen, existence (sat), consciousness (ci?), and bliss (gnanda).
Quoting from three different Upanisads, Sti Vidyarapya
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says: ‘““Uddalaka Aruni describes Brahman as existence
(sat) by nature; in the Aitareya upanisad of the Rgveda, the
nature of Brahman is indicated as consciousness (prajfiana);
and Sanatkumara refers to Brahman as of the nature of bliss
(ananda)>® (X111, 63). Existence, consciousness, and bliss
are not parts of Brahman, or its attributes; they constitute
its essential nature (svaripa). They are not three separate
constituents : existence is consciousness, and conscious-
ness is bliss. It is because the world of plurality is
characterised by impermanence, inertness, and disvalue
that in order to distinguish the non-dual Brahman from
the world that Brahman is said to be existence, conscious-
ness, and bliss. In Brahman's essential nature, however,
there is no split, and no distinction. Differences are of
three kinds: difference of ,one member from another
member of the same class (sajatiya), difference from
another class (vijatiya), and internal differentiation
(svagata). Brahman is free from any of these differences.
There is no other reality which is similar to it or
dissimilar to it, and it has no internal differentiations
(11, 20-21).

A fundamental question which is the cause of great
vexation is: How does it happen that the one Reality
appears as the world of plurality? It is with reference to
this question that the concept of maya has been
formulated. Various theories of creation have been
proposed in the systems of philosophy: (1) Arambha-vada,
that the world is a new creation not already contained in
the cause: (2) Prakrti-parinama-vada, that the world is a
transformation of primal nature; and (3) Brahma-parinama-
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vada, that the world is a modal manifestation of Brahman.
It is the purpose of the concept of maya to show that none
of these alternative theories is intelligible. In truth
causation itself is unintelligible. To admit that it works, or
is practically useful is not to accept it as true.

There are three standpoints from which maya may
be envisaged, says Sri Vidyarapya: (1) the standpoint of
revealed experience (Srauta), (2) that of reasoning
(yauktika) and (3) that of the ordinary men of the world
(laukika). From the standpoint of the ordinary worldly
men, maya is real (vastavi); they have no reason to doubt
its reality. From the standpoint of those who have
realised the teaching of scripture, maya is unreal (tuccha);
for them, there is no world to be accounted for; maya is
that (ya) which is not (ma). And, for those who seek to
understand through reasoning magya is indeterminable
(anirvacaniya) (VI, 130). From the standpoint of reason-
ing, maya is uncharacterisable either as real, or as unreal
or as both real and unreal. The world of plurality appears
in Brahman on account of mdya, even as a snake appears
in what is a rope. This is known as vivarta, transfigura-
tion.

There is no use asking questions about maya. The
more we question, the deeper will the mystery become.
Miya is that which makes apparently possible what is
inherently impossible (VI, 235). Wonder is maya’s garment;
inscrutable is its nature (VI, 139). By raising objections to,
or asking questions about, maya, we do not solve the

2
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mystery. What is necessary is that we should endeavour
to transcend maya (VI, 138). And, in this endeavour, the
world of plurality in which we as empirical individuals

live can be a help instead of serving as an obstacle
(IV. 42).

The empirical individual is calied the jiva. The jiva
is the non-dual Self appearing in a limited or conditioned
form on account of nescience. Being endowed with
adjuncts such as egoity, etc., it transmigrates from
one physical body into another, in accordance with its
karma. When through spiritual disciplines, it gains perfec-
tion, it realises its non-difference from the Self. In what
manner is the appearance of the jiva to be understood?
In regard to this question, there is some difference of
opinion between the two main post-Sankara Advaita
schools—the Vivarana and the Bhamati. According to the
Vivarana view, the jiva is a reflection of Brahman in
nescience, and Brahman as the prototype -reflected is
Isvara. This view is known as pratibimba-vada. The
Bhamati view, which is called avaccheda-vada, is that the
jiva is Brahman as defined or delimited by nescience. The
analogy for the former view is the reflection of the face in
the mirror ; that for the latter view is the delimitation of
ether by pot, etc. Sri Vidyaranya who follows mainly the
Vivarapa tradition, teaches a modified form of the reflec-
tion-theory which is referred to as abhasa-vada. While the
Vivarana view regards the reflection as real and as identical
with the prototype, the theory sponsored in the Paficadasi
holds that the reflection (@bhasa) is mere appearance, an
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illusory manifestation. The apposition between the jiva
and Brahman, according to this view, is through sublation
(badha), and not ‘through identification (aikya).

The direct means to release, Advaita holds, is the
path of knowledge (j#ana). As moksa is the very nature
of the Self, it is not an experience which is to be brought
about through works (karma). As what stands in the way
of the realisation of moksa is nescience, what can remove
nescience is knowledge alone. The path of knowledge
consists of ‘hearing’ (i. e. study, sravapa), reflection
(manang), and meditation (nididhyasana). The ascertain-
ment of the true significance of the non-difference of the
individual soul from the supreme Self with the aid
of the mahavakyas like :That thou art' (tat-tvam-asi)
is sravana. To understand through reasoning that the
meaning of this teaching has every possibility of validity is
manana. And, when by sravapa and manana the mind has
gained conviction, it dwells constantly on the non-dual
Self. This is nididhyasana (I, 52-54).

What is the immediate instrument of release? Is it
sravapa of the mahavakya ‘That thou art’? Or, is it
continued meditation (also called prasamkhyana)? On this
question, the two post-Sankara Advaita schools, already
referred to, are divided. According to the Bhamati view,
verbal testimony (Sabda) of which the mahavakyas form
part, can yield only mediate knowledge, and not
immediate or direct knowledge. If the mediate knowledge
gained from verbal testimony is to be transformed into
immediate experience, there should be continued medita-
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tion till this is achieved; and this is possible because the
mind which is the instrument in meditation is a sense
organ ({indriya). The Vivarapa view maintains that the
mind is not a sense organ, as it is an auxiliary to all
pramanas, and that verbal testimony can yield immediate
knowledge. To illustrate this point the story of the ten
travellers is given (VII, 22 fI). The travellers crossed a
swollen stream, and, after reaching the other bank, started
counting themselves to make sure that they were all safe.
Each time, the one who counted left himself out and
counted only nine. So, they cried saying that the tenth
man was lost. A passer-by came along and enquired as
to what was the trouble; he realised that there had been
an error in counting ; he said at first ‘ The tenth man is
here >’ ; this gave the travellers the assurance that the tenth
man was safe; then, pointing to the man who had
counted last, the passer-by said. ‘“ You are the tenth man *’;
this produced in that traveller the immediate knowledge
“] am the tenth man”. Thus verbal testimony can:
convey immediate knowledge if the object is immediate.
There is no object more immediate than the Self. Hence,
the mahavakya ‘ That thou art” imparts to the competent
hearer the direct experience of the non-dual Self. Giving a
citation from the Vakyavriti Sri Vidyaranya says, “The
major texts are for the sake of fmparting “direct knowledge
of Brahman. In regard to this there is no room for doubt
(VII, 70).

Meditation, however, is not without its great use.
In chapter IX, ¢ Dhyana-dipa’, Sri Vidyarapya compares it
to samvadi-bhrama, delusion which culminates in a fruitful
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result. The man who mistakes the lamp-light for a gem and
gets to the place whence the light comes, gains nothing,
whereas the person, who mistakes the light of the gem for
the gem itself, obtains the precious stone. Although both
are cases of delusion, the latter is a fruitful one. When the
attributeless Brahman is meditated upon, the content of
meditation is not itself Brahman. But the contemplation
leads to Brahman-realisation. Thus, for those who are not
qualified for gaining true knowledge through enquiry, Sri
Vidyaranya recommends the Yoga of meditation (dhyana).

In more than one place in the Parcadasi, the state of
Brahman-realisation is described- in' glowing terms, and the
incomparable happiness of the Jivammukta is praised. It
is only from the standpoint of the unreleased that the
continuance of the body of the jivanmukta is explained as
due to che residue of prarabdha (karmla which is responsi-
ble for his present body), and illustrations, such as the
continued rotation of the potter’s wheel for a time even
after the propelling rod has been removed, are offered-
In truth, however, the mukta has no body, and there are
no grades of mukti.

The Paricadasi.is a veritable mine of Vedantic treasure.
The Ramakrishna Math, Madras, has added a precious
gem to its list of publications by bringing out the present
fresh English translation of the Paricadasi.

Director. }

Cengre of Advanced _ —
Study in Philosophy, } T. M. P. MAHADEVAN

University of Madras.




ARSI AT [HTF:
CHAPTER 1
THE DIFFERENT.IATION OF THE
REAL PRINCIPLE

an AR A |
ARSI ETRHHR 1| ¢ |l

1. Salutation to.the lotus feet of my Guru
Sri Sankarananda whose only work is to destroy
the monster of primal nescience together with its
effect, the phenomenal universe.

For proper completion and propagation of the book,
the author Vidyaranya bows down to his teacher Satikara-
nanda. This sloka also gives the subject-matter and the
end or purpose of the book, viz., the identity of Jiva and
Brahman and gaining of supreme bliss and destruction of
nescience. The word ‘Safkara’ also means the Para-
shatman who is the source of all the joys of the world.
s Ananda’ is the Jivaitman who is the dearest. So Sanka-
rananda ’ means, Brahman and Pratyag§tman. He is the
Guru. *Sri’ refers to special powers capable of giving
the wealth desired.

TGRS ERA e T |
EAT 3T RIRsT ffraa )y

2. This discussion about the discrimination
of Truth (Brahman) {from untruth) is being initi-
ated for the easy understanding of those whese
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hearts have been purified by service to the pair of
lotus feet of the Teacher.

To show the identity of Brahman of the Vedas with
the Atman or Self intuitively known to us is the object of
this book. This it does. by appealing to reason and
experience.

FEEEAMEA 1 IFETHER 995 |
Fal st AL FEaE BRIl 3 1)

3. The objects of knowledge, viz., sound,
touch, etc., which are perceived in the waking
state, are different from each other because of
their peculiarities; but the consciousness of these,
which is different from them, does not differ
because of its homogeneity.

The objects perceived in the waking state are different,
but the perceiving consciousness, different from the objects,
is one and the same. It is improper to accept more than

one consciousness when one is enough to explain things,
Moreover, ¢ consciousness’, having no differential, cannot

but be one.
qat At I g 7 Rat o Rawy |
aggIsqeEn: dREET @ R 1 |

4. Similar is the case in the dream state.
Here the perceived objects are transient and in the
waking state they seem permanent. So -there is
difference between them. But the (perceiving)
consciousness in both the states does not differ.
It is homogeneous.
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Things perceived in dream vanish ,.subsequently,‘l')ut it.
is otherwise with the waking experience. But thednow~
le_dge of experienced things or the consciousness which
helps the perception, in both the states is the same.

RRITE IR R |

AT TEAFERTASTIE TNL T4 4

5. A person awaking. from deep sleep eon-
sciously remembers his lack of perception duting
that state. Remembrance consists of objects.
expenenced earlier. It is therefore clear that even
in deep sleep. ¢ want of knowledge 18 perceived.

Remembrance of not knowing -anything' in sleep
indicates previous experience ; so consciousness persists in

sleep.

q T farfgal F ATy |
T WATYSH GRERARG 0§ |

6. This consciousness (in the deep sleepr
state) is indeed distinct from the object (here,.
ignorance), but not from itself, as is the conscious-
ness.in the state of dream. Thus in all the “hree
states the consciousness (being homogeneous) 18
the-same. It is'so in other days too.

The perceiver is the same in all the three st#tes.
AAEEIIFAY TAETEASTRET |
ALl ARFAR Gl AN 9 N
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7. Through the many months, years, ages
and werld cycles, past and future, consciousness
is the same ; it neither rises nor sets (unlike the
sun); it is self-revealing.

The objects of perception change and differ with time
but not their consciousness or samvit which is one, abiding
and self-revealing (cf. Br. Up. 4-4-16). Self-revelation is
not an act which would require an agent and an object,
but a fact. The mere existence of the self is revelation. A
«consciousness does not require another consciousness to
reveal itself and its contents, it is the ground or substratum
of all experience ; hence it cannot have a beginning or an
end, or, in other words, it is eternal. '

TIARA qUAE: JEARTE T |
oA T & gEEfR gaeeras o<
8. This consciousness, which is our Self, is
of the nature of supreme bliss, for it is the object
.of greatest love, and love for the Self is seen in
every man, who wishes, ‘May I never cease to
be ’, ¢ May I exist forever.’ |
We love our Self, our very being, more than every-
thing else, even our body. So it is supremely blissful or
bliss itself. Sometimes people hate themselves: that -is
«due to the hatred for some suffering through body, mind,
«etc., with which it is identified for the time being ; the .Self
appears to be hated, due to .its association with one or
other of them.

TACAIA=TT RIS |
FEEAITH AT qLAARZATSSHALN )
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9. Others are loved for the sake of the Self,
but the Self is loved for none other. Therefore
the love for the Self is the highest. Hence the
Self is of the nature of the highest bliss.

How the Self is dearest of all ;5 shown here.

£ AFRAUAE, ARAT JFAT IqTfTa |
¢ T FAEFT AR | Lo |

10. In this way, it is established by reason-
ing that the individual Self is of the nature of
existence, consciousness and bliss. Similar is the
supreme Brahman. The identity of the two is
taught in the Upanisads.

So it is established by reasoning that the individual
Self is of the nature of existence, consciousness and
supreme bliss. This has Vedic support as the Upanisads
speak of this identity. And the Upanisads say (i) that Brah-

man is of that nature and (i) that therefore the two, viz.,
the individual Self and the universal Self are but one.

R A 9 W Wi 7 By T
A ARASTTASH TEARZARET: | 22 N
11. If the supreme bliss of the Self is not

known, there cannot be the highest love for it.
(But it is there). If it is known, there cannot be
attraction for worldly objects. (That too is there)
So we say, this blissful nature of the Self, though
revealed, is not (strictly speaking) revealed.
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Because of this peculiarity, love for both the Self and
the objects is found.

In case the supreme bliss is not known there cannot
be the highest love for it. But we have this love.. Therefore.
its knowledge cannot be denied. But if we know it, the
supreme bliss, can we have taste for the enjoyment of
material objects ? Yet this desire for sensuous pleasure is
also a fact. So-this supreme bliss is something known and
yet unknown, which cannot be, according to the law of
excluded middle. The answer is: logic must yield to facts
of experience. It is everybody’s experience that we have
this highest love for it and yet we seek sensuous pleasures.
Therefore, we have to admit that it is known and yet not

known (fully). The next sloka gives an example which clears
the enigma.

AATITATRIGATSTITIZ A |
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12. A father may distinguish the voice of
his son chanting (the Vedas) in chorus with a
number of pupils but may fail to note its peculia-
rities, due to an obstruction viz., its having been
mingled with other voices. Similar is the case
with bliss. Because of obstruction, it is proper tc
say that the bliss ¢is known yet unknown’.

Many voices in the chorus were an obstruction for the
father to recognize fully the voice of his son; so also the

bliss is apprehended in general, but not fully because of
obstructions, i.e., other loves rooted in ¢ ignorance ’.
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13. Our experience of the articles of every-
day use is that they ¢exist’, they ‘reveal’. Now
an obstruction is that which stultifies this experi-
ence of existence and revelation and produces the
counter-experience that they are not existing,
they are not revealing.
In the last” sloka we have talked of *obstruction’.
Here its nature is defined. An obstruction is that which

hides the nature of a thing and makes it appear as something
else.

79 ¥ ARAINEC i |
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14. In the above illustration the cause of
the obstruction to the voice of the son being fully
recognized is the chorus of voices of all the boys,.
Here the one cause of all contrary experiences is
indeed the beginningless Avidya.

Avidya 1is ¢ beginningless’ because ‘beginning’
implies that an object originated at a particular time where-
as Avidya is logically prior to time.

e we AT TRt |
FARS AN gEifafar T ar i 9s

15. Prakrti (i.e. primordial substance) is that
in which there is the reflection of Brahman, that
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i8 pure consciousness and bliss and is composed of
sattva, rajas and tamas (in a state of homogeneity).
1t is of two kinds.

To clarify the idea of Avidya, the cause of obstruction,
Prakrti is being posited. Prakrti literally means the source
of creation, or creatrix. Itis neither a product of Brah-
man nor a real entity apart from Brahman; but Brahman
itself filled with the desire to create, etc —¢ Bahu syant
prajayeya’. Hence it is not only not unreal, but is the
bliss- aspect of Brahman, which apparently becomes the
world. It is Being, becoming or Being-becoming,
apparently differentiating itself into the gupas, which are
not qualities but the counstituents in the apparent process
of materialization.

aaggAEigEai aanHT I3 w1
ATAEF IF af TIREIAT 3¢ || 2§

16. When the element of sattva is pure,
Prakrti is known as Maya; when impure (being
mixed up with rajas and tamas) it is called
Avidya. Brahman, reflected in Maya, is known
as the omniscient I§vara, who controls Maya.

The relation of Maya to Ié§vara is like this: Being
(sat) is consciousness (cit) ; this wills to create, to become
(apparently), it controls ¢creation’ becoming ¢Maya’.
Therefore I§vara is that consciousness which is in the
process of creation, becoming; and naturally owning and
controlling “Maya’. It is not something other than Maya,
it is the involved controller-consciousness ; and the powex

~
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and process of becoming, i.e., the becoming: itself, is Maya.
In Maya or I§vara there is really no obstruction in the
sense we use the word. For Isvara is, as it is said,
omniscient, and Maya, the process of becoming or becom-
ing itself, is a conscious process, running unobstructed.
Even the consciousness of its being pure cit is not
really obstructed. ¢Brahmano hi pratisthaham’, 'says
the Gita. That which is pratistha of semething cannot
be ignorant of it especially when the pratistha is itself
consciousness.

When we translate ¢ guna’ as quality or ‘constituent”’
we must explain what is meant by the two words. It is not
¢ quality ’ in the sense of something inhering in another
that is ‘substance’, nor ¢constituent’ in the sense of
factors, separable or separating. It is a characteristic
manifestation of reality—* sattva’ is intelligence, rajas’
is motion, ‘tamas’ is matter ; whatever appears to us does
so as one or another of the three or a combination of them
in which one or another predominates. Being ° character-
istic’. it can as well be called ¢ quality’, but not as some-
thing different from ‘substance’; and being of the nature
of “substance’ and yet having distinguishable character-
istics, it is ‘constituent’ as well, but can be cut out or
separated not realistically, but only ideally.

AR qEae R ATENERT |
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17. But the other (i.e. the Jiva, which is
Brahman reflected in Avidya) is subjected to
Avidya (impure sattva). The Jiva is of different
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grades due to (degrees of) admixture (of rajas and
tamas with sattva). The Avidya (nescience) is
the causal body. When the Jiva identifies him-
self with this causal body he is called Prajiia.

Avidya is called sarira or ¢ perishable’ because it is
negated by knowledge, or in the process the prior is negated
every moment by the later; it is ¢ causal ’ because out of it
come the ¢ subtle’ and the “ gross’. The translation of §arira
as ‘body ’ is a bit confusing. It does not mean something
with hands, feet etc. or branches as of trees; but the
perishable and perishing outer-coating of the inner conscious-
ness building and guiding it.

I§vara, whose darira is Maya and who has it under
perfect control, is the creator, omniscient and omnipotent.
The entire creation is a conscious evolution (if that be the
word) of His will, which is Maya §arira. Prajfiia’s $arira is
avidya and he is under its control. Avidya being non-
knowledge ideritiﬁcation with it means the experience that
“ 1 do not know (an‘ything)’. And this, rather than prior
experience, is the cause of all other experiences, subtle or
gross ; hence it is called the causal body. This is the for-
getting stage of our knowledge of ultimate truth that is our
own nature. But being free from all viksepas, projections or
limited ideas it is nearest the absolute truth. So this
knowledge may be called supreme knowledge within Avidya
(prajiia is prajiia). This is also a §arira because this too will
have to and actually does, go. This Prajiia becomes Taijasa
(shining) when it is identified with linga or siksma €arira
due to the influence of viksepa. It is ¢shining’ (taijasa)
because it is more ideal than material, comprising as it does
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the sattva (intelligence) and rajas (motion) portions of the
subtle elements.

ANTMALHACTERLLTATAT |
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18. At the command of I§vara (and) for the
experience of Prajfia the five subtle elements,
ether, air, fire, water and earth, arose from the
part of Prakrti in which tamas predominates.

Now the Jiva with the subtle body is to be described.

The command of I§vara is nothing but His will. (Vide
Sankara Bhasya, Kena Up. 1. 1.)

qeaial: gt wAEEaTasy |
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19. From the sattva part of the five subtle
elements of Prakrti arose in turn the five subtle
sensory organs of hearing, touch, sight, taste and
smell.

- . Con w \ - .
A HW qAINRA AT
. LN )

W Frred aaly: el 1o
20. From a combination of them all (i.e.
sattva portions of the five subtle elements) arose
the organ of inner conception called antahkarana.
Due to difference of function it is divided into two.
Manas (mind) is that aspect whose function is
doubting .and buddhi (intellect) is that whose

functions are discrimination and determination.
5 ‘
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Out of the combined sattva portion of all the elements
are constituted the manas and buddhi. The idea behind is
that both of them are to form ¢concepts’ and ‘judgement *
out of the data supplied by all the organs of knowledge or
sensory organs. Unless they have all the elements as their
constituents, how can they (manas and buddhi) have contact
with the materials supplied by all the elements? ¢ Manas’ is
the function in the process of forming concepts and judge-
ment ; and ‘ buddhi’ the function that gives them deflnite
shapes.

TSiisa qeafredal warEdtEa g |
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21. From the rajas portion of the five
elements arose in turn the organs of action known
as the organ of speech, the hands, the feet, and
the organs of excretion and generation.

It stands to reason that ‘ organs of action’ should be.
formed of the rajas (motion power) portion of the elements
separately, but of pranas collectively, inasmuch as they are
to deal with them (the motor organs and the whole body
and mind) all together. |

& e |fEq: mar gfadiged gt |
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22. From a combination of them all (i.e. the
rajas portions of the five subtle elements) arose
the vital air (praga). Again, due to difference of
function it is divided into five. They are pranpa,
apana, samana, udana and vyaua.
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Prapa causes respiration, apana excrétion, samina
distribution of the essence of food ; udana functi the
throat and divides the foodstuff, vyana is in the whole body
helping the movement of joints.

Imifamoaame far |
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23. The five sensory organs, the fivé organs
of action, the five vital airs, mind and intellect,
all the seventeen together form the subtle body,
which is called the siksma or lifga $arira.

MIEATHHATAA JHET T |
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24. By identifying himself with the subtle
body (and thinking it to be his own), Prajiia
becomes known as Taijasa, and I§vara as Hirap-
yagarbha. Their difference is the one between
the individual and the collective (i.e. one is
identified with a single subtle body and the other
with the totality of subtle bodies).

The ope undivided consciousness .in its microcosmic
aspect is called Taijasa; and injthe macrocosmic, Hirap-
yagarbba. Taijasa is the consciousness identified with the
subtle body of the Jiva, the reflection of consciousness.

R Al SRR |
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25. I¢vara (as Hirapyagarbha) is called
totality because of liis sense of identification with
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all the subtle bodies (of the universe). 'The other
(the Taijasa) is called ©individual’ because it
lacks this knowledge (and is conscious only of his
self, being identified with his own subtle body).

The Jiva’s relation to I§vara resembles a voice in a.
chorus or a cell in a body.

AEIT JAAFTIRTIAAHS |
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26. To provide the Jivas with objects of

enjoyment and make the bodies fit for such enjoy-

ment, the all-powerful I§vara has made each of

the (subtle) elements partake of the nature of all
others.

_Bhagava'n or Iévara or i$§a is the absolute conscious-
ness reflected in Maya, and owning, controlling and guiding
it in creation, etc.

fen R 43 Sga 799 9 |
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27. Dividing each element into two.  equal
halves and one half of each again into four (equal
parts) the Lord mixed the subtle elements so that
each gross element thus formed should contain one
half of its own peculiar nature and one eighth of

that of each of the other four..

In the process of evolution up to what they call the
‘ subtle stage’ e are concerned with the diversification of
cit (consciousness) only—cit as the ‘ witness’, cit as subjects
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and cit as objects, due to Maya or will which is a mode,
in fact the first mode, of cit. Even the tamas (element ?)
from which ¢ matter’ in our sense is to come is more ideal
than material. Now the task is how to convert this ideal
into material as we experience all derivatives of matter.
According to Vedanta there is only cit, ¢ intelligence®
being its subtle manifestation and matter its gross
manifestation. Pafcikarapa is the method and process of
the subtle matter {or the prior stage of matter) to transform
itself into gross matter. It is a dogmatic statement that
can neither be proved nor disproved, atleast in our present
state of knowledge. The verification of this dogmatic
statement may come when physics will merge into
psychology, and psychology into physics.

Paificikarana is like this: Divide each subtle element
ie., akas'a, vayu, tejas, ap, ksiti (translated as ether, air,
fire, water, and earth) into two equal parts—first and
second. Divide the second part into four equal parts (1.e.,
each a one-eighth). Then add each such one-eighth of the
four other elements to the first one-half of the fifth element ;
and you get a sthula mahabhita or gross matter of that
element whose one-half is there in the mixture.

qWEEA AT AFTARTAET: |
ROogm: TgPsRART TAY 3T |
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28. From these composite elements the
cosmic egg arose, and from it evolved all the

worlds as well as all the objects of experience and
the bodies in which the experiences take place.
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When Hirapyagarbha ideiitifies himself with the
totality of gross bodies he is known as Vai§vanara;
when Taijasas do so with individual gross bodies
(e.g.) of the devas, men or lower animals, they are
known as Vigvas.
¥ Qi gawEiata |
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29. They see only external things and are
devoid. of the knowledge of their true inner
nature. They perform actions for enjoyment,
and again they enjoy for performing action.
This is the traditional cosmology accepted also by

Vidysrapya though it does not play a vital role in the
Adpvaita philosophy. (Paragdar§inah cf. Kagha Up. 4.1).

¢ 3
TEt N AAAGEATAE A |
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30. They go from birth to birth, as worms
that have slipped into a river are swept from one
-whirlpool to another and never attain peace.

1

Bereft of the supreme bliss, without- attaining personal
release, the Jivas go from birth to birth.

AERHTRITER T |
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3l. When the good deeds performed by
them in past births bear fruit, the worms enjoy
rest being lifted from the river by a.compassionate
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person and placed under the shade of a tree on
the bank.

SR AA TN |
o
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32. Similarly, the Jivas (finding themselves
in the whirlpool of samsara), receive the approp-
riate initiation from a teacher who himself has

realized Brahman, and differentiating the Self from
its five sheaths attain the supreme bliss of release.

T IO AAY FiguaegaEta o2 T
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33. The five sheaths of the Self are those of
the food, the vital air, ti® mind, the intellect and
bliss. Enveloped in them, it forgets its 1eal
nature and becomes subject to transmigration.

A Kosa, case, covers the koSakara worm (chrysalis) and
is a bondage ; so also is the body for the Self.

FRIFAYARAT 3T TYRISTETR: |
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34. The gross body which is the product of
the quintuplicated elements is known as the food
sheath. That portion of the subtle body which is
composed of the five vital airs and the five organs
of action, and which is the effect of the rajas
aspect of Prakrti is called the vital sheath.
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35. The doubting mind and the five sensory
organs, which are the effect of sattva, make up
the mind sheath. Thé determining intellect and
the sensory organs make up the intellect sheath,

FAM FEAEIAA AR |
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36. The impure sattva which is in the causal
body, along with joy and other vrttis (mental
modifications), is called the bliss sheath. Due to
identification with the different sheaths, the Self
assumes their respective natures.

Joys or the mental modifications arising from seeing,
attaining and enjoying the wished-for object, are respect-
ively called priya, moda and pramoda. It indicates the
separateness of the Self from the sheaths.

FeATARRRTT TIRTEAFRA |
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37. By differentiating the Self from the five
sheaths through the method of distinguishing,
between the variable and the invariable, one can
draw out one’s own Self from the five sheaths and
attain the supreme Brahman.

The Self realizes its disidentification from the sheaths
and its identity with the transcendental Brahman by the
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method -given in verses 38-42. This intellectual method
has been adopted from the dialectics of Acarya Sures'vara.

AN TEIEET IR THEAARA: |
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38. The physical body present in one’s con-
sciousness is absent in the dreaming state, but the
witnessing element, pure consciousness, persists
(in both the waking and dreaming states). This:
is the invariable presence (anvaya) of the Self.
Though the Self is perceived, the physical body is
not ; so the latter is a variable factor.

The dialectical process of determining the variable
and invariable is called anvaya and vyatireka. Here the
two words ‘anvaya’ and ¢ vyatireka’ have not been used in
their technical (logical) sense but simply in their etymo-
logical senses of continuance and separation. The Self
continues in the dream state whereas the gross body drops.
off —this is ¢ anvaya’ of Self; the dropping of the gross.
body in dream is its ¢ vyatireka —the gross body is separa--
ted from the experiénce of the dream state.

R G STEAN AR |
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39. Similarly, in the state of deep sleep, the:
subtle body is not perceived, but the Self invari--
ably witnesses that state. While the Self persists:
in all states the subtle body is not perceived in.
deep sleep and so it is called a variable factor.
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The subtle body consists of the sheaths of pripa,
manas and vijiiana.

ACEARIEETHT 0 RN IOCRTI |
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40. By discrimination of the subtle body (and
recognition of its wvariable, transient character),
the sheaths of the mind, intellect, and vital airs
are understood to be different from the Self, for
the sheaths are conditions of the three gupas, and
differ from each other {gualitatively and quanti-
tatively).

Prapamaya kosa is the condition of the rajas, mano-
maya of sattva and rajas, and vijianamaya of sattva.
Because of these three conditions three sheaths of the
:subtle tody have been spoken of. The witnessing Self is
different from the gupas and hence {rom the sheaths,

FICTH WA AR |
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41. Avidya (manifested as the causal body
or bliss sheath) is negated in the state of deep medi-
tation (in which neither subject nor object is
experienced), but the Self persists in that state ; so
it is the invariable factor. But the causal body is
a variable factor, for though the Self persists, it

~does not.
Though the flowers in a garland are different, the thread.
passing through them is one and unchanging. Cf. Katha
Up. 6. 17 and Svetasvatara Up. 3. 13.
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42. As the slender, internal pith of muiija
grass can be detached from its coarse external
covering, so the Self can be distinguished through
reasoning from the three bodies (or the five
sheaths). Then the Self is recognized as the

supreme consciousness.
The wise who have control of tte intellect and are
patient, can do so.

TURRAAIRA JFAT Eafaawar |
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43. In this way the identity of Brahman and

Jiva is demonstrated through reasoning. This

identity is taught in the sacred texts in sentences

such as ¢ That thou art ’. Their method of explain-

ing the truth is through the elimination of incon-
gruous attributes.

SIA AT AT JTAE |
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44. Brahman becomes the material and
efficient cause of the world when associated with
those aspects of Maya in which there is a pre~
dominance of tamas and sattva respectively. This
Brahman is referred to as That’ in the text
-*That thou art’.
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45. When the supreme Brahman super-
imposes on Itself Avidya, that is, sattva mixed
with rajas and tamas, creating desires and activi-
ties in It, then it is referred to as ¢ thou’.

Desires and activities are phenomenal, -and a result of
Avidya and not really created in Brahman.

Pradafg af gFeTr queqeEg |
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46. When the three mutually contradictory
-aspects of Maya are rejected, there remains the one
indivisible Brahman whose nature is existence,
consciousness and bliss. This is pointed out by
the great saying ¢ That thou art’.

The three aspects of Maya are the predominantly tamas,
the pure sattva and the impure sattva.

3 bhedas—sajatiya etc., or 3 bhedas—IJiva, Iévara
and Jada. Satchidananda—truth, awareness and bliss.

AIsTRREIAY AUaraigsagn |
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47. 1In the sentence ‘This is that Devadatta’,
<this’ and ¢that’ refer to different time, place
and circumstance. When the particular connota-
tions of ‘this’ and ‘ that’ are rejected, Devadatta
‘remains as their common basis.
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*That’ refers to past tense and a different place, and
¢ this > refers to present tense and present place.

rarsfiE frEagaedt qsiEE |
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48. Similarly, when the adjuncts, Maya and

Avidya (the conflicting connotations in the propo-
sition * That thou art’) of Brahman, and Jiva,
are negated, there remains the indivisible supreme
Brahman, whose nature is existence, consciousness
and bliss.

Maya and Avidya by superimposition on Brahman
create I§vara and Jiva. When these illusory conditioning
adjuncts are negated, the identity of Brahman and Jiva
becomes evident.

AAFIICT T T TFEILIAT |
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49. (Objection:) If the denoted object (of
¢ That thou art’ i.e., Brahman) is with attributes,
then it becomes unreal. Secondly, an object with-
out attributes is neither seen nor is possible to
conceive,

Does the earlier text refer to Brahman with attributes ?
Then it is unreal because of the Vedantic theory that all
attributes, names and forms are unreal.

Rreq ffTwerey afiwsTer 91 74 )
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50. (Reply with a counter question:) Does
the objection you have raised relate to Brahman
without attributes or with attributes ? If the first,
vou are caught in your own trap ; if the second, it
involves logical fallacies of infinite regress, resting
on oneself, etc.

The term ° vikalpa’ has been used in various senses.
When talking of mind as ‘sankalpa-vikalpatmaka’ the
word means ‘opposite idea’ or ‘doubt as to which’.
When talking of a thing being ‘savikalpa’ or ¢nirvikalpa’
it means °attributes’ or ‘differences’. When talking of
an argument it- means °‘objection’ or .an alternative
suggestion. In the present §loka it is used in the. second
sense. In the following §loka, it is used in the third sense.
We are, however, concerned with the meaning of ‘savikalpa’
and “‘nirvikalpa’, i.e.,, in correctly understanding the
meaning of the two words on which the entire argument
of §lokas 49 and 50 rests.

% IMCRATTIE s av~aeay |
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51. The same logical fallacies may be shown
in any object having substance, species, quality,
action, or relationship. So accept all these attri-
butes as existing (superimposed on) by the very
nature of things. |

In the first alternative, your objection relates to nirvi-
kalpa Brahman ; it is the same objection you raised against
me. In the second alternative it involves four logical
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fallacies, viz., self-dependence, mutual dependence, reason-
ing in a circle and infinite regress.

EETU LI RIS LR R et E
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52. The Self is untouched by doubts about
the presence or absence of associates, connotations
and other adventitious relationships, because they
are superimposed on it phenomenally.
o NFFEEANIAIE A0 934 |
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53. The finding out or discovery of the true
significance of the identity of the individual self
and the Supreme with the aid of the great sayings
(like Tattvamasi) is what is known as §ravana. And
to arrive at the possibility of its validity through
logical reasoning is what is called manana.

In this §loka the true significance of the two technical
terms of Vedanta, viz., §ravana and manana is explained.

Your second alternative stands thus: savikalpasya
vikalpa. i.e., the vikalpa of one which is with vikalpa or
attributes of one with attributes. Now the adjectives or

attributives rest on nouns or substantives. Here the first
vikalpa is the attributive resting on the substantive °‘one
with .attributes’, which consists of two substantives, viz.,

‘one’ and ‘attributes’, or (the second) ¢Vikalpa’. On
which of them does the first ¢ vikalpa’ rest? Isit on °one’
or on ‘attributes’ or on ‘one with attributes’ taken as
one whole ? If on ‘one’ minus *attributes’, ‘one’ becomes
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nirvikalpa and shares the fate of nirvikalpasya, vikalpa ; if
on ‘attributes’ then ¢attributes’ rest on °attributes’, if
both ¢ attributes’ mean the same, (if not, we shall discuss
it later) ; if on *one with attributes’, the relation between
the two substantives, viz., ‘one’ and °¢attributes’ must
be stated, if, of course, both are real entities. Then again
whatever be the relation, ‘relation’ itself is to be under-
stood. ¢Relation’, pot being an attribute, is itself to be
related ; thus an infinite regress stares us in the face. These
are real difficulties, not quibblings, that are to be solved.
And everything within the domain of bheda (difference),
viz., jau, guna, kriya, etc. involves these difficulties, as the
next $§loka will tell us. This is again not to ‘avoid an
uncomfortable situation, but to point out that.the world of
difference riddled with contradictions, is maya.

But these are not real difficulties with the Vedantins.
The real difficulties arise when ¢attributes’ are vested with
reality. To them Vikalpa is viparita kalpa or kalpani or
contrary imagination. It is something imagined on reality,
something superimposed on it. And when you see the
superimposed reality you know what is superimposed and
on what, and you don’t ask any question about the
savikalpa, having a direct knowledge of both. All relations
are between more than one reality and not between one
reality and a fiction or a product of imagination.

Now let us take the two ‘attributes’ not meaning
the same in the sentence: attributes of one with ¢ attri-
butes’. The first © attributes’ evidently rest on the second;
on whom does the second rest? For, to avoid the - one’
from being nirvikalpa, to whom <attributes > cannot be
attributed we must take ¢ one’ having some ¢ attributes’,
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Let us call it “attributes’ No. 3. Then the ‘question may
be asked—Is No. 3 the same as No. I? If so, it comes to
this : No. 1 rests on No. 2 ; No. 2. rests on No. 3; No. 3
being No. 1 rests on No. 2. Hence we commit the fallacy
of mutual dependence. If again No. 3 is not ‘the same as
No. 1 we are to call for a No. 4, and if No. 4 is the same
as No. 1 we are involved in what is known as arguing in a
circle or chakriki. If, however, No. 4 is different from
No. 1, we are to assume a No. 5and so. on and so forth,
i.e ; we come to an infinite regress, anavastha.

'In the understanding of the great identity, three stages
are involved : (1) §ravapa, hearing witl faith and reverence
thq pertinent passages and trying to understand their
meaning ; (2) manana, finding logical support for their
validity. The third stage will be explained in the next

$loka.
areat ffafteasy Jaa cnfiaes 7q |
THRAFAEAA(g MESTEAg=ad 1 48 ||

54. And, when by $§ravana and manana the
mind develops a firm and undoubted conviction,
and dwells constantly on the thus ascertained
Self alone, it is called unbroken meditation
(nididhyasana).

Cf. VII, 280, 105-129. In Yogasitra (3.29) nididh
yasana is called dhyana and has been described as ‘pratyaya-

ekatinata dhyanam’, unbroken knowledge of the object
of meditation.

A TRST FARHTFE |
TR aaiEhniag ) s
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55. When the mind gradually leaves off the
ideas of the meditator and the act of meditation
and is merged in the sole object of meditation
(viz., the Self), and is steady like the flame of a
lamp in a breezeless spot. it is ecalled the super-

conscious state (samadhi).

Cf. Verses 55-61 with VII. 280. Nivata means.
breezeless, not airless. As air is necessary for the lamp so
also tlie subtle antahkarana (mind stuff minus the modifi-
cations) remains in samadhi, otherwise the body will be
distintegrated.

AT AZIHTAIAT AARAMFW | .
TR AT sgfaaeg ggicaarg | 4§ |

56. Though in samadhi there is no subjective
cognition of the mental function having the Self
as its object, its continued existence in that state
is inferred from the recollection after coming out
of samadhi.

With the termination of samadhi the mind resumes its
subject-object activity and recollects that it was in samadhi

and hence its presence then is inferred in the waking state.
So it is wrong to say, as is generally done, that the mind

itself is dissolved in samadhi: it is the modifications of the
mind that cease in that state.

FRATHFI(ATG AT ATAE |
ATTEFLFAAGERTATAEIT 1| %9

57. The mind continues to be fixed in Para~
matman in the state of samadhi as a result of the
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effort of will made prior to its achievement and
helped by the merits of previous births and the
strong impression created through constant efforts
(at getting into samadhi).

Even though during samadhi there is no continuous

exertion of will-power to keep the mind fixed on the Self,
the momentum works.

T 97 FAPET gearfz faaTwar |
WA ARAIAGATT €T3 || U< |

58. The same idea Sri Krsna pointed out to
Arjuna in various ways e.g., when he compares
the steady mind to the flame of a lamp in a

breezeless spot.
Gita 6. 19.

AT daR atyan FAREE: |
A Red Fifa g gl AT | we |

59. As a result of this (nirvikalpa) samadhi
millions of results of actions, accumulated in this
beginningless world over past and present births,
are destroyed, and pure dharma (helpful to the
realization of Truth) grows.

This experience promotes righteous conduct etc.,
automatically, though the sadhaka does not seek them;
and leads to a direct cognition of Brahman which really
destroys all the actions. Cf. Mundaka-Up. 2. 2.8. Gi:a;

4. 3-7.
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qaRafis qrg awtd qraf |
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(AT TA GHHIT TEET: | §o ||
60. The experts in Yoga call this samadhi
‘a rain cloud of dharma’ because it pours forth
countless showers of the bliss of dharma.
Cf. YogaSutra Kaivalyapada 29. Since he desires
liberation he does not achieve the other world but all the
obstacles for liberation are removed. Other people ‘seeing

and serving him are freed from sin and attain desired.
objects.

AGAT TEAARS T AR |
TN PAIET FAFAT | &2 )

61. The entire network of .desires is fully
destroyed and the accumulated actions known as
merits and demerits are fully rooted out by this
samadhi.

Good and bad actions, the sources -of empirical
experience and of the continuity - of empirical life, are
destroyed along with the impressions inimical to knowledge.

TEAATE qq AFTULEATA |
FNSFIRAT0E 787d || &R |

62. Then the great dictum, freed from the
obstacles (of doubt and ambiguity), gives rise to a.
direct realization of the Truth, as a fruit in one’s
palm—Truth which - was earlier comprehended

indirectly.
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Amalaka is a small fruit (emblic myrobalan).
g WA T SEFREEY |
IFEIATT O FRA Gafy AT 1 &3 0
63. The knowledge of Brahman obtained
indirectly from the Guru, teaching the meaning of

the great dictum, burns up like fire all sins,
committed upto that attainment of knowledge.

ATUARANT TE TRHITHY |
FARHEMFRINEATHATEC || &% )
64. The direct realization of the knowledge
of the Self obtained from the Guru’s teaching of
the great dictum, is like the scorching sun, that

dispels the very darkness of Avidya, the root of
all transmigratory existence.

ot FeAreE AR |
Anfsadaiiars e of of 7 7 fRg i g
65. Thus a man distinguishes the Self from

the five sheaths, concentrates the mind on It
according to the seriptural injunctions, becomes
free from the bonds of repeated births and deaths
and immediately attains the supreme bliss.

By the meth'od, described in this chapter.
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CHAPTER 1I

THE DIFFERENTIATION OF THE
FIVE ELEMENTS

A23T P4 FEqARATE |
NG, TFT T Yavas qRREEE 0 0
1. Brahman, who is, according to Sruti, the
non-dual reality, can be known by the process of
differentiation from the five elements. So this
process is now being discussed in detail.
Cf. Chandogya Up. 6. 2. 1.

Brahman has been said by the-Sruti to be the only
reality before creation. Since this Brahman is beyond
mind and speech i.e., bereft of all qualities- and adjuncts,
It cannot be directly felt, like a pot, without diserimination.
So It must be known by analyzing the creation which is:
Its adjunct. Hence the discrimination of the five elements,,
a part of creation, is being introduced Here for ‘the ‘under-
standing of the disciple. Brahman and Its adjunct are so.
identified -that discrimination is necessary to :separate. the.
one from the other.

T SRt TR g e |
Ry e SavRY R

2. The properties of the five elements are
sound, touch, colour, taste and smell. In akada
(ether), air, fire, water and earth, the number of
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properties successively are one, two, three, four
and five.

sRraffrsss a@t i Tegay |
SR Ta QrITsIhe | 3
3. Echoes arise in the 3kada (ether), and
hence we infer that the property of akada is sound.
Air makes & rustling sound when it moves, and it
feels neither hot nor cold to the touch. A fire im
flame makes a characteristic crackling sound.

In verses 3-6 the elements have been: classified as
they affect the senses. - Being on a psychological basis this .
classification does not clash with the discoveries of empirical
sciences. It steers clear of both Realism and Idealism.

I AAET TE ISISAR |
0 . Q
AT THFET @ wgIHfa 1 v
4, A fire feels hot, and its colour is red.
Water makes a characteristic rippling sound Lit is
cold to the touch ; its colour is white, and it is
sweel in taste.
. W \
YA FEHSEEL: F T 597 |
HeifEw Feet gl @ s
5. The earth makes’a characteristic rattling
sound ; it is. hard ;to the touch; its variegated

oolours are blue, red and so forth; it is sweet,.
sour and so forth in taste.
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g T gt o aEaRaRiE |
A TFTN g wor JFEsawawg ) §
6. The earth emits smells, both pleasant and
unpleasant. Thus the characteristic properties of
the five elements are well classified. The five
senses (which perceive them) are hea.rmg, touch,
sight, taste and smell.

asunfqﬁrasxga A=HZIEAIEH HA |
A TREAGRT TR TRERTE | O |

7. The five senses successively function
through the external apparatus, the gross organs,
the ears, the skin, the eyes, the tongue and the
nose. The senses are subtle ; their presence is to
be inferred from their functions. They often move
outwards.

Cf. Katha Up. 4. 1. After describing the differences of
the five elements according to their properties, the same

according to their function is being shown. From the
organs of perception the senses are inferred.

FRafafEl ®T FII TZ AR |
IO SITECE SSTEASTIG | < )

8. But sometimes we hear the sounds- made
by our in-going and out-going breaths, and we
hear buzzing sound when our ears are stapped.
We feel an internal sensation of hot and cold
when food and water are swallowed.
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But they can also give rise to experience within the
physical body.
STST QIR T Hied ST aw |
SER WA YAONAFIES 1 2 1|

9. When our eyes are closed, we see inside
the absence of light, and in belching we experience
taste and odour. Thus the sense organs give rise
to experience of things within the physical body.

QA FFSSTATAANATAER: BRat |

g qger=anIfa & 1 2o ||

10. The various actions of man can be
classified into five groups; speech, grasping,
movement, excretion and enjoyment of sexual
intercourse. Actions performesd in.agriculture,
commerce, service and so forth may be included
into one or other of the grcups.

E(ELITRICRIR (RPE ISR E T
FAMTEFART IHFACITIR N 2L

11. The five groups of actions are performed
through the five organs of action-—the mouth, the
hands, the feet, the anus and the genitals.

‘Indriyas’ are the senses. °Golaka’ is the external
apparatus situated generally on the periphery of the body.

A GAFEIETY FIX WMakh feaawy |
GE L e U mauwafsmfiﬁﬁ;ﬁ: IRER]
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12. The mind, the ruler of the ten organs of
sense and action, is situated within the lotus of
the heart. As it depends on the organs of sense
and action for its functions in relation to external
objects, it is called an internal organ (antahkarana).

Though light is in the whole room, thé lamp is said to
Be the main place for the light, so also the mind is in the
whole body but its special place is the heart. . The seat of

the mind was believed to be the heart in ancient days as
brain is thought so now-a-days.

AR o A= |
qe WeanAEy o AeT & 0 43

13. The mind enquires into the merits and

defects of the objects which are perceived by the
senses. Sattva, rajas and tamas are its three
constituents, for through them the mind undergoes
various modifications.
- Gupas, the three modes of nature, are difficult to
define. Vidyaranya defines them according to their effects.
The senses give the knowledge of objects and the Self is
present everywhere,  unconcerned; so the discriminating.
faculty or mind is acceptable as the agent.

T GRaiEfRaTRa TR |
FITH SIAATERTAT WWaRgan | 2 ||

14. Non-attachment, forgiveness, generosity-
etc., are products of sattva. Desire, anger, avarice,

effort, etec., are produced by rajas.
Cf. Gita XIIL 7-11, XVL 1.3,
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ST Hifeaaesrar R |
i qoafeaf quqteafae TR 0 Q%

15. Lethargy, confusion, drowsiness, etc.,
are produced by tamas. When sattva functions in
the mind, merit is acquired ; when rajas functions,
demerit is produced.

TRE Y e TIRgair w3 |
FATEIAAT FAqT b qARAFL 1) L& )

16. When tamas functions, neither merit
nor demerit is produced, but life is wasted for
nothing. Of the modifications of the mind that of
I-consciousness is the agent. In the practical
world also we do the same.

When egoism or personality becomes attached to
intellect, it is the practice of the world to conmect all acts
with agents.

WETRIRIHT M fegzy |

AN TSEIREFIATIEI I 29 1|
17. It is quite evident that the objects in
which sound, touch etec., are clearly discernible are
products of the five elements. With the help of
seriptural texts and reasoning it can be conceived
that even for the senses and the mind the subtle
elements are the basis.

Chandogya Up. 6.5.4, 6.7.1, Prasna Up. 6.4. The
organs are the combination of the elements because they
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co-exist. How do you know they co-exist? On the basis
of the above scriptural texts.

TR LI TR |
TARSAEY [TREIRIRT TG ) 1€ |
18. Whatever of this world is perceived by
the senses, the organs of action, the mind, reason-
ing and the scriptural texts, is referred to as
‘ this’ (¢idam) in the Sruti text that follows.

Idam, this, applied even to past things is not wrong
since they are felt to be in the present by God or a sage
like Uddalaka Arugi. Cf. Gita, VIL. 26.

5 g8 90 gUURATIEdTaT |
TRATAASY ARAARITT 1| 2% )
19. < Before all this was created there was
Being alone, one only, without a second ; there
was neither name nor form,” so said Aruni.

Cf. Chandogya Up. 6.2. The meaning of the Upanis-
adic line has been given but not the exact words; cf. Ch.
Up. 6.3.2-3.

THET TR AL T TIRSIRAT |
IYRAS T FErafFgaida 1 2°
20. Differences are of three kinds: The
difference of a tree from its leaves, flowers, fruits
etc., is the difference within an object. The
difference of one tree from another tree is. the
difference between objects of the same class. The
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difference of a tree from a stone is the difference
between objects of different classes.

1. Existing in oneself 2, difference in species 3.
difference of genus.

AT AEEIN WITY AF FH0E
dgTRargaafadafat smg 1 e\

21. Similarly doubt may arise that the one
and only reality (Sat or Brahman) may also have
differences. So all the three kinds of differences
have been negated by the Sruti in three words
denoting the oneness of Brahman, Its definiteness
and rejection of duality respectively.

The three words are ekam eva advitiyam, one only
without a second. Avadharapa is restriction. So here;
‘“in three words denoting * oneness of Brahman’ (negating
svajatiya-bheda), (further) ¢ restriction ’ (negating svagata-
bheda), and ‘ rejection of duality * (negating vijatiya bheda),
respectively.”

TR AAFARFENRLTENTEIO0 |

ATAEY T JEATAT ITATTIHEAE N R |
22. One cannot doubt that Brahman, the
one and only reality, has no parts, for Its parts
cannot be conceived of. Names and forms cannot
be Its parts, for before creation they did not arise.

Nothing whatsoever can be predicated of Brahman.
Jada can have parts. But Sat is neither Jada nor perishable.
It has no name, for names are given for differentiating
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things. It has no form, the scriptures describe it so. By
affirming Its oneness no positive attribute is implied.

AMENFEIAT gRaacaida qu |
T FAeRACTEM ARG @A fag | k3 )

23. As creation means the appearance of
names and forms, they cannot exist before
creation. Therefore like the akaga, Brahman is
partless (and there is no difference within It).

Existence, consciousness and bliss are the same and
are the very nature of Brahman and Its qualities or parts.

AL GAET A TSI |
AEENTEINE B q7 7dr fgr o 8 0
24, The difference between objects of the
same class can have no reference to Sat, for
nothing else exists. One object differs from
another on account of its name and form, whereas
Brahman is absolutely without name and form.

Sat does exist, for nobody doubts his own existence.
If Sat is many then It cannot be unlimited. Moreover, the
one Sat appears as vyavaharika and pratibhasika.

fAsdrraasy 7 @eaediy TR |
qreqra e AEraiEg §@ 0 W
25. And about non-existence: we cannot
say that it (is something that) exists. So it cannot

serve as a pratiyogin. If so, how can there be
vijatiya difference ?
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To speak of difference from a thing which does not
exist conveys no meaning. The world is not really real
and so cannot stand on the same footing.

‘ Bheda * means ¢ difference’, or ‘not itself or the same
but another’. The word in the text is *pratiyogitvam’,
which is a technical term. It means how we recognize
¢ difference ’ by noting the ¢ otherness * in anotber thing. For
example: ¢ A pot is not a canvas.” Now we say a ‘ canvas’
is different from a ¢ pot >. Why ? We note that a pot is a pot
because of its ‘potness’ and a ‘canvas’ is a canvas because
of its ¢ canvas-ness >. The ¢ total ’, characteristic of a * pot’
is ¢ potness’ and of a “canvas’, is ¢ canvas-ness . We do not
find ¢ canvas-ness’ in a ‘ pot * or ¢ potness ’ in a canvas. Or,
in other words, we do not find the °total characteristic’ of
a ‘pot’in a ‘canvas ’ and vice versa. So ¢difference > means
the ¢ want of the total characteristic’ of one thing in
another. ¢Potness’ is wanting in a ¢ canvas’ and ¢canvas-
ness’ is wanting in a ‘pot’. Here ¢ pot’ is an anuyogin (in
relation) to  canvas’ and ‘ canvas-ness ‘ is a pratiyogin (with
reference) to ‘pot’. Again ‘canvss’ is an anuyogin to ‘pot’
and ¢ potness’ is a pratiyogin (with reference) to ‘canvas’.
An ‘anuyogin® therefore is the ‘locus of the want of the
total characteristic of another thing’; and the “total
characteristic that is lacking in another thing’ is the
¢ pratiyogin’.

Here our point of discussion is Atman-Brahman which
is Sat, existence. To be ‘ the other’ or “another ¢ in relation
to it, the .other thing must be lacking in the total characteris-
tic of Sat or existence i.e., *it must be non-existent like a
square-circle. What characteristic can a square-circle have?
‘Hence Atman-Brahman cannot have vijatiya bheda.
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26. So it is established that Sat is one only
without a second. But there are still some who
get confused by texts and say that Asat (nothing)

existed before creation.

The Sanyavadi Buddhists of the Madhyamika school
accept that the void existed before creation and will be so
afterwards. In the middle through illusion it looks real.
This illusion is without any basis. So void is the supreme
entity.

AAEAE FATT HEI TarET O |
gave Eed Fear FreaTr ffaa | 9 )

27. As a man who has fallen into the sea is
bewildered and loses the power of exercising his
senses, 80 they too become afraid and nervous
when they hear of the Reality as one only without

parts.
Here the worshippers of Brahman with form have
also been referred.

AtgrE FiiES anaEeTniEg |

TERAARMYARTT AR | ¢ )

28. The teacher Gaudapada speaks of the
great fear of some yogins who are devoted to
Brahman with form, regarding the objectless

superconscious state.
Cf. Magdukya Karika 3.39.
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FETIAIN ARG FETCRANENL |
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29, This identificationr with the ungrasped
and ungraspable Reality is difficult to achieve.
They are indeed seeing fear in the fearless.
Nirvikalpa samadhi is known in the Upanisads as
Aspar$ayoga.
AARTSATEE THRTBIZAL |
T AAFERENAY SRAT agraf i 301
30. The highly respected Bhagavatpada
Sankara also refers to the Madhyamikas, experts
in dry ratiocination (contradicting the Vedic view),
as confused regarding the self-existent Brahman
who is beyond thought.

The Advaita view is different from the Madhyamika
view.

a1 WA Agraaka |
AR MORHRTATUIFTLT 1 32 1)
31. These Buddhists, merged in darkness,

and seeing through the one eye of inference and
neglecting the authority of the Veda, reached only

the ¢ nothingness ’.
FLAAEATE Y FERT I ALRATIY |
AFAET A T TFLHRGAT STERTAT | 32 1|
32. (We ask the Buddhists:) When you
said, ‘nothing existed’ (in Sloka 26) did you mean
5!
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it (nothing) was connected with existence (Sat) or
it (nothing) was of the nature of existence ? In
-either case its nothingness is contradicted.

If ¢ nothing’ is accepted as existence, it is no more
* nothing ’.

The opposition argument is: In the beginning (i.e.,
before creation) there was nothing, in the end (i.e., after
pralaya, dissolution) there will be nothing; so the things
that appear in the middle (i.e., for the duration of creation)
are deceptive, they do not really exist, they only appear to
be existing.

The Vedantin’s counter-argument is: You said.
“ Nothing existed’. “What do you mean by that? You
predicate something about ‘nothing’. Now, predication
may be of two kinds only: 1) about the nature of the
thing predicated, or 2) about something else in connection
with the thing predicated. 1f your predication is of the
first kind then “ existence’ becomes the nature of ¢ nothing ?,
which of course, you do not mean. If, again, your
predication indicates some kind of relation, then the
relation must be between two things, in which case also
-your ‘nothing’ is converted into a ¢thing’, which you do
not desire. So ‘nothing existed’ is a contradiction in
terms.

T geeaRar gt Al TEy ama |
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33. The sun does not fhave the attribute of
darkness ; nor is it itself of the nature of darkness.
As existence and non-existence are similarly
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contradictory, (you cannot predicate ‘something
about nothing, so) how do you say ‘nothing
"existed ’ ?

frzRAmET Waar g |
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34. (The Buddhists retort): (According to
you Vedantins) The names and forms of akasa.
and other elements are conjured up by Maya in
(or on) Sat, the existence or Reality. Similarly
(according to us) they (names and forms) are
illusively produced by Maya in (or on) non-exis-
tence, Asat. (Réply): Our answer is, ‘ May you
live long,” i.e. you have fallen into a logical trap.

Akasa etc., cannot exist without the substratum of
Brahman and if ¢ nothing * also is like that, then it also has
a real substratum and you accept the Vedantic position.

garsfy AuEy T Hieqa 9L % |
At ffmAr 9w Sy | 3% |

35. 1If you affirm that name and form attri--
buted to an existing thing:are both creations of
Maya (an illusory principle), then tell us what is
the substratum upon which Miya creates names
and forms ; for illusion without a substratum, is

never seen.

If Sat is the substratum, it is no more *illusion. Non-
existence can never be a substratum. The world cannot
be the substratum of Sat, for it is created later. The
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fourth alternative also is not possible, for illusion without a
substratum is never seen.

TR A ey fpvaad )
AN JAGRREETHT AT aqgur | 3§

36. (The opponent says): In the Vedic text
< Existence was (sat dsit) ’ if the two words mean
differently then two separate things come in. If
the words refer to the same thing, then there
is tautology. (The Vedantin replies): Not that,
i.e., the two terms certainly refer to the same
thing, but identical statements like this are seen
in usage.

¢ Sat’ and ¢ @asit’ both are derived from the root ‘as’
which signifies existence. 1f the two are accepted as
referring to two things, the idea of secondless Brahman is

affected. Both refer to the same thing, but the use of two
‘words cannot be a fault because it is common in usage.

Faed o4 AFT FY IAET IO |
gAY gearteafdiung | 39 ||

37. We all use the expressions, ¢ What has
to be done has been done,” ¢ speech is spoken,’ and
¢ A burden is borne’. The Vedic text ‘ Existence
was’ is meant for those whose minds are accus-
‘tomed to such expressions.

P QIR FEEadn gay |
fae s awia B A & gFad w3
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38. Such texts as ¢ Before creation’ spoken
in reference to Brahman who is timeless, are
meant for beginners who are used to the idea of

time. They do not imply the existence of duality.
The beginners are not capable of comprehending the

Absolute, right' at the start. So the past tense is used to
make the sense intelligible to a pupil who is bound to the
idea of time.

g a1 qRe™r 1 frgat Fawman |
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39. Objections are raised and answered from
the point of view of duality. From the stand point
of pure non-duality neither questions nor answers
are possible.

Duality is assumed to refute it. Arguments are possible
through the mind and speech which are the world of duality.
In non-duality silence is the only language.

aZ1 Rafunediy T A9 9 Jugaqy |
AACTRAN=TH AfKEIZIETT 1| 8° ||

40. What remains after dissolution is an
unmoving and ungraspable, unnamed and unnam-
able, unmanifest, indefinite something, beyond
light and darkness, and all-pervading.

A quotation from Yoga Vasistha.
AF YEAIE A OAARIAES: |
F9 A fradsas gigmagfa g0 e\
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41. (Objection) : When the molecules of the
four elements, earth, water, fire and air are dissol-
ved, we may have an idea of the dissolution of
those lelements; but how can our intellect grasp:
the dissolution of akada which is not composed of
molecules ? Hence akasa is eternal.

The Objection is from the standpoint of the Vais'esikas
who accept all the elements as eternal, and for them
destruction means not being seen or felt, like a point. The

four elements are seen as created but that is not the case
with akaga.

The 1mplication is:. According to the reason adduced
in the §loka, akaéa is eternal, which the Yedantins' ought to
accept; if so, their non-duality is gone, 3zka§a being the
second thing by the side of Brahman or Sac.

Feq=a fasrzsarg aun & Ifgwibag |
ThT AU N ey alg o el

42. (Reply): If your mind can conceive of
the existence of akaga in the total absence of the
(atomic) world (of names, forms and motions) why
could we not conceive of Sat without akasa ?

The point in the above argument is: The definition
of akaﬁa is avakasa-datrttvam (akasatvam), that which
provxdes space for things to exist’ or Sabda gupakam
akasam, ‘that whose attribute (function) is to make sound
possible.” So we see akaa cannot be conceived except in
relation to other things, it being a relative term. If, however,
this is possible according to the opponent, then, in the very
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same way we can conceive of Sat without akasa. The
implication is that by negating other things we come to one
which cannot be negatived ; this is Sat.

FemEsaTe =8 Jegwmandl & |
% 79 5T O oF 9 Teay fge@g |l 83 |

43. 1If the opponent holds that akiada can be
perceived in the absence of the rest of the world,
we may ask : Where can it be seen except as light
and darkness ? (1. e. what you seem to perceive 1s.
not akasa but light and darkness). Besides,
according to the opponent’s view akaga cannot be
perceived by the senses.

Il

The opponents here are’ the Naiyayikas and the
Sunyavadins.

CEAH wwfwﬁfﬁtgqﬁ |
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44, Brahman the pure existence (without any
reference to the world) can beexperienced without
an iota of doubt, when all mentations cease. And
‘what we experience is not nothing, for we are not
‘conscious of the perception of nothing.

The objection is that Brahman being of the nature of
pure existence, is by a parity of reasoning, inconceivable. It
is true It cannot be perceived by the senses or by inferred
reason but everybody feels that he exists and the wise man

feels it more specially. In samadhi the subject—object
relationship drops away and Brahman is directly realized .
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Void cannot be realized because no realization is possible in
the absence of the realizer and if he is there, there is no
more void. Moreover how can there be the knowledge of
a thing which does not exist ?

Hﬁfﬁiﬁ JART AT IR |
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45. (Objection:) The idea of existence is also

absent in the state of quiescence. (Reply): It

does not matter. Brahman is self-revealing and

the witness of the tranquil mind. It can be easily

perceived by men inasmuch as it is the witness
of the cessation of all mentations.

The mind being absent, no ideas can originate either

of existence or of non-existence. The idea may not be

there, but the thing is there as self-luminous. A man
understands it easily saying, * My mind is not there but I

exist’.
YAFAOARE Fa1 qUeft T |
qraTgEAna: 93 99T Frageq | 88 |

46. When the mind is void of all mentations
-we experience the witness or obscuriug conscious-
mness (in its purity) as calm and unagitated.
Similarly prior to the functioning of Maya the
existence, Sat, remained (in its purity) as quies-
cence, calm and unruffled.

Saksin, the observing consciousness is really the ground
consciousness, consciousness as it is in itself. It does not
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function, it simply is; by its is-ness or mere existence, the
function of observations is superposed on it when it comes
in contact with another. Even then it is quiescent. When
attraction for the other is generated in it, it becomes the
agent-consciousness and loses its quiescence. This is what
we call our (normal) consciousness with which we are
conversant. This being so, our experience of consciousness
is always that of one in an agitated state. Really speaking,
it is, under all circumstances, whether in the subject-object
state, or in the objectless state, a contentless state, always
quiescent, never taking any part in any fact or act. But if
we are to experience it as it is in itself we have to still all
mentations, make the mind void of aill objects: then only
consciousness appears in its pristine glory, as mere itself.
To experience consciousness objects are not necessary. But
as in the normal condition of our mind it is always associ-
ated with one object or another we are led to think that
objects are absolutely necessary.

Similar is the case with existence, Sat. It simply is and
remains so throughout the galactical existence of the universe
of myriad names, forms and motions, either prior or
posterior to it (the universe). But normally it is posited in
connection with some name, form or motion as an other.
Without this we have no experience of existence.

But just as quiescent consciousness can be experienced
so also Sat as mere existence can be conceived prior or
posterior to creation; names, forms and motions are its
mere adjuncts, not necessary parts or fuactions of it.

freaett wETearEd afwmastafeag |
7 & qfsn: FIEERITTEN FET T 1) 29 |)
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47. As the power to burn exists in fire, so
the power Mayi, which has no existence indepen-
dent of Brahman and which is inferred by its
effect, exists in Brahman. Before the effect
appears, the power behind the effect is not
directly experienced by anyone anywhere.

The power Maya is inferred by its effect, the world.
It existed before creation in Brahman in a potential form..

The burning power of fire does not exist independently of
fire nor is it perceived except from the burning sensation
produced by it. ‘

T gg%g g3 AR 98 waahwan |
afgsguaral g g9 ff Tagsgan | 8<

48. The power of a substance is not the
substance itself, as for instance, the power to burn
is not the fire itself. (Similarly, Maya, which is
the power of Brahman, is not Brahman.) If Power
is something other than Brahman, then define its
nature.

Feaeatufy Jegea MarmEARERaY |
T e AMY AarEwEEaReTan | 8% |
49, (If you say the nature of) Maya is
‘ nothingness ’ (then you contradict yourself inas-
much as in verse 34) you said that ¢ nothing’ is an
effect of Maya (and an effect of a thmg cannot be

its nature, an effect being posterior to the thing).
(So you will have to admit that) Maya is neither
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Sunyam, non-existence nor Sat, existence, but it is

as it is (i.e. something undefinable by the two
terms),

If you say that distinct existence is the same as ¢ nothing-
ness ’, then ° nothing * has been accepted in stanza 34 as the
result of Maya. and therefore cannot be identical with it.
Maya is therefore indescribable. Maya is not non-existent
but it is stultified by knowledge.

With the Vedantins (as it should be with all rationalists)
the terms ° existence * and ° non-existence > have two connota-
tions each. ©Existence’ may mean stultifiable existence and
non-stultifiable existence, i.e., that may go out of existence
under certain condition or conditions ; and that can never
go out of existence under any condition. The last.one is
absolute existence and the first is relative existence or
temporal existence. All things in the world are examples of
the first : they were not, are, and will not be. Naturally
there cannot be any example of the last type of existence in
the world of names and forms and motions. Nevertheless
we can have an idea of it thus: <Out of nothing comes
nothing’ is a fundamental maxim, umiversally admitted as
true. As the obverse to this universal proposition it stands
that whenever anything comes into being or exists, it must
have come out of something i.e., out of existence. Then
again just as in the case of earth and earthen wares, the
latter are formed, broken and reformed i.e., their forms
undergo changes, but the earth of which they are composed
remains unchanged, never going out of existence, similarly
while all things having forms undergo changes, or in other
words when forms change, their substance remains. This



rAINUCADASL (1 - 5¢

ultimate substance which is called ¢existence’ is the un-
stultifiable existence or absolute existence.

In thHe same way ‘ non-existence’ has two meanings : 1)
A pot is non-existent when it is broken, i.e., it was existing ;
now it is not; 2) A square-circle is non-existent, in the sense:
it never was, nor is, nor will ever be.

Maya is not existence in the absolute sense ; it is not
non-existence in the sense a square-circle is non-existent.
It is neither of these and still in the relative semse it is
existing.

TrsTETEA qFERT fF T |
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50. This peculiar nature of Maya is corrobo-
rated by the Vedic text which purports, there was
neither non-existence nor existence then (ie.,
before creation) but there was darkness (by which
i3 meant Maya). This attribution of existence
to darkness (or Maya) is due to its association
with existence, not by virtue of itself, in as much
as 1t (existence) is denied to it (in the just mentio-
ned Vedic passage).

Cf. Nasadiya Suktain the'Rg Veda 10. 129. 1 or 8.7.17.

1. Also Satapatha Brzhmana 10.5.3.2. and in Taittiriya
Brahmana 2.8.9.3.

The Vedic passage alluded to here is: ¢ Tama asit
tamasa gidhamagre,’ which means (before creation) there
was darkness (Brahman) covered by darkness (Maya). Here
the first ‘tamas’is not the same as the second ‘tamas’
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(i.e., tamasa) for a thing cannot be covered by itself. As
before creation there was nothing else except Brahman and
its power, Maya, it is but patural to interpret the passage
as above.

AT oY FAFE Feaaw & o |
T A TATSHAANI [STT TIF 1| 12 |

51. Hence like nothingness, Maya also
cannot be a distinct entity in its own right. In
the world too, an able man and his ability are not
considered two but one.

R SR J3ed @ 3T
q qfw: & T aoFT IETAECE q91 4N

52. TIf it is argued that increase in one’s
power leads to the prolongation of his life (we
counter it by saying that) the prolongation is not-
the result of power but the effects thereof, such as
war, agriculture, etc.

The opponent’s point is : Maya is something, a second
to Brahman. We see ic actual life that power (and Maya is
the power of Brahman) produces effects. For example,
the increase or decrease of a man’s power produces increase
or decrease in the duration of his life. Since nothing cam
produce anything it must be admitted that power is some-
thing (i.e . a distinct entity) capable of producing effects.

The Vedantin says, no. The longevity or its reverse is.
not the product of the power but of the exercise . of the
power by the possessor, man, i.e., the application of the
power in producing food, leisure, peace, etc. The ageunt is
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Sat, the association of this. Sat with power (sak#i) has led to
the superimposition of Sat (existence) on power (fakti)
which gives the appearance of existence to power (Sakti).
It may still be argued that if power be something non-
existent, how can its exercise be possible? The Vedantin

says, the answer has been given above. By way of esplana-
tion it may be said that the power and its possessor are
never considered as two distinct entities. Power to be
power must be based on existence, i.e., must be existing.
But existence is not exhausted in the wielding of power;
a man or consciousness when it does not exercise its will
which is a power, is still consciousness, but will without
consciousness is inconceivable ; so consciousness the wielder
of will or power is the real entity, and consciousness is
existence. Cit is Sat. Therefore the glory of power is
borrowed glory. |

Power is not the real cause of long life but food and
peace created as a result of agriculture, war, etc., through
power. The objection is that power may have an existence
independent of its holder. '

JIAT ARRAETT T THAOAT Bl |
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53. Power is now here considered to be inde-
pendent of its substratum. Before creation no
effects of power existed. What grounds are there
for assuming a duality ?

Ever if the output of an inherent force can be cointed

separate, m the case of Miya no such results exist as it is
all an illusion and did not exist before creation
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54. Power does not operate in the whole of
Brahman but only in-a part of it. Xarth’s power
of producing pots is not seen in all earth but in a
portion or mode of earth onIy, viz., in clay, 1.e.,
“earth mixed with water.

Maya conditions only a part of the Absolute, which
becomes I§vara. Some say that only the bliss aspect of

Brahman is obscured by Maya ; the existence and conscious-
pess aspects are always evident.

qrRYSeT aar Aty fragfa T |
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55. The Sruti says: °Creation is only a
quarter of Brahman, the other three quarters are
self-revealing (i.e., not dependent on Maya’s effects
for its revelation). Thus does the Sruti say Maya
covers but a part of Brahman.

Cf. Purusasiikta 3, Chandogya Up. 3.12.5. Brahman is
partless but Its parts have been hypothetically taken to show
the littleness of creation.

frevazfad FeaRFRT fudl s |
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56. In the Gita, Sri Krsna says to Arjuna:
< The world is sustained by a part of Mine,’ indi-
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cating that the world is sustained by a part of the
Lord.
Gita 10.42.

q yta fTadr gensaafimrasTey |
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57. The Sruti supports the same view: ‘The
supreme spirit, pervading the world on every side,
yet extends ten fingers beyond it.” in the Sutras,
too, Brahman is declared to transcend the world
of differences.

Lit.  ten fingers’. [t is a realistic way of explaining
that Brahman is beyond space. It may also mean in ten

directions. Cf. Svetagvatara Up. 3.14. & Brahma Sitras 4.
4.19.

s e A s |
agmaed 33 gl ARl | we
58. Sruti, the wellwisher of the questioner,
being asked whether Mayid pervades the whole or
part of Brahman, speaks of the partless as having

parts in order to explain the nondual nature of
Brahman, by giving illustrations.

qu=AICIA qiw: Faeqeaty QPR |
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59. With Brahman as its basis, Maya creates
the varicus objects of the world, just as a variety
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of pictures are drawn on a wall by the use of
different colours.

Maya makes it possible for the imagination to attribute
different changes to the unchangeable.

AT PRI AR AISTRECIETAT |
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60. The first modification of Maya is akasa.
Its nature is space’ i.e., it gives room to things to
exist and expand. Akada derives its existence
from Brahman, its substratum.

When it is said that akasa exists, it implies that the-
property of ¢existing® which resides only in Brahman is
transmitted to akasa. The existence of the snake too in
the illustration is not different from the existence. '

THEIN(T AAAAHEAT EEINEH |
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61. The nature of Brahman is existence only.
Brahman is spaceless but akase has both space
and existence as its nature.

71 gfysIfEaier qoy are adisad |
SqRT 5 qFET 3T qF GO A us R

62. Akasda also has the property of (conve-
ying or communciating) sound, which Brahman
does not have. Thus akase has two properties,
sound and existence, whereas Brahman has only
one existence.

6
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63. The same sakti (power) i.e. Maya which
‘has conjured up aka@sa in the real entity, Sat or
Existence has also produced the difference between
them, as of substance and property, in the reverse
way, after having shown their identity.

Maya first creates akasa, then brings about the identity
of akasa with the one real existence and ultimately makes
existence appear as a mere attribute with akasa as its basis,
thus transposing their functions.

The identity of Sat, and akasa is evident in the
expression ¢ gkasa exists’ which means akasa is existence.
Their difference comes out when agkdasa is endowed with
properties of space-giving and being the medium of
communicating sound, which are absent in Sat, existence.
Akaga’s separate existence is due to its having the above
two properties. This distinct entity, akasa is said to exist
or, in other words it has existence as its property (dharma).
Now, this is a ‘vyatyaya’, a topsy turvy view., Existence
is the prime substance, on which akasa is conjured up-
Such, however is the power of Maya that even hard-boiled
logicians make existence a quality or property of akasa,
‘thereby creating a difference between them (i.e. akasa and
Sat). ) . 2

A STIAARITH SIIEA: qAF T STCRHL: |
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64. It is Sat which appears as akasa, but
ordinary people, and the logicians say that exis-
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tence is a property of akdsa. This is only to be
expected, for Maya is the conjurer.

Those who accept the world as a real transformation of
Brahman, as curd is of milk, are all included here.

FIAT a9 TG IA6G MR A€ |
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65. It is common knowledge that correct
understanding makes a thing appear as it is in
itself and illusion makes it appear differently.

T FGETUT TETAT 37 WA |
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66. A thing appears to be quite different
after a thorough discussion of the Vedic passage
(concerned) from what it appeared before such a
discussion. So let us now discuss the nature of
akasa.

Brahman appears as the phenomenal universe. By

proper study the lafter ls recognized as an illusion and
Brahman is known to be its basis.

it focedt TeIATRISH R |
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67. Brahman and dkasa are different enti--

ties. Their names are different, and the ideas
conveyed by their names too are different.
Brahman pervades air and other objects. Such is
not the case with @kasa. This is what we know to-
be the difference.
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68. The entity, Sat being more pervading,
is the locus or substance; and akasa (being less
pervading) a content or an attribute. When, by
the exercise of reason or intellect, Sat is separated
from akasa, tell me what the nature of akdsa is
1.e., it is reduced to nothing).

RTRARTS AFga«igia Fweaany |
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69. If you hold that (when existence is
abstracted from it) @kasa still remains as space,
we reply, it should be regarded as ¢ nothing’. If
you say: ‘It is different from Asat as well as from
Sat’ you shift your position (for you do not admit
anything which is ditferent from both, which we,
of course, hold).

AT ARG ATH q0 AAHER T |
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70. If Lou argue that akasa is evident, then we
reply : let it be; it is to the credit of the products
of Maya. The appearance of an object which is
in fact non-existent is an illusion (mithya) just as
that of the elephant seen in a dream.
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71. As there is a distinction between a class,
and a member of a class, a living man and his
body, and the possessor of an attribute and the
attribute, so there is a distinction- between exis-
tence (Brahman) and akasa. What is there to
wonder at ?

FZIsfy WY A = fel anf I )
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72. If you say that granting intellectually
that there is a distinction between akasa and
Brahman, yet in practice one does not feel convin-
ced of it, we ask, is such an absurd conclusion
due to lack of concentration or tenacious doubt ?

RATA N SAARASFIRAT BTy
T% TGt a) Tl A | \93 I
73. If the first, be attentive by fixing the

mind through meditation. If the other, then
study the matter carefully with the help of
reasoning and evidence. Then the conviction
of the truth of the distinction between Brahman
and a@kasa will be firm.

SAFMATIRRAIST & WE fEwan |
T FINAEAEE q5%g g™ T 1| 98 )
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74. By means of profound meditation,
evidence and logical reasoning, Brahman and
@kasa can be known to be different from one
another. The @kdsa will not appear as real nor
Brahman as having the property of space-giving.

FET W ag =N FaeaTdad |
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75. To a knower akasa always shows its
illusoriness and Brahman also always shines
unassociated with its properties.

IEAET I (Tacaaigay |
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76. When one’s impressions (about the true
natures of Sat and dkasa) are thus quite deepened
(by constant reasoning and meditation) one is
amazed to see a person attributing reality to
akasa and suffering from ignorance about reality
being pure existence (void of all attributes).

In this §loka the word ‘vasana’ has been used in a

rather unusual sense. It is not used in the ordinary sense
of ¢ desire’ but © impression’, not again ‘a bad impression”’
but ‘a good impression ’, viz., of the true nature of Sat and
akasa.
TIANHAHART Aeqeqed T A |
=
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77. Thus when the unreality of ‘@kdse and
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the reality of Brahman are firmly established in
the mind, one should follow the same method and
differentiate Brahman, whose nature is pure
existence, from air and other elements.

The method of concentration, evidence and reason.
ATACGIFLITAT WA TAFLY |
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78. The real entity (Brahman) is all-perva-
sive ; the range of Maya is limited, that of Gkdsa
is more limited and that of the air yet more so.
Maya is, in a part of Brahman; akasa is a partial
manifestation of Maya, and air is supposed to be in a part of
akasa.
o o
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79. The following are the properties air is
known to possess: ability to absorb moisture,
perceptibility to the semse of touch, speed and
motion. Existence and the properties of Maya
and akasa are also found in air.

TR TEE G T TAFE |
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80. When we say, air exists, we mean that
it does so by virtue of the universal principle,
existence. If the idea of existence is abstracted
from air what is left is of the nature of Maya i.e. a
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non-entity. The property of sound that is found
in air is of akasa.
qarsgats: @ saEar AR RRE |
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81. (Objection): It was stated before (in 67)
that existence was a natural concomitant of every
thing and that akasa was not. Now you say that
akasa is concomitant of air. Do they not contra-
dict ?
Cf. 67.

fegrgafEd w@ifwugan faa |
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82. (Reply): We implied before that space as
an attribute of gdk@sa was not found in air; we
now say that the ability to produce sound, which
is also the attribute of @kasa is found in air.
Where is the contradiction ?

Cf. 67.

99 AFEAYEFNEE T FAY |
FEAHAAEFEAETARIASH A7 1| €3 1)
83. (Objection): If you argue that because
air is different from the real entity it is unreal,
why do you not infer that air, perceived by the

senses being different from Maya, is not unreal
like Maya ?
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84. (Reply): Air is unreal because its nature
partakes of the nature of Maya. Unreality is
common to Maya, and its effects, because both
differ from reality (existence), although Maya,
being power, is not subject to perception whereas
its effects are.

Cf. 80. All kinds of power are not subject to percep-
tion, but their effects are.

FGAARIFET FGIARH Fa=gan |
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85. There may be sub-divisions within non-
existence. But what is the use of considering
them here ?

In 13. 36 this has been discussed.

a5y A& e agaean a9 Gy |
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86. What is real in air is Brahman, Sat;
other portions are unreal as in akasa. Having
made a deep impression (in your mind) about the
unreality of air (by reason and meditation) give
up (the false notion about the reality of) air.

Fradslener et Iy |
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87. 1In the same way we can think of fire
which has a more limited range than air. A
similar consideration will point to the relative
extension of the other elements which envelop the
universe (e.g. water and earth).

TR AT AT qwRw® |
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88. Fire is formed from a tenth part of air,
and in this way each element is one tenth as exten-
sive as the preceding one. This is the traditional
theory described in the Puranpas.

T FFRERA TG T |
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89. Heat and light are the specific proper-
ties of fire in addition to the properties of the
entities from which it is derived, namely existence,
a pseudo-reality apart from existence, and
perceptibility to the senses of sound and touch.

TR AT TIHRCAATTA I |
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90. Endowed with these properties of
Brahman, Maya, akasa and air, respectively, fire
has colour as its specific property; apart from

existence, all the other properties of fire are
uanreal. Understand this by discrimination.
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91. Since the reality of fire as Brahman and
its unreality apart from Brahman has been establi-
shed, it is easy to understand the unreality of

water apart from Brahman since it consists of
only one-tenth part of fire,

FeAINSY: FFATELT TIZETTEIAT: |
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92. TIts existence, its pseudo-reality apart
from existence, its perceptibility to the senses of
sound, touch and sight are taken from the enti-
ties from which it is derived (namely, Brahman,
Maya, akasa, air and fire respectively). Its
specific property is perceptibility to the sense of
taste.

qa frafaarag afeacard T ifq |
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93. Since the illusory character of water
considered apart from existence has thus been
established, let us now take the case of earth,
which arises from one-tenth part of water.

aRa YEEAISEat geaEt awvH |
WY 9 I q aw fieag 0ee )
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94. The earth has for its properties existence,
a pseudo-reality apart from existence and percep-
tibility to the senses of sound, touch, sight and
taste. Its specific property is perceptibility to the
senses of smell. Their difference from Brahman
should be understood.

guFgarEt aaEi yifteasaiead |
ST 1T AmnE i ok |
95. The illusory character of earth is reali-

zed when it is considered apart from existence.
One-tenth part of it forms the cosmos.

TaEsY figfa gAY 48T |
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96. The cosmos contains the fourteen
worlds and all the living beings suited toc each
world.

Brahmanda, the Egg of Brahma, is the cosmos, consist-
ing of fourteen worlds viz. Bhah, Bhuvah, Svah, Mahah,
Janah, Tapah, Satya (or Brahma) and Atala, Vitala, Sutala,
Talatala, Rasatala, Mahatala, Patala, in the upper and lower
directions of the world.

TACTAFLY TEEqT ITIF5T |
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97. If we abstract from the cosmos the
existence which underlies it, all the worlds and
all objects are reduced to a mere illusory appear-
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ance. What does it matter even if they still
continue to appear ?

The water of mirage does not soak the earth, so also,
the unreal world does not disturb the oneness of reality.

CGEIRERIRICIE LR ae R Gl
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98. When a deep impression has been
created in the mind about-the elements and their
derivatives and Maya being of the same category
(viz., of non-existence), the understanding of the
real entity as non-dual will never be subverted.

AZZA THA B JraiERfn |
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99. When the Reality has been comprehend-
ed as non-dual and the world of duality has been
differentiated, their pragmatic action (however)

will continue as before.

If this visible creation is known to be unrea), will there
be an end to all worldly dealings? No, because for all practi-
cal purposes their functions remain unchanged. Pots may
be known to be made of clay, still their forms remain visible.
When the reality has been comprehended and the world of
duality has been differentiated from the one nondual exist-
ence, the objects of sense-perception will continue to appear
as they did before. the rise of the knowledge of truth.

ATSCTRMEAGIETRZT 9T To7 |
THFTASAHRTTAT VAQAT q°1 90 4 2°° N
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100. The followers of Sankhya, Vaidesika,
the Buddhist and other schools have established
with quite an array of arguments (the real nature
of) the multiplicity in the universe. Let them
have these. We have no quarrel with them. (In

the pragmatic world we too accept them all.)
Empirically the world is true but not ontologically.

AT qLEA fersgF AR |
T F FRTEAE FEETRATEA N 202
101. There are philosophers who, holding an
opposite view, disregard the real non-dual entity.
That does not harm us, who (following the Veda,
reason and experience, are convinced of our own

unshakable position and therefore) have no regard
for their conclusion.

Since our position has been established by Sruti, reason-
ing and experience.

AT R Jgz7 o R w3y |
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102. Wlhen the intellect disregards the
notions of duality, it becomes firmly established in
the conception of non-duality. The man who is
firmly rooted in the conviction of non-duality is
called a Jivanmukta (liberated in life.)

ayr nEl Ry qrd SAt qrew Hgafy )
RIAISTATHFARIS ST AT 1Q ° 31!
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103. Sr1 Krsna says in the Gita: ¢ This is
called having one’s being in Brahman, O Partha.
None, attaining to this, becomes deluded. Being
established therein, even at the last moment, a
man attains to oneness with Brahman.’

Gita 2.72. This is called Videhamukti, liberation at the
fall of the body.

ALZASTX X TEemeaTgu |
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104. <At the last moment’ means the
moment at which the mutual identification of the
illusory duality and the one secondless reality is
annihilated by differentiating them from each
other ; nothing else.

Here death of the age-old error of duality is meant.
JEIRIG: AOET Farqseg afbiga: |
qRuT FESR T AFREAC T 1 °R)

105. In common parlance the expression ¢ at
the last moment’ may mean ‘at the last moment
of life.” Even at that time, the illusion that is
gone does not return.

I IqER A T AT PS4 |
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106. A realized soul is not affected by
delusion and it is the same whether he dies healthy
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or in illness, sitting in meditation or rolling on
the ground, conscious or unconscious.

The manner of death does not matter to a Vedantin.
Cf. Paramarthasara 81. Death has meaning in the objec-

tive world but not to a knower who identifies himself as the
perennial existence.

7R R wagearefi fAegiseagy |
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107. The knowledge of the Veda acquired
(during the waking condition) is daily forgotten
during dream and decp sleep states, but it returns
on the morrow. Similar is the case with the
knowledge (of Brahman)—it is never lost.

As soon as knowledge dawns Jiv;mmukti is achieved.
But if one wants to enjoy further bliss, one must keep up the
modifications of mind round Brahman. But ignorance once
destroyed can necver come back. Knowledge remains as

impression and can assert itself even at the last moment of a
knower dying in an unconscious state.

qatoneqifEar e gAe 99 @« |
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108. The knowledge of Brahman, based on
the evidence of the Vedas, is not destroyed unless
proved invalid by some stronger evidence ; but in

fact there is no stronger evidence than the Vedas.

Here the authority of the Vedas is identical with the
experience of Self and nothing can overthrow the evidence
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of such experience. ¢ Knowledge of the Veda’ is another
name for Self-realization. Hence is the !strong authority
of the Vedas. Cf. Sri Sankara’s commentary on Praéna
Up. 6.3.

RABLIAATG TZET 7 aveqq |
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109. Therefore the knowledge of the non-
dual Reality (thus) established by the Vedanta is
not falsified even at the last moment (whatever
interpretation be taken). So the discrimination of

the elements (from the non-dual Reality) surely
ensures peace abiding or bliss ineffable.

No transmigration for him.
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CHAPTER III

THE DIFFERENTIATION OF THE FIVE
SHEATHS

VAN CREREEIRIEE LT
NE T99 Q@ ArgeFs A= 0 L
1. Tt is possible to know :Brahman which is
‘“ hidden in the cave” (i.e., the five sheaths), by
differentiating It from them. Hence the five
sheaths are now being considered.
Cf. Taittiriya Up. 2.1.1.

QI AT NEITAL A |
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2. Within the ¢ physical sheath ’ is the ¢ vital
sheath ’ ; within the ¢ vital sheath ’ is the ‘mental
sheath ’; still, within is the ‘intellectual sheath ”
or the ‘agent sheath’ and still within is the

¢ blissful sheath’, or the ¢enjoyer sheath’. This
succession (of one within another) is the ‘cave”

(that covers the Atman).

This succession of sheaths, one within the other is the
¢ cave ’ that covers the Atman.
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3. The body which is produced from the seed
and blood of the parents, which are in turn formed
out of the food eaten by them, grows by food only.
It is not the Self, for it does not exist either before
birth or after death.

Cf. Chiandogya Up. 5.10.6; Aitareya Up. 4.1. Food

includes milk (Br. Up. 1.5.2.). The idea of the body being
the Atman can be removed by discrimination that the body

is perishable but not the Self.

AT GIEAHAY |
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4. This body did not exist in the previous
birth ; then how could it have produced this birth?
(For that would be an effect without a cause.)
Without existing in the future birth it cannot
enjoy the.results of action accumulated here (in
this birth). (And hence it would be a case of ‘one
does and another enjoys the fruits thereof’—which
is unreasonable.)

Hence the body canmot be the Self. So also there must
be some past actions to account for pain and pleasure in this
life, since there can be no effect without a cause. The two
fallacies of akrta-abhyagama and krti-vipranasa are thus
removed.
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The point is this: this body, i.e., the body in the
present birth, cannot be the Self or Atman. An incarnation
or ‘taking a body’ is the result of accumulated Karma.
This body is therefore the result of someone’s karma. It
being non-existent before this birth cannot be this ‘someone’.
Moreover it being the effect cannot be its own cause.

In this birth too karmas are being performed and there-
fore their results are being accumulated. Now if this body
were the performer of karmas, the results must accrue to it,
for which it must continue to exist in the future birth also.
This is however not the case—it disintegrates after death.
So it is not this body which performs karma and enjoys the
fruits thereof ; or, in other words, it is not Atman, as people:
understand by Atman or Self.

qmi 3 9 TESAAE A AAAES |
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5. The vital airs which pervade the body
and give power and motion to the eyes and other
senses constitute the vital sheath. It is not the
Self because it is devoid of consciousness.

Ag=at AHAT 3F NI T FAN T2 |
FINLICTTT T ATKITRAT T9at | § N

6. That which gives rise to the ideas of <I”
and ‘mine’ with regard to one’s body, house and
so forth, is the mind sheath. It is not the Self
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because it has desires and is meved by pleasure
and pain, is subject to delusion and is fickle.

‘The word * bhranta’ does not mean here ¢deluded’ as-
usual but ‘unstable and changing’, having. been derived
from the root ¢bhram’. But the Tika Kalyana-piyiisa, has-
taken it to mean *delided’. So the translation of the text
has taken it in both the senses.

ST G TGE STFTRITEIR |
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7. The intellect which has the reflection of
pure consciousness, and which pervades the whole
body up to the tips of the fingers in the waking
state, but disappearsin deep sleep, i3 known as the-
intellect sheath. It also is not the Self because it
too is changeable.

FaeasrErat AtrYaeaRFay |
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8. The inner organ functions as the agent
and also the instrument. Hence though one, it is
treated as two, viz., the intellect sheath and the
mind sheath. Their fields of operation are the
inner world and the outer world respectively.
The buddhi is static and the mind dynamic. In fact,
mind and intellect, being one, but functioning differently,
are both internal. But whereas the mind in collecting sense-

data has to go out, and in jpresenting them to the intellect
vasto come in, and whereas the intellect is simply to sit in
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judgement onthe materials supplied, remaining always with-
in, the one (intellect) is called internal and the other (mind)
external.

FRAGE! IRUARTRRAE |
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9. There is a position or function (of the
intellect) which, at the time of enjoying the fruits
of good actions, goes a little farther inward and
catches the reflection of the bliss and at the end of
this enjoyment, merges in deep sleep. (This is
what is known as the sheath of bliss).

This state is known as the bliss sheath, different from
the Self.

The inner entity—let us call it “entity* for it is some-
times an organ (karana), sometimes an agent (karta), and
sometimes an enjoyer (bhokta)—is one and it is awareness-
consciousness, of which the function is to colligate sense-
data and to present them to what we call intellect (buddhi).
This position of consciousness or its function is known as
“mind ’ (manas). It turns outward to receive impressions
from the external organs, and inward to decide whether they
are right or wrong, logically and morally: this position of
consciousness is known as buddhi ; when it receives the sense
data colligated by manas it functions in an outward
direction ; when it decides the rightness and wrongness of
the data or the value thereof it sits within itself or it is itself;
when it wills further action it again functions in an outward
direction, it is all buddhi’s doing. And when it directs itself
still further within, it catches the reflection of ciz which is
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the same as ananda when all doing and willing cease ; it
becomes then a passive enjoyer of the reflected bliss (ananda-
bhuj) at the end of which it slips into deep sleep (or
ignorance). These are the three positions (vrtis) of
consciousness. The peculiarity of this consciousness in all
these conditions is that it acts as a whole; the whole of it
remains as such, it assumes that position {vrrris = vartanam).
It cither becomes the observer, doer, or enjoyer: or the
observed, the act, the enjoyed. It is evidently always in
motion. What the observer observes are but the impressions
of the things observed-—not keeping itself aloof as an
observer .but by identifying itself with the impressions,
w'h_ich it mistakes as the things observed.

FEIAFANATH AREAZ ALY |
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10. This bliss sheath also cannot be the Self
because it is temporal and impermanent. That

bliss which is the source of this refle¢fion is the
Self ; for it is eternal and immutable.

It is eternal and unmodified by circumstances.

79 T fRA ATy |
AT JARATA-TEG T FATTLIT N 22 0
11. (Objection): By gra.xiting that the
sheaths beginning with that of food (body) and
ending in that of bliss (joy or sleep) are not the
Self, yet (when they are negated), no further object
remains to be experienced.
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12. (Reply): True, bliss sheath etc., are
experienced and not anything else. Yet who can
deny that by which these are experienced ?

The existence of the intelligence by the help of which
you form a conception of these sheaths.

WA ATgAETa |
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13. As the Self is Itself of the nature of
experience only, It cannot be an object of experi-
ence. Since there is no experiencer nor any
experience other than It, the Self is unknowable
—not because It does not exist but because It
cannot be an object of experience.

'If the Self did not exist at all, no one could possibly
experience the five sheaths as such.

mgﬁ&ﬁmmmwﬂ ﬁgurrf‘m |
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14. Objects of taste like sweet and bitter,
impart their tastes to others, that is their nature,
they do not stand in need of their being imparted
to themselves. Nor are there other thmgs to impart
those tastes to themselves.
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15. Just as there is nothing to hinder a thing
from possessing its natural flavour even without
being flavoured by another thing, even so the Self
there stands four-square as the experience (viz.,
the awareness) even when It is nof experienced (as
an object of experience).

The point is this: All things, to be existent, require
somebody else’s awareness- to be so. That is, somebody
must know that such a thing exists. So it must be made an
object of experience of somebody. But Atman or Self is the
only exception to this universal rule ; for Self is awareness,

its existence (Sat) is awareness, (Cit); to subject awareness to
being made aware is to court infinite regress.

WFNNTEAT [STNFHEISTESH |
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16. The Sruti declares: ¢ This Atman is self-
revealing ’ ; ¢ Before the evolution of the universe,
the Self alone was shining.” ¢It shining, all follow
(i.e., shine) ; by Its shine the universe shines (i.e.,
is revealed).’

Cf. Brhadaranpyaka Up. 4.3.9, Nrsimha-Uttara-Tapa-
niya Up. 2, Mundaka Up. 2.2.11, Katha Up. 5.15,
Svetadvatara Up. 6.14. When the universe was not born
(manifested) It (Atman) was shining. That is, It wasin
its absoluteness as pure-awaceness. There was neither
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aught nor nought but one, unalloyed, pure-awareness.
After the manifestation of the world, whatever awareness
s there is mixed or (as they call it) ‘reflected’ awareness,
which, without being qualitatively different from it, is so
Jjoylessiy unlike as not to be recognized at all as that.

A AT 79 THATAT A0 |
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17. How can that, by which the whole
universe is known, be known by anything else?
By what can the knower be known? The mind
ete., the instruments of knowledge, can know their

own percepts only.
_ The instruments of knowledge like the mind cannot
know the Self as an object. Cf. Br. Up. 4.5.15, Katha Up.
6.13.

T A 3 ead arreaenia IR |
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18. The Self knows all that is knowable.
There is no one to know It. It is consciousness
or knowledge itself and is different from both the
known and the unknown (as also of the knowable
and the unknowable).

Cf. Svetagvatara Up. 3.19, Kena Up. 1.4. Being aware-
ness itself, it cannot be made an object of knowledge. It
is in and through this that all ohjects are known. Objects
are the contents of consciousness, how can the contents

contain the container ?
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19. How can a man teach scriptures to one
who is a man only in form but who is so dull as
not to experience what consciousness is in every
act of knowing a thing?

In every act of knowing there are two elements ; the
objects which we know and the awareness of those objects
i.e., that we know them. Objects are held as contents
in consciousness which is the container of those objects.
This is a common universal experience. To say we know
the objects and do not know the conmsciousness in and
through which we know them, is a piece of self-deception.
Consciousness is the basis of all acts and objects of
knowledge; it is the undeniable sine qua non of all
knowledge.

gt WsRa a1 Fgfeesam ¥4 a1 |
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20. As it is shameful for a man to express
doubt if he has a tongue or not, so also it is shame-
ful to say, ‘I do not know what consciousness is,
I must know it now’.

Because, without knowledge he would not be able to
say that he did not know, as one cannot speak without a
tongue. Because in expressing doubt he is making use of
his tongue, how can he say he does not know the tongue?
How can he use it then? In using the tongue he knows it.
Similarly in every act of knowing he knows consciousness,
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he knows that he knows. There is, of course, a difference.
The tongue is only an instrument of knowledge but
knowledge or awareness is his very self. It is the most
direct and fundamental experience, on which hangs the
whole world of experience. ‘I must know it now.” That is,
I have to gain a knowledge of one previous knowledge by
mieans of another posterior knowledge. If the first knowledge
were not sufficient for it what guarantee is there that any
other knowledge or alt posterior knowledge will give me an

idea of what knowledge is—all posterior knowledge differing
in. their contents, and being the same by itself ?

aftq-aRaARka SiF AIAATIH |
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21. From whatever objects are perceived,
dismiss the objects and what remains, viz., the
pure consciousness, the awareness only, is Brah-
man. Such an understanding is called the deter-
mination of the nature of Brahman,

qFRAIRTAT AR |
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22. By dismissing the objective element, i.e.
the five sheaths, what remains is the witness of
the sheaths. That is the real nature of the Self
(viz., pure consciousness). Non-existence cannot
ke attributed to it.

ARa Ay A fAEEEyaEa |
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23. One’s self is surely existing ; there can-
not be any opposition to that. Were it not so,
who could be the opponent ?

By doubting if he exists or not he is proving his
existence.

W@ g T FEACRE e fa
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24. Nobody, except through delusion, can
entertain the idea that he does not exist. So the

Sruti thus exposes the falsity of the position of
one who denies the existence of the Self.

ARG T35 TTIRA WIZA] |
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25. ¢ He who believes Brahman to be non-
existent, becomes non-existent himself.” It is true
the Self can never be an object of knowledge. But
you must accept the existence of the Self (identi-
fied with one’s own existence) as a fact.

Cf. Taittiriya Up. 2.6.

FITHA AI=SZITHT AT aF )
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26. If you ask what sort of thing the Self is,
then we reply that the Self cannot be deéscribed as
being ¢ this’ or ‘ that’. It eannot be conceived as
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being ¢ like this’ or ¢ like that’ ; so take it as your
own real nature.

The Self is indescribable. Only an object can be
described but not the Spirit.

At faeiiTsraEETsay |
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27. An object which the senses can perceive
can be said to be like this’; an object which is
beyond the range of sense perception is said to be
¢ like that’. That which is the subject cannot be
an object of the senses. But as it is the very Self
of everyone, it cannot be said to be beyond the
ken of perception.

Because in every perception its presence is felt;

centered in it, but without it being made an object, all
perception takes place.

AADISSTGUGIST: IR ALTITY |
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28. Thougn it cannot.be made an object of
knowledge, the Self is still felt very directly. So
it must be self-revealing. Existence, consciousness

and infinity, the indications used for Brahman,
are all present here also (in the Self).

So Self is Brahman, not void. Cf. Taittiriya Up. 2.1.
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29. Existence is what cannot be negated. If
the Self which is the witness of the perishable
world becomes perishable, then who will be the
witness to the fact of its perishability ? For
destruction without a witness of it cannot be
postulated.

The objective world vanishes in sleep, swoon or
Samadhi and so it is not true or eternally existent. This
absence is however witnessed by the Spirit, which must
be assumed to exist in those conditions, as without it one
would be unable to return to normal conditions. Can the
witness be absent sometime ? No, who will- be the witness
for that? So the Spirit is ever existing.

ATHRY 4T g freaq faq |
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30. When all forms are destroyed, the
formless space still remains. So, when all the
perishable things are destroyed, what remains is
that, (i.e., the imperishable Brahman or Self).

When names and forms are destroyed what remains is
the imperishable Brahman or Self, as when a pot is broken,
the clay remains or when a thing is removed, ikafa remains
in that vacant space. Cf. the process of elimination in Br.
U. 4.4.22.
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31. If the opponent objects ¢nothing
remains’ after everything (name and form) has
been destroyed, then we reply that what you des-
cribe as *nothing ’ is the Self. Here the language
-alone differs. But there surely remains something
(viz., the witness) after the destruction of all.

The consciousness which witnesses the absence of names

.and forms still remains, and that is Brahman., The witness

must be admitted, but the indicating expression may be
d:fferent.

A7 T Piareg i AeTAL: |
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32. Tt is for this that the Srutiin the passage
““ That Atman is ‘ not this, not this’” negates all
objects (having names and forms), but keeps the
‘ that ’ (i.e., Atman) intact.

What remains is incapable of being negated. In ¢ Neti
Neti’, the first Neti ‘not this' negates Maya, the second
negates its effects, the gross and subtle creation.

€ &7 T TAEATIE FFIASRIF |
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33. The entire world (severally and collecti-
vely) that can be referred to as ¢this’ can be
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negated, but the thing which is not ‘this’ can
never be negated, and this indestructible witness
is the Self.

The witness cannot be the percept, but is the perceiver.

g AT qog A g 1Ay |
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34. Thus has been established (here) the
eternal existence of the Self which, according to
the Sruti, is Brahman ; and Its nature of pure
consciousness has already been proved (in 11-22)
by statements like ¢ It is'awareness itself ’.

T SAMYARTAISA IR |
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35. Being all-pervasive, Brahman is not
limited by space ; being eternal, It is not limited
by time ; and being of the nature of everything,
It is not limited by any object. Thus Brahman
is infinite in all three respects.

TARSAICTAT Hieqaad qragam |
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36. Space, time and the objects in them being
illusions caused by Maya, there is no limitation of
Brahman by them., Infinity of Brahman is there-
fore clear.

8
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Infinity of Brahman is established not merely by Sruti
but also by reason.

T AR IEH @G 3T 7 |
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37. Brahman who is existence, consciousness
and infinity is the Reality. Its being I§wara (the
Omniscient Lord of the world) and Jiva (the indi-
vidual soul) are (mere) superimpositions by the two
illusory adjuncts (Maya and Avidya, respectively)

Is Brahman limited by 1§wara and Jiva? No, for they
are not transcendentally real like Brahman who is of the
nature of truth, consciousness and infinity. Brahman is
called I§wara and Jiva according to the functions it
performs.

FREEAES FIRTATTEg R |
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38. There is a power (called Maya) of thir
I$wara which controls everything. It informs all
objects from the bliss sheath (to the physical body
and the external world).

TREYA eI T 3T 90 930 |
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39. If the particular attributes of all objects
are not determined by this power, there would be
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chaos in the world, for there would be nothing to
distinguish the properties of one object from those
of another.

This power must be accepted, for without it the
uniformity of nature would not be there.

feeERTa: giwdaad fonf an |
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40. This power appears as ‘conscious
because it is associated with the reflection of
Brahman. And because of Its association with
this power, Brahman gets Its omniscience.

?

Maya derives its power from Brahman. [é§wara is
called omniscient. because Brahman as pure spirit has no
creation and hence no cognition of it.
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41. Brahman is called the individual soul
(Jiva) when It is viewed in association with the
five sheaths, as a man is called a father and a
grandfather in relation to his son or his
grandson.
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42. As a man is neither a father nor a
grandfather when considered apart from his son



and his grandson, so Brahman is neither I$wara.

nor Jiva when considered apart from Maya or the
five sheaths.
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43. He who knows Brahman thus becomes
himself Brahman. Brahman has no birth. So he
also is not born again.

Cf. Mundaka Up. 3.2.9, Taittiriya Up. 2.1, Katha Up.
2.18, Chandogya Up. 8.15.1. '
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CHAPTER IV
THE DIFFERENTIATION OF DUALITY
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1. In this section we shall discuss the world
of duality created by I§vara and Jiva. By such
critical discussion, the limit of duality causing the
bondage which the Jiva has to renounce will be
clear.
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2. The Svetasvatara Upanigad says: ‘know
Maya as Prakrti and Brahman associated with
Maya as the great I§vara’ (who imparts existence
and consciousness to it and guides it). Tt is He
who creates'bhe world.

Svetagvatara Up. 4.10. Prakrti is the material cause of
the world, in the sense that names and forms which djsting-
uish one thing from another and thereby create diversifica-
tion are the creation of Maya.

Mahe§vara, the great Lord, is the efficient cause of the
world because He guides Maya in all her conjuring up of
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names and forms, and imparts the appcarénce of reality
and consciousness to them and guides her throughout.

Rut be it noted that separately (and this separation’is
impossible except in absolute knowledge in supercons-
ciousness where there is no trace of creation, and the memory
thereof) they are neither the material cause nor the efficient
cause. It is only in conjunction that they are both. In fact
they are not two but one, functioning differently, though
jointly.

AT T FEWASHH T T 2 |
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3. The Aitareya Upanisad says that before
creation there was Atman only, and He thought,
¢ Let me create the world’, and then He created
‘the world by His will (to create).

Aitareya Up. 1.1 in the Rg Veda. This passage also
attributes creation to Brahman. In this §ioka Atman has
been used in the sense of Paramiatman or Brahman; for
before creation individual souls remained merged in the
unmanifest. So they could pot create.

FAANAI T THLZT HRIGHT |
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4. The Taittiriya Upanigad says that from
the Self or Brahman alone arose in succession the

whole creation including gkasa, (ether), air, five,
water, earth, vegetation, food and bodies.

Taittiriya Up. 2.1.
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5. The Taittiriya Upanisad says that desir-
ing ‘I shall be many, so I shall create,” the Lord
meditated ; and thus created the world.

Chandogya Up. 6.2.1-4, 6.3.1 in the Samaveda.
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8. The Chandogya Upanisad says that before
creation Brahman or the Self alone existed, and
that His nature was pure existence. He desired
to become manifold, and created all things includ-
ing fire, water, food, and beings born of eggs and
so forth.

¢ Aiksata’, He saw—refers to the first stage of creation
which was made possfb]e only through the pure conscious-
ness objectifying itself. This objectifying is known as Maya.
The question of why and when the objectification arose is
inadmissible for here is being explained the origin of the
world which includes time, space and causality. Time owes
its birth to this objectification. So the time of objectifi-
cation cannot be asked. So also cause, which is a thing
operating in time linking one prior event with a subsequent
one. Before creation of the world there could be no
other event to be its cause.
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7. The Mundaka Upanisad says that just as
sparks emanate from a blazing fire, so from
immutable Brahman arose different animate and
inanimate things

Mundaka Up. 2.1.1 in the Atharvaveda. The Jiva
like the sparks is a part of Brabman from a lower point

of view, for Brahman is partless. Jiva is identical with It.
The illustration is for easy comprehension of a beginner.

* o
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8. It isalsosaid that before its manifestation
the whole world existed in Brahman in a potential
form ; then, assuming name and form it came into
being as Virat.
Brhadarapyaka Up. 1.4.7 in the Vajasaneya branch of
the Sukla-Yajurveda.

ROMESRY T @OEESEIEd |
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9. From Virat came into being the ancient
law-givers, human beings, cattle, asses, horses,
goats, and so on, both male and female, down to
the ants. Thus says the Brhadiaragyaka Upanisad.
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Brhadarapyaka Up. 1.4.4. The latency of the world in
Brahman before creation does not mean its-real existence.
Such description is a concession to the beginner who cannot
conceive the world or Avidya to be causeless.

FAT TIHAC JT 3T qRTARC |
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10. According to these Srutis Brahman or
Atman Himself, assuming manifold forms as:the
Jivas, entered into these bodies. A Jiva is so
called because it upholds vitality (the Pranas)
(in a body).

¢Jiva’ literally means a living being, or the prihciple
of life.

Y agfusrE fegied @ g |
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11. The substratum or the pure conscious-
ness, the subtle body, and the reflection of pure
consciousness on the subtle body—these three
together constitute a Jiva.

Jiva is thus a composite being of three p&ﬁ»"»:m:: The
analogy of reflection provides an explanation of the arigin
of Jiva. The causal body, Avidya, cannot act. Therefore
‘the reflection of pure consciousness in the subtle bodw gives
rise to Jiva and Jiva’s individuality. In deep sieep when:
Jiva is shrouded in Avidya, the principle of individuation
is not seen to operate.
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12. Maya of the great I§vara has, like its
power of creation, another power which deludes
all. It is this power which deludes the Jiva.

Svetagvatara Up. 4.10. Nrsimhatapaniya Up. 9. Maya
deludes by making the Jiva forget his nature as Brahman.
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13. The Jiva, thus deluded to believe him-
self to be powerless and identified with a body,
-becomes subject to grief. Thus is described in
brief the duality created by I$§vara.

Svetagvatara Up. 47. Mundaka Up. 3.2.1. After
differentiation comes individuation. Since all that comes

within the sway of the individual soul can have orginated
only after individuation, the effects due to primal differe-
-ntiation, must be attributed to a cause different from the
individual soul. This cause 1s denoted by the term I§vara.

FEEAREN 34 398 qqaq |
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14, In the Saptanna Brahmana of the Veda
there is a description of the duality created by the

Jiva. By action and reflection the Jiva creates
seven kinds of food (objects of experience).

For verses 14-16 Cf. Brhadaragyaka Up. 1.5.1-3.
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15. One kind is meant for men, two for the
celestial beings, the fourth for the lower animals,
and the remaining three for the Self. Thus the
food is divided.

AR TALTAE I AT AT
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16. Grains such as wheat (are for men), (the
ingfedients of) the full-moon and the new-moon
sacrifices (are for the Devas), milk (is for the lower
animals) ; and the mind, the speech and the vital
airs (are for the Self)—these are the seven kinds
of food.
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17. Though all these objects are in them-
selves created by I$vara, still by action and
reflection the Jiva has converted them into his
objects of enjoyment, hence they are said to be his
creation.

Though food is really created by I§vara, Jiva has

invested it with different forms by making them the objects
of his enjoyment through the instromentality of his know-
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ledge and actions. The knowledge and these actions may be
either good or bad and will produce corresponding results.
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18. As they are created by I$vara, and
become objects of experience and enjoyment for
the Jiva, so they are related to both, just as a
woman is related both to the parents who brought
her into being and to the husband who loves her.

The commentator Acyutardya says, I§vara, is the
creator of the world and the giver of the results of action.
But He being desireless (Piurpakama) is not an enjoyer.

The Jiva creating the world through his actions etc., is the
enjoyer.

AAITARHE SITEET qra ST |
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19. 1In the actual creation of the objects the
modifications or functions of Maya, the power of
the Lord, are the cause; whereas for the actual
enjoyment of those objects it is the modifications
or functions of the inner organs of the Jivas that
are responsible.

The various combinations of the three gunas of the
Maya or Prakrti, give birth to various objects, sentient or
insentient. And this Maya or Praksti being the power of

I§vara, the creation of those things are really His. But the
creation of a thing and its being enjoyed by some are not



the same. The power and circumstances of a thing being
enjoyed by one is to be created by him. As this capability
is earned by a man through his action (Karma) he is
regarded as the creator thereof. Morever the actual enjoy-
ment is but a modification of the individual mind, enjoyment
has its birth there alone.
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20. Objects created by Té§vara (e.g.; gems) do
not alter ; they remain the same. But gems may
affect different people differently according to
their mental states.

The difference in use of a gem is not a creation of
I8wara but of Jiva.

TR Wil WAy FAT GO |
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21. One man may feel happy on obtaining &
gem, whereas another may feel disappointed at
failing to obtain it. And a man uninterested in
it, may only look on and feel neither happy nor
disappointed.

st Iy aftramE: |
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22. The Jiva creates these three feelings of
happiness, disappointment or indifference with
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regard to the gem, but the nature of the gem as
created by I§vara remains the same throughout.
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23. Through personal relationships, one and
the same woman appears differently as a wife, a
daughter-in-law, a sister-in-law, a cousin and a
mother ; but she herself remains unchanged.

a9 A MasmestEg 9 fad |
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24. (Objection): These different relation-
ships may be seen, but no changes in the woman’s
appearance are seen to result from other people’s
ideas about her.

T ATTATT RIS FARAT |
afgazgr ANsih fraq & w=radt 1 R4\

25. (Reply): Not so. The woman has a
subtle body as well as a physical body composed
of flesh etc. Although other people’s ideas about
her may not affect her physical body, yet they
can change her mental state.

The different ideas formed regarding an object pre-

supposes the existence of such peculiarities in the object

itself, as it is impossible that ideas should arise without the
existence of such peculiarities.
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26. (Objection): Though it may affect the
objects perceived in the states of delusion, drea-
ming, remembering and imagining, the mind cannot
affect the objects perceived  through the senses in
the waking state.

We cannot speak of mental form, tor in the waking

state he sees the actual material form but in the other states
only the mental forms.
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27. (Reply): True, Acarya Sadkara, Sures-
vara and others acknowledge the fact that the
mind assumes the form of the external object
with which it comes into contact, and modifies
that form to suit its purposes.

True, because there is a fundamental difference in the
two. acts of conditions. But it must be asserted that external

material objects are not known unless the mind comes in
contact with them.

i<k a9t s A SrEa A |
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28. Sri Sankara says that just as melted
copper assumes the form of the mould into which
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it is cast, so the mind assumes the form of the
object perceived by it.

For verses 28-29 Cf. Upade§asahasri 14. 3-4, Brahma-
sitrabhagya 1. 1.12.
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29. Or just as sunlight assumes the forms of
the objects which it illumines, so the mind assumes
the forms of the objects which it perceives.

Another illusiration to avoid doubt om account of

copper being a material obiect and the internal organ non-
material.
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30. (Sri Sure§vara holds): Out of the cognizer
(i.e., the Jiva) cognition (an appropriate modifi-
cation of the mind) is produced. Thus born, the
modification proceeds towards the object of cogni-
tion until it gets into touch with the object, when
it assumes the form of the object (which is known
a8 the cognition of the object).
Cf. Manasollasa 3.6.
The Psychology of cognition is like this : The Jiva is the
cognizer, which is produced by a particular individuation
of the all-present substratum or ground consciousness. That

is the ground of pure consciousness which by the exercise of
its prior, Maya, wills to individuate and quicken the under-
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standing of intellect into the ¢I’ consciousness, the Jiva.
This delegated or ‘reflected’ consciousness is naturally
endowed with volitions and affections as a result of previous
karmas. This cognizer wants to know something extraneous
impinging on the sense-organs. Whatever be the case, this
desire brings about a ‘ modification of the mind’, which is
the same as a ‘ modification in I-consciousness’, which is
itself a modification of.the substratum consciousness. This
proceeds to go outward in search of the vaguely desired
object. This search may not proceed beyond the brain where
it may find a form of the desired object. It then goes back
with the imprint of the form and the cognition is complete.
Sometimes when there is no impinging on the senses, a
desire may arise in the ‘I’-consciousness and the search
continues, may be, inside the body as in the case of
producing a bodily pain to study its nature ; may be outside
the body until the object searched comes in direct contact
with the sense organs, and the above process is produced
ending cognition.
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31. So we see there are two kinds of objects,.
the ¢ material > and the ¢ mental >. The ¢ material”
is the object cognized by mind being modified, by
the form of the material object. And the ¢ mental”
is cognized by the witness-consciousness (as the
Jiva being affected by the ‘ material’ coming ifi
contact with the mind and evoking its latent
des;re for enjoyment).
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Now the author returns to the topic of discussions viz.,
‘that there are two kinds of creation, one by Iv§ara and
another by Jiva, i.e., by Jiva’s affection.

The faculty of perception perceives the object, the
faculty of understanding imposes notions on them and the
*witness rémains absolutely unaffected.

A TTSA(IIEAT draay SHaF=asq |
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32. By the application of the double method

of agreement and difference we come to the con-
-clusion that it is the ‘mental’ creation which
.causes bondage to the Jiva, for when these
‘mental ’ objects are there, pleasure and pain are
also there; when they are not, there is neither
pleasure nor pain.

AT 9 TN TR TZIY _C )
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33. In dream, when external (material)
objects are absent, man is bound by the intellect
to pleasure and pain, although outer objects are
‘not perceived. In deep sleep, in a faint and in the
‘lower Samadhi (when the mental functions are
temporarily suspended), no pleasure or pain is felt
inspite of the proximity of outer objects. |

A Jivanmukta’s faculty of perception continues but
owing to the cessation of the egoistic portion of the faculty
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of understanding, the percepts do not affect him by way of
causing pleasure or pain.
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34. A liar told a man whose son had gone to-
a far-off country that the boy was dead, although
he was still alive. The father believed him and
was aggrieved.
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35. If, onthe other hand, his son had really"
died abroad but no news had reached him, he-
would have felt no grief. This shows that the real
cause of a man’s bondage is his own mental world.
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36. (Objection): This amounts to pure
idealism and it deprives extermal objects of all
significance. (Reply): No. because we accept the
fact that external objects give shape to the modi-
fications of the mind (which create the mental
world). '

The Buddhist Viiianaviadin’s theory of knowledge is:
external objects do not really exist and are only conceived
for the time being. Its pleasure and pdin depend on mind
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only, external objects are purposeless—a view like the
Vijiianavadin’s. No, according to Vedantic view, the
existence of external objects is essential for forming their
mental conception.
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37. Or, we may admit that external objects
serve little useful purpose, yet we cannot dispense
‘with them altogether. In any case, cognition is
concerned with the existence of objects and not
with their utility.

Or we may admit that all external objects are without
purpose, as it may be argued that ideas may be the result
-of previous impressions and need not necessarily depend on
the existence of external objects for the time being. Still it is
not Vijianavada of the Yogicaras, for thcy do not even
admit the existence of external objects while we cannot deny
it. Thorns serve no purpose on the road but we cannot deny
their existence.
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38. (Objection): If the mind causes bondage
by giving rise to the phenomenal world, the world
could be made to disappear by controlling the
mind. So only Yoga needs to be practised ; what
is the necessity of knowledge of Brahman ?
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39. (Reply): Though by controlling the
mind duality can be made to disappear tempora~
fily the complete and final destruction of the
mental creation is not possible without a direct
knowledge of Brahman. This is proclaimed by
the Vedanta.

Cf. S'vetagvatara Up. 2. 15, 3.8.
- 2
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40. The duality of I§vara’s creation may
continue, but the non-dualist, when convinced of
its illusoriness, can nonetheless know the second-
less Brahman.

The creation is noi annihilated but its unreal character
is known. When the snake identified with rope is known to
be unreal, its substratum rope is known.
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41. When all duality disappears at the time
of the dissolution of the universe, the secondless
Etman still remains unknown, because then, as

in deep sleep, there is no teacher and no scripture,
though there may be absence of duality.
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So mere annihilation does not help in realizing
Brahman.

ATE A% T gadraTiiEy |
AQATHTFY CARAT JTEFT N8R

42. The world of duality created by I§wara
is rather a help than an obstacle to a direct
knowledge of the non-duality. Moreover, we
cannot destroy the creation, so let it be. Why are
you 80 much opposed to it ?

_As blueness of sky 'd'oes not prejudice the knowledge

of the space, so also the creation does not prevent know-
ledge of Brahman.
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43. The world of duality created by Jiva is
of two kinds : that which conforms and that which
does not conform with the scriptural injunctions.
The former should be kept in mind until Brahman
is realized.
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44, Reflection on the nature of the Self as
Brahman is the mental world that conforms with
the scriptual injunctions. Even this duality in
conformity with the scripture is to be renounced.
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after Brahman is realized. This is the direction
of the Sruti.

Hearing, thinking and meditation represent the duality
sanctioned by the scriptures, not other thoughts.
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45. °‘An intelligent person, who has studied
the scriptures and has repeatedly practised what
they enjoin should renounce them after knowing
the supreme Brahman, just as a man throws aside

a flaming torch at the end of his joarney.’
Amrtanada Up. 1.
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46. “An intelligent person, who has studied
the scriptures and has practised what they enjoin
should discard them after experiencing Brahman
as his Self, just as a man discards the husk when
he has found the grain.’

Brahma or Amrta-bindu Up. 18.
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47, ‘A wise man, having experienced
Brahman as his Self, should keep his higher
intuitive faculty (Prajfia) united with Brahman.
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He should not oppress his mind with many words,
for they are a mere waste of energy.’

Brhadaragpyaka Up. 4.4.21, Cf. Vivekacidamapi
321-325.
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48. It has been clearly told in the Sruti:

¢ Know that One and give up other talks” and ‘A

wise man should restrain his speech and keep it
within the mind’.

Mundaka Up. 2.2.5, Katha Up. 3.13. By ‘ other talks’

Sankara means the Apari-vidya and not the scriptures..

Speech is to be merged in mind, mind in Ahankira,
Aharnkira in Mahat and Mahat in the Self.
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49. The duality of the mental creation of
man which is not in conformity with the scripture
is of two kinds, violent and dull. That which gives
rise to lust, anger and other passions is called
violent, and that which gives rise to day-dreams
is called dull.

Iqd aEAEAfEnT arafigy |
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50. Before starting the study into the nature
of Brahman it is necessary to give up both; for,
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mental poise and concentration are the two pre-
requisites for the study of Brahman, so says the
Sruti.
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51. In order to achieve, and to be establi-
shed in, the state of liberation these two must be
given up. One who is subject to the urges of lust
and other passions is unfit for liberation in life.
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52. You may say : Let*there be no.liberation
in life ; I am satisfied if there is no birth anymore.
We reply : Then (if the desires remain), you will
have births also. So be satisfied with heaven
only.

If attachment to worldly joys is so strong for a man
that he does not want Jivanmukti, then these desires in
subtle form will render Videhamukti also ubppalatable for

fear of losing the heavenly joys and you will have to be
born again to enjoy the rewards for your acts in this life.

CRINER AL LSOO I AR AR
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53. 1If you say that the pleasures of heaven
are defective, having waning and gradation, and
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80 are to be renounced, then why don’t you glve'
up this source of all evils, the passions ?

The heavenly joys are painful for two reasons: (1) they
are not abiding (2) they evoke jealousy in seeing others
enjoying greater joys, for there are grades of joy there also.

The same duration and enjoyment are not possible as the
work performed for attaining heaven are not equal.
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54. If cherishing the faise idea thst you have
attained liberation, you do » + completely give up
these passions, you transgrss the laws of the
scriptures and are self-wiilec.

If turbulent desires are not fully uprooted after the
dawning of Bodha it is not real-this is the idea. The Jiani,
though beyond all injunctions and prohibitions, doés not
behave improperly. Cf. Bhagavata:11.7.11, Katha Up. 2.24.
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55. Sri Sure$vara says that one who pretends
40 be a knower of Brahman and yet lives withous
moral restraint islike a dog that eats unclean
things.

Naiskarmyasiddhi 4.62, cf. Vedantasara 223,
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56. Before knowledge, you suffered only
from the pain of your own mental imperfections;
but now, you suffer the censure of the world as
well. How glorious is the effect of your knowledge!

Now, if you pretend to be a knower of Brahman and
give np all moral restraints ! This is told ironically.
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57. O! knower of Truth, do not sink. to
the level of pigs in the sty ! Freeing yourself from

all the defects arising from your mind, be worship-
ped by the world like a god.
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58. The scriptures dealing with liberation
‘proclaim that these urges of passions can be over-
come by (constantly) thinking over the fettering

nature of the objects of desire. Adopt these
means, conquer the passions and be happy.

SAANT FHHATTST T B G0 |
ML THFATFRFTAARAT 1) 4 |\

59. (Objection): All right, let defects such as
the impact of passions be removed, but what is
the harm in letting the imagination play on the
objects of desire? (Reply): Such mental preoccu
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pation with the objects of desire is the very seed
of all evils, so says Lord Sri Krgna.

siqar FeaFgs: aEgaAed |
eI FA: FIATRASRTEa | €2

60. ¢If a man dwells mentally on any object,
of desire, he will become attached to it. Attach-

ment gives rise to a longing for it, and the frust-
ration of desire leads to anger.’

Gita 2.62.
RAFIR qearg: arqgeEEm: |
T RERCEECIRIRIECIRE R UL CAEEE]

60A. *Yrom anger gomes delusion, and from
delusion loss of memory. From loss of memory
comes the ruin of discrimination, and Trqm_"the
ruin of discrimination the man perishes.’

This verse is missing in many editions of Paficadas$i.

T A wrasT FifiweggaiE: |
QEIE: FARAIST afimeqaaiE 1| §2 1)

61. This tendency of thinking on objects
may be overcome by meditation on the attribute-
less Brahman. This can gradually be done at
ease by first meditating on I§vara.

In Nirvikalpa Samadhi there is no distinction between
the subject and object, and in Savikalpa it is there.
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TEAA DR |
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62. One who has understood intellectually
the nature of the secondless Brahman and who is
free from the defects of intellect, should live in
solitude, and over a long period practise the Japa
of Aum and thus control the vagaries of the mind.

Repetition of prolonged sound of Aum is preseribed.
But he should have known beforehand the identity ' of the
Supreme with the individual Spirit.

oy aReraimre Aaftaefy g3 |
TRRqE IAYT UAT TEARIT 1 &3 1)

63. When the ‘mental world’ is thus con-
quered, (other) modifications of the mind (gradu-
ally) cease—the mind keeps mum like a dumb
person. This method was variously explained by
Vasistha to Rama.

T3 AR AT AT ARG |
dosl Jageqan ou fAafERe | &8 |
64. With the direct knowledge of the unsub-
stantiality of the phenomenal world arises the

profound bliss of Nirvapa.

This verse is from Yogava-si'sgha, Vairagyaprakarapa,
3.6.
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65. A steady and concentrated study of the
scriptures and discussion on the truth with the
teacher and other learned persons lead to the
conviction that the calm of deep reflection born of
the disappearance of the last vestiges of desires
and passions is the highest state.

) Yogavasistha, Sthitiprakarana, 57.28.

o |
Rty wifr waon Al |
ge: GHIEAT AT TARAFITATETE 1 §§ 1|
66. If sometimes owing to actions performed
in previous births the mind of a reflective man is
distracted by desire, then it may be brought back

to a peaceful state by the constant practice of
spiritual meditations.

The Prarabdha or fructifying Karma is not burnt up
by knowledge but has to be experienced.

QM 7Ty TrecgEy FAE= T 9 |
= . ¢ * .
seTaff TRy qRgha || §9 )
67. That man whose mind is not subject to
distraction is not merely a knower of Brahmap

but Brahman Itself—so declare the sages versed
in the scriptures of Vedanta.
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The term knower of Brahman is liable to convey the
- idea of distinction between Brahman and the knower; to
obviate this difficulty it is said that he becomes Brahman.

TANEa fie Trd Faewa |
TiRagid & g AR T AWEAAIG | &< |l

68. One whose mind does no longer dwell on
whether he knows Brahman or not but who
remains identified with pure consciousness or
knowledge is not merely a knower of Brahman
but Brahman TItself.

Muktika Up. 2.64. This also was said by Vasistha to
Rama.

Sfraegeh: g0 wr AHagoRTm |
¥ sYTEAIsTE Az Atz Ity 1 &2 |

69. This liberation in life is the final step
attained by sublating or removing the mental
creations of the Jiva (projected on the world of
I§vara). So in this chapter we have described
how the duality created by the Jiva differs from
that created by Isvara.
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CHAPTER FIVE

FIXING THE MEANING OF - THE GREAT
SAYINGS

g o iy st T )
wEEAg ATl aagEmgdiRag n 0

1. That by which a man sees, nears, smells,
speaks and distinguishes sweet and bitter tastes
etc., is called consciousness.

Now is being explained the meaning of the four Maha-
'vakyas of the four Vedas. First is ¢Prajianam Brahma’ in
Aitareya Up. 3.1.1. in Rg Veda. Consciousness is here
.defined as that which, functioning through intellect or mind,
is responsible for sense perception. When adjuncts are
negated it is existence, knowledge and bliss absolute.

TGERAFIAT TR |
ATANE @ AT TS q=AT ) 2N

2. The omne consciousness which is in
‘Brahma, Indra and other gods, as well as in
human beings, horses, cows ete., is Brahman. So
the consciousness in me also is Brahman,
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Aitareya Up. 3.1.3. The essence, the invariable element
pervading all living beings is the universal Brahman. The
mind and intellect are not real and have no independent
existence.

QR AR R |
T4: anigaar Raen sgeagtudEy 0 2 0
3. The infinite, supreme Self remains mani-
fested in this world as the witness of the fun-

ctions of the intellect in the body, fit for Self-
knowledge and is designated as <I°.

‘Aham Brahmasmi’ in Brhadarapyaka Up. £ 4.10 in
Yajurveda. ¢ One who knows Brahman goes beyond sorrow’
says the Mundaka Up. 3.2.9.

When united with human intellect Brahman can know
Its own nature. The hypothesis of Avidya explains the why
of creation. Time is its creation. Cause is the sequence of
events and is in time, Hence to ask of the cause of Avidya is
illogical. ‘

AT O GCHIST FWTSLA T07a |
FelfTaquRTeT T8 TRy | 2 )

4. By nature infinite, the supreme Self is
described here by the word Brahman. The word
¢ Asmi’ (am) denotes the identity of ¢ Aham’ (I)
and ‘Brahman’. Therefore ‘I am Brahman’ (is
the meaning of the text).

10
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5. Before the creation there eg_:isted the
Reality, one only, without a second, and without
name ar_ld form. That it even now (after creation)
exists in a similar condition is indicated by the
word ¢ That °.

‘Tattvamasi’ in Chandogva Up. 6.8.15 in Samaveda.
Vide 6.1

AL TG TCAT AR |
TFAT AEASHI IZFTAIYAA 1l & )

6. The principle of consciousness which
transcends che body, senses and mind of the
enquirer is here denoted by the word ¢ thou’. The
word ‘Asi’ {(art) shows their identity. That iden-
tity has to be experienced.

@RI w7 |
ALRIASR I FATeTTaRAR a1} 9 ||

7. By (pronouncing) the word °¢this’ it is
meant that the Atman is self-luminous and direc-
tly experienced. That is known as Pratyagatman
which is the indwelling principle covering every-
thing between egoity and the body.
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¢ Ayamatma Brahma’ in Mandikya’ Up. 2 in Atharvaveda.
Pratyagatman is another word for Atman in the Veda, to
which everything from egoity to body is external.

THIATART T FETGEATHEY |
AETLA TEH TTABRARASTHRY | < 1l

8. The essence of the entire visible universe
is denoted by the word Brahman. That Brahman
is of the nature of the self luminous Atman.

Here the ‘identity. of Brahman and Atman has been
established.
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CHAPTER SIX
THE LAMP OF THE PICTURE

o1 fEe? TgaEsyEt Sgeay |
qARafd fAFd aasTerEgeag | ¢
1. As there are four stages in the painting
of a picture, so there are four stages in the modi-
fication of the supreme Self.

Here is an illustration by comparison with a picture.

o1 At afyan sisa da g
Pl mrrw AUz SrA agad 200

2. In a picture we have the clean canvas,
stiffening with starch, drawing of the outlines and
the application of colour. In tho case of the Self
there are correspondingly the pure consciousness,
the in-dwelllng consciousness, the one identified
with the totality of all the subtle bodies, and that
with the totality of all the physical bodies.

The four conditions of Brahman are Cit, Antaryamin,
Sttratman and Virat.

W ST 9 ARl |
AR TR JO0 | 3
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3. The naturally white canvas is the basis of
the picture; by the application of starch it is
stiffened ; the outlines are drawn with a black
pencil: and when the appropriate colours are
applied to it, the picture is complete.

TR g AT aveafa: |
FARNT TIogeaT Arafesa qu 4 2 )

4. Brahman by nature is pure consciousness ;.
with Maya He iscalled the in-dwelling spirit ; in
relation to the subtle bodies He is the totality of
souls identifying Himself with them, and in.
relation to the gross bodies He is again the one
identifying Himself with their totality.

T S ®Regn WREST 91 A |
SHHIMAAEA Tae3 TZREag 1l 4

5. As in a picture on a canvas there are
superior and inferior objects, so in the supreme
Lord there are grades of beings from Brahma.
down to the animate and inanimate objects.

Fenfiaageami T@MEn IIFITE |
R TR AT T Hlwan B\ § |

6. The menin a picture are painted wearing-
clothes of different kinds, and the clothes are ‘so
painted that they appear as real as the canvas of
the picture.
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7. On consciousness are superimposed various
forms. In each of them there is a reflection, i.e.,
a special function of consciousness. They are
known as the Jivas and are subject to the process
of birth and death.

TR RN Z TG |
FEFaFrEadn Sga fgd @g 0 <

8. Ignorant people imagine that the colours
representing the clothes of the figures are real
clothes, as real as the canvas on which the picture
is superimposed. Similarly the ignorant imagine
that the transmigrations of the Jivas are under-
gone by the supreme Spirit, the substratum, on
which the Jivas are superimposed.

FrargqIaEiat g 9 fosad |
gieemfaada FRmmEEm a e

9. Just as the hills etc., in a picture are not
painted as dressed in clothes, so the inert objects

like earth, are not endowed with the reflection of
consciousness.

The canvas, the consciousness, alone is real, other
beings seem to be real.

[o]
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gar qisT agw: waeaTeght |
iy wiftafar safEaan fEd g

10. The confusion of considering this
transmigration (with the attendant pain and
pleasure) as real and affecting the supreme Self is
called nescience. It is removed by the knowledge
of Reality.

ARAAIEET ST AR ARATEGA: |
i Ay WA Svadsay R 0 oeg

11. Tt is the Jiva, a ‘reflection’ of the Self,
which is affected by the pain and pleasure of this
transmigratory life, but not the real Self. This
understanding is called knowledge. It is achieved
through discrimination.

T AAACAHANATIGUH: |
STTAAIEIAIY AT F3e7q 1) 2R )

12. Therefore one should always enquire
into the nature of the world, the individual Self
and the supreme Self. When the ideas of Jiva and
Jagat (world) are negated, the pure Atman alone
remains.

At f5a Mgt |
A TGIRTESRT goaaaar I 1 23 |
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13. By negation it does not mean that the
world and Jiva cease to be perceptible to the
senses, it means the conviction of their illusory
character. Otherwise people would be automati-
caily liberated in deep sleep or in a faint.

Duality is not perceived in sleep, but that is not
liberation.

EARATIINISTY acqeqeatataag: |
T SRRl Ssstargiwd daag 1 L8

14. ‘The supreme Self alone remains’ also
means a conviction about Its reality and not non-
perceiving of the world. Otherwise there would
be no such thing as liberation in life.

The supreme Self alone remains, for in knowledge the
individual Self, the reflection of the supreme Self, becomes
identified with the latter. Here is the uniqueness of Vedanta

that it brings in struggle and achieves spiritual realization
by overcoming the problem of evil in this life itself.

gt FqEfy e T e
FAUREE AmsT aaray | 4 |

15. The knowledge arising from discri-
mination is of two kinds, indirect and direct. This
process of discrimination ends in the achievement
of the direct knowledge.

Vicara, discrimination, i5 a process of enquiry and
reflection, of deliberation and analysis regarding the Self.



vI1-19] PANCADASI 131

afiq F@f I3 QETERT aq |
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16. The knowledge that ‘ Brahman is’ is
indirect, the knowledge that ‘T am Brahman’ is

direct.

Taittiriya Up. 2.6. Brhadarapyaka Up. 1.4.10. From
the scriptures we know that Brahman alone exists, but when
we know it to be our very being we have realization and
feal knowledge.

FErERfgIacRs A |
Jarg geEaTrE o3 fgsay ) 9o ||
17. We now consider the nature of the Self
with a view to having its direct experience,
through which the Jiva is immediately liberated
from all worldly fetters.

Tl w@ St fegfa |
TEFGATHIEN TSTEHTY T 2< |

18. The Self as consciousness absolute is
spoken of as Kiatastha, Brahman, Jiva and
Tévara, just as, for instance, Akida, (ether) is
called ‘pot-Akaga’, ‘all embracing Akasa, Akasa
conditioned by water’ and ‘Akasa conditioned by a -
oloud.’

qeEFEeR A 397 ghififa: |
AIAAET AT STEHT SN || 92 |
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19. The sky with clouds and stars reflected

in water contained in a pot which encloses

space, is known as ‘Akiasa in water’.

. A jar ﬁl]ed with water encloses some space and, there-
fore. contains it. When placed outside, it reflects thé sky
above with clouds and stars. This reflection is called
‘Jalakaga.

ATIFINET 0 FHIATIHIETT |

gfafaaar o Faewa 9 Raa: | e
20. The sky reflected in water particles
fOrmlng a cloud suspended in space is known as
‘Akasa in a cloud.’

JatUsTEeE qIERERII 1
qx |afifErsy faggda 10

21. As a cloud is composed of a water in a
particular state, it is therefore reasonable to
assume the existence of the reflection of Akasa in
a cloud.

Afqgraa A FEETATAI: |
REArAfAHRN fad: FTET I=AF 1 2R 0

29. The consciousness which is conditioned
by the gross and subtle hodies, on which they are
superimposed and which knows ‘no change,’ is
known as Kutastha. -

Katastha literally means the immovable, the 1mmutable,
that’ which remains like the unchanging, ’ﬁxed iron-piece
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(anvil) on which the blacksmith does all his work. Or it
means the top of a mountain which remains unchanged and
undisturbed. Or some say that Kata means the changeable
world in which the unchangeable remains. It is that part of
absolute consciousness on which the individual personality
is superimposed.

FTEy Fleqar Jrgma Freafafaas: |
TR AOETHT: FGARA 7 L5771l 3 )
23. On the XKiutastha is superimposed by
imagination the intellect (buddhi). The reflection
of Kutastha in the intellect is animated by vita-
lity and is called the Jiva. It is subject to trans-
migration.

Some take buddhi in tltis context to mean primal
nescience. The doctrine of transmigration’is based on the .
eternity pf consciousness. As consciousness can neither
originate nor end, so its existence throughout the past must
be conceived as repeated embodiment.like the present birth.

FA@SAH TR 197 FIRAARA: |
AT AT [T QISHRATAE I=q9 N8
24. As the Akaga in a pot is concealed by
the Akasa reflected in the water with which the
pot is filled, so Kutastha is obscured by Jiva.
This principle is called mutual obscuring or
super-imposition.
Ghatakada corresponds to Kitastha and Jalaka$a to
Jiva. The latter covers the former. This erroneous notion
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of their identity is called Anyonyadhyasa, mutual -superim-
position.

Fg R 4 7R fFAEatE wEe |
AR gEvshaf waaw | w0

25. Under the delusion of mutual super-
imposition the Jiva cannot discriminate and
realize that he is not Jiva but Kutastha. This
non-discrimination is beginningless and is known
as the primal nescience.

st st sgaRyar |
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26. Nescience or Avidya has two functions:
Avaraga or the power to conceal and Vi‘kgepa or
the power to project. The power of Avarapa
creates such ideas as ¢ Kutastha shines not nor
exists.’

Avidya\ obscures the bliss aspect of the Self and
superimposes names and forms.

I w8 FEEd T 9359 | ;
7 wify MR weer I gg agAT w00
27. If a wise man asks an ignorant man

about Kitastha, he replies: ¢There is no such

thing as Kiutastha. It does not manifest nor
exist.” Thus he feels and says.



VI-30] PANCADASI 135

By asserting so he implies the positive experience of
Avidya in its two-fold aspects. So no other proof is
necessary.

TIAFR FASEET ab &= waEh |
FARaRAre Wgfaaeaat || ¢

28. The opponent may raise such questions
as: ‘How did the self-luminous Kiutastha come
to have ignorance; and without it how could
there be obscuring ?” Such arguments are falsified
by one’s (direct) experience.

The questions presuppose ignorance which is Avidya.
‘How’ and ‘ why ’ are products of Avidya. They relatsto
causation which is one of the creations of Avidya. More-
over, the effect of Avidya in not recognizing the immutable
consciousness in oneself is actuaily experienced, so it is
useless to argue that its existence is improbable.

Q N
TIAEEAE IREITFATRA: |
& T AfFRTFIRaEEIREGaE | 2R )
29. If one disbelieves one’s own experience,
and since logic is not final, how.can one know the
truth about anything by mere reasoning ?

If it is argued that no reliance can be placed on Self-
experience, then, how can a logician arrive at a correct
conclusion?

JEAREIE FEACYRT q91 & |
TPYAIAR FFA A1 FIFA | 30 1)
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30. The chief function of reasoning is to
explain things clearly. One should employ logic
following one’s own experience and not misuse it.

The superiority of experience over reasoning, which
may twist things, is being stressed here.

Wy = gzfyan )
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31. That we do have experience of ignorance
and its obscuring power has already been shown.
So rather argue that Kuatastha and nescience are
not contradictory.

Kiutastha can co-exist with ignorance, which “obscures
it as the rays of the sun, though obscured, do pass through

muddy water. No one can s~deny simultaneously that he is
both conpscious and ignorant.

AR Frraafagyaag |
g Fsrermwagifai wsaam | 3R

32, If Kutastha were contradictory to igno-
rance and its obscuring power then who is the
experiencer of this obscuring ?: It is the discrimi-
nating knowledge which is coentradictory to igno-
rance, as is seen in a knower of truth.

What is it that cannot co-exist with ignorance or
Avidya ? Tt is knowledge or Viveka which distinguishes
reality from illusion. Knowledge of reality is relative, pure
consciousness is absolute. Projection of an' illusory
appearance on realily i.e., attributing erroneously the
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properties or predicates of one object to another, or simply
mistaking one thing for another, is called super-imposition
or Viksepa (Anyonyadhyasa, Adhyasa or Adhyaropa). On
Kutastha or the portion of all-pervading consciousness the
conception of the gross and subtle bodies accompanied by
‘buddhi rests. This buddhi being transparent gives out the
reflection of Kiutastha circumscribed by bodies. This
reflection is called Cidabhasa or Jiva. Now the presence of
Avidya and Avarana leads one to identify this Cidabhasa
with the real Cit or Katastha.

Because, before ‘the discerning eyes of the knower of
Truth the obscuring power of Maya vanishes—Maya
ceases to delude. Kiitastha ceases to appear as subtle and
gross bodies and shines in its own effulgence. It is this true
knowledge of Atman or Reality born of thorough discrimi-
nation between the real and the unreal which cannot co-
exist with ignorance or the mistaking of one thing as another
oreven the non-knowledge, which expresses itself as I do
not know’. The ordinary knowledge which we use in our
everyday life is not only not contradictory to ignorance
but is necessary for knowing that ignorance. If we do not
know our ignorance, we cannot say thdt we are ignorant;
but we do say it, which shows that this knowledge and
ignorance co-exist in a very real sense.

ARATTIRZES 739G faf |

Pl EqTgeTEAr Feyarsam w1 & 1330
33. On Kaitastha, covered over by (the con-
cealing power of) ignorance, are projected or super-
imposed the subtle and gross bodies, thus produs
cing the Cidabhasas or Jivas. It is like the super-
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imposition of silver on a mother of pearl. This
is called projection or Viksepa.

When we mistake a nacre or mother of pearl for a
piece of silver, what happens is this; First of all the
nature of the mother, of pearl is concealed, we do not
know it. This is due to what they call the concealing or
obscuring power of ignorance. Then on that concealed
nacre is projected or superimposed the nature of silver
and we see silver instead of the mother of pearl. This
seeing of one thing as another is due to the work of what
we call the projecting power of ignorance or Avidya.

I 99 giw &9 aq |
w|dd Tegar 99 Ay fiegassrng i 3w
34. Iu the illusion ¢This is silver’, the
pcarl oyster shell is the thing perceived and is
real, but by an error these notions, viz., ‘thisness ’
and its ‘reality’, are transferred to the imaginary
silver. In the same way the ideas of ‘Self’ and
“ existence * which belong to Kutastha are trans-
ferred to the Jiva through the error caused by
nescience..

el an gH {ORay |
AR FEeAshy ey 1 34 |
35. As the blue exterior and triangular form
of the mother of pearl are lost to the vision, so
the non-tactility and blissness of Kiitastha are
obscured by superimposition.
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36. In the illustration that which is super--
imposed is called silver; so with the power of
illusory projection that which is superimposed on.
Kiutastha is called ‘I’, ego, or the sense of indi-
viduality.

TEAY. @@ I SRRt |
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37. As people think of °this’ (something
seen) as sﬂver though they really see the mother
of pearl, 8o in self-cognition the Self is mistaken
for the ego.

EAETIY A WA aAeEay |
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38. In the illustration the idea of ‘this’ and
the idea of silver are not.identical, similarly, in
the human personality the idea of Self and the
idea of ego are not identical. In both there is a

common element and also a variable element.

In ‘This silver’, ‘This’ is more extensive, applicable
to many things, whereas ‘silver’ has limited application.
So also ‘Self’ and ‘I'.

(AR ] ﬂﬁm e 9 a97 |
A& TG T FRWRAS S TISET N 32 0
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39. People use such expressions as ‘Deva-
datta, himself is going’, ‘you yourself see this’,
and ‘1 myself am unable ’.

3¢ ®afig aafafy 75fkd qun |
wEt Aazfacdy wqafaafinsay | 2o

40. The demonstrative pronoun ¢this’ i
common to such diverse perceptions: as ‘ This is
silver >, “This is cloth’, and. so forth. Similarly,

the word ¢self’ is applied to all three persons,
first, second and third, ‘I’, ‘you’ and ‘he’.
AFAMEAdl Ta F239 A7 {F a7 |
WG T TAY FEEd 300 W WA 1 8L
41. (Doubt): The concept ‘I’ (egoity) may
be different from the concept of the Self (Atman),
but what has this to do with Kutastha? (Reply):
The word ¢ self > denotes Kitastha and vice versa.
AR TIAT FZFITAY |
RITAEATHAT FFIREAT & TEAQ 11 2R
42, (Doubt): ‘Self’ merely excludes the idea
of another and does not say anything about
Kitastha, (Reply): This ¢ exclusion of others’is’
‘the ‘Self’ of Kitastha. So exclusion is in favour
-of our idea.

WAAERT QT A F q90 6% |
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43. People ordinarily use Self and Atman as
synonymous terms; and so both terms are never
used together. In fact each of these terms
excludes the idea of ‘another’.

T T q AT 7 gIMRY |
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44. (Doubt): We often wuse such expressions
as ‘The pot itself does not know’. Here the word
“Self’ is applied to an inanimate object. (Reply):
Such-language is used because Atman is the basis
of the inanimate objects also.

AATHAACIET FEEIRAFAT A (% |
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45. It is not the immutable Kutastha or
Atman which makes the difference between the-
animate and the inanimate; it is the Jiva, the
reflection of Kiutastha in the intellect, which
makes the difference.

The supreme Spirit pervades the whole creation, both
animate. and inanimate. The distinction rests on the
susceptibility to present a reflection of the supreme Spirit
through the medium of intellect. Objects havirg intellect.
in which Cidabhasa is formed by reflection are called
animate.

TR AT AAE: FIEY WiFawieqa: |
AT FIIRH 9T TIT Fieq || ©E |
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46. Just as the conscious Jiva is created by
illusion based on Kiutastha, even so, on it the
inanimate objects are created.by Avidya.

No illusian is possible without something real on
which it rests, e.g., silver, serpent or wmirage without the
shell, rope or sun’s rays.

g AfY Tt aagaiRy |
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47. (Doubt): Like the word ¢ Self > the words
s this’ and ‘that’ can be applied to. all- persons,
‘I’and ‘he’, ete. It is therefore reasonable to
conclude that the objects denoted by ‘ithis’ and
‘that ’> are also the Atman.

In ‘This is Self’ and < That is Self’, ¢This’ and
“That’ no doubt refer to Self; but in ‘this is solidity’,

‘that is non-intelligence’ they refer to not-Self. In fact
these are terms of wider denotation. ’

q ACHASTINY qNgwq Jaeaan: |
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48, (Reply): ¢ This’ and that ’ do not refer
only to ‘I’ ¢you’ and ‘he’ (as distinct entities),
but also to Atman, which is the common element
in them all. They are like ‘correctness’, ‘incorrec-
tness’, etc., not synonymous with Atman, (because
they are of wider denotation.) |
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49. Besides, the ideas of *this’ and *that’
the ‘Self’ and ‘the other’ ‘you’ and ‘I’ are
opposite pairs—it is well known in society. There
is no doubt about that.

This discussion regarding ‘this’ and ‘that’ not being
the Self is by the way. Now the author goes back to
Viksepa, the main topic of discussion.

c SR IHEISFeARSRIE ORIl
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50. The opposite of ‘the other’ is the Self,
which is the same as the Kuatastha. The opposite
of ‘you’, however, is ‘I’, which is the egoism, the
Jdiva, which is superimposed on Kiitastha.

‘There are two conceptions of the Self: one of the

immutable Self, Atman, the Kutastha, and the other of
an acting self, the egoity, the Jiva.

FEFARTATING, EHIZTANA |
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51. As the distinction between ‘silver’ and
‘this ’ is clear, so also the difference between ¢I1°
and ‘ Self’. But the people in the grip of delusion
identify ‘I’ with the immutable Self.

In ‘this is silver’, ‘this’ means something seen,
‘silver’ means the shell wrongly understood.
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52. That the superimposition causing the iden-
tity of ‘I’ and “Self’ is caused by nescience has.
already been treated. When this nescience is
negated, its effect is also terminated.

In verses 19-34. Tadatmya-adhyasa is attribution of
.identity.

AFmIRaETy A s |
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53. The veiling of the real nature of the Self
and the identity superimposition, are caused by
nescience, and they are destroyed when nescience
is negated. But so long as the fructifying Karma
continues, the mind and body, the effccts of illus-
ory projection of nescience, continue,

The earlier statement is here a little qualified. The
material body, which is the result of Avidya combined with
the operations of actions of former births continues till the
force of action is spent. There are three types of Karma—
Agami, Saficita and Prarabdha-—being made at present, the
store of Karma made in the past awaiting fructification, and
that part of the Karma which has already begun to fructify.
With the dawn of Knowledge, Prarabdba remains but the
other two are burnt up. This does not go against the theory
of causality as no cause can operate in the presence of an
obstacle and realization is Such an obstacle. Some Acaryas,
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however, doggedly stick to the idea of Karma and hence say
that liberation while in the body is not possible. But
Acirya Sankara strongly supports Jivanmukti, saying that
even though the body is subject to Karma, the man of
knoWledge is not, because of his non-identification with the

body and mind.
R
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54. The logicians hold that when the mate-
rial cause of an object has been destroyed its
effect continues to appear for the next moment.
Similarly why cannot the-body of a knower of
truth persist for some time when its cause, the
nescience, has been destroyed ?

Cf. Pradastapada’s  Vaiéesika - daréana - bhasya,
comment on 1.1.12.

JeqAt RAdeaEt dwaEs g IRka |
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55. According to the logicians the cloth
keeps its form for the next second—the threads
(its material cause) that last for a few days are
destroyed. On the same reasoning, the body may
persist for a proportionately long time when its
cause, the ignorance of countless ages, is destroyed.
The lingering moment should be proportionate to the
cause. Moreover, another illustration of this theory is
found in the revolutions of the wheel which continue even
after the cause is removed.
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56. (Doubt): The logicians have assumed
the truth of this theory without any proof. (Reply):
We assumie it on the ground of Sruti, experience,
and reasoning ; why should it be improper ?
The Sruti text (Chandogya Up. 6 14.2), the illustration
of the wheel and the cxperience of the knower support this.
aredt gEaiiEh: AR A 959 3y |
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57. There is no use entering into a contro-
versy with the unreasonable logicians. The fact

is that the difference between Jiva and Kitastha
is caused by illusion.

wreafe aftedaan a5 Sisnatsn |
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58. People who consider themselves scholars
and the hair-splitting logicians overlook the
‘authority of the Veda, and wander due to their
imperfect reasoning.

TAUAIAFSEDT F94 |
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59. Some others accept the authority of the
Vedas ; but owing to their inability to harmonize
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the meaning of the texts Whlch have gone before
with those th&t follow, they become confused.
They take some 1solated passages out of context
and quote them in support of their own views.

Their posxtlon appears plausible but when carefully
studied, it is seen to be without any real. foundation.

FEEARFETETHat S |
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60 The materialists (Lokayatas) and vulgar
persons depending on false perceptual evidence,
regard the aggregate beginning. :\wﬂ;h the Kiitastha
and ending in gross body as the Atman.

AAH CITq T BAAATT 47 |
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61. To support their materialist views, they
quote some passages from the Sruti to show that
the gross body is the Atman, which is the doctrine
of Virocana.

Cf. Chindogya'Up 8.8, Taittiriya Up 2.1.
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-+ 82. There are other thinkers who point out
that the body dies and decays when life leaves it.
They conclude that the Atman is something other
than the gross body.
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63. There are others who think that in such
expressions as ‘I am speaking’, the senses

together with the intellect are seen to be distinct

from the gross body, and that therefore they are
the Atman.
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64. In the Sruti we hear of the senses, such
as speech and so forth, quarrelling among them-
selves, which implies that they have conscious-
ness. Therefore some thinkers have concluded
that the senses are the Atman.

Vide Brhadaranyaka Up. 6.1.7-14. This is an answer
to the possible objection that the senses are inanimate.

ST MARRAEACIIER |
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65. The followers of the school of Hiranya-
garbha hold the vital airs (Prapas) to be the
Atman. They point out that when the eye and

other senses are inoperative the vital airs still
continue to function, keeping the man alive.

Cf. Prasna Up. 4.2.3. These Pripitmavadins are a
wariety of materialists, Their view that the Prapa is the
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Self, also is not correct. Atman is that in the absence of
which the body cannot remain. Sense organs may not
function, still a man lives. ‘I see’ does not mean the eye
sees, but I, endowed with eye, see it i.e., there is a separate
witness. Such expression as ¢my eye ’ shows the eye is not
I. Moreover, without attention we cannot hear, so senses
are material. Are the senses conscious ? If so, then if one
§ensc only is conscious, man is seen to live without it. If
their group, then one "being destroyed, all will be useless.
If all the senses are separately conscious, then each will
pull in its own direction and life will be impossible. So the
unconscious senses cannot be the Atman. The Vedic story
of the. quarrel of the senses refers to the presiding deities of
the senses.

qI SHETRE GRS TOAGMRE g |
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66. The vital airs continue functioning even
in sleep. In some Sruti passages the vital sheath
is given pre-eminence and dealt with in detail.

Vide Brhadarapyaka Up. 1.3.7 (or 5.13.1), Chandogya
Up. 5.1, Praéna Up. 2 & 3 (4.3), Taittiriya Up. 2.2.1.

q9 AN F9+7 ITEAQYU FAqL |

TOEATAFAAN ETE0 WFTA ATGETE || 89 |y

67. The people devoted to worship call the

mind as the Atman, They argue that the vital

airs have no faculty of enjoyment, but that the
mind has,
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It refers to the Narada-Paficaratra. School. ‘-Sev'era'i
arguments have been given to show that Pripa is not the
Atman : Pranais air only. In the absence- of vital breath
also men live while unconscious, or trees live without
visible air. Though Prapa -continues in sleep, it.cannot
experience the body or.external objects. With the absence
of Prapa the body perishes, so also it does in the absence of
digesting fire. Sruti speaks of Prina’s greathess for inducing
people to worship and it speaks of mind also as the Atman.
While Sruti refers to Prapa’s entering the body etc., it
means the presiding deity identifiying with Prana. "The
expressions like ¢without food my Pripa was going out’
shows the love for Prana, not its Selfhood. I know the
movements -of Praga, so I am different from it.

qA O IO KW FELAEAT: |
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68. The Sruti says that the mind is the
cause of the bondage and the release of man and
jt speaks of the mind-sheath; therefore these
people conclude that the mind is the Atman.

Amrtabindu (Brahmabindu) Up. 2, Talttu'lya Up 2.3.1.
There are several arguments against Manas, mind,
‘being the Atman : The mind is only an instrument. It is not
co-existent with consciousness in deep sleep. The expres-
sions like ¢ My mind is calm now’ show the love for mind ,
not its Selfhood. Iknow if it is calm or restless. I as a
knower am different from the mind. With a touch of the
Eréﬂectlon of consciousness the mind becdmes the 'enjoyei',
not independently. - The quoted $ruti says' that ‘when the
mind is negated, release is obtained. The mind, full of
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\desires, becomes the cause of bondage. When free from
desires it is a help.

frrameAfe o2 sy gl |
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69. The Buddhists believe that the Atman
eonsists of the momentary states of the intellect,
because the intellect, endowed with the faculty
of understanding, is the basis of the mind and
through it the mind grasps matter.

agfREgaReg=awor 3 |
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70. The internal organ (Antahkarapa) has
two kinds of vrttis, viz., the ‘I’-consciousness,
and ‘this’ consciousness. The first constitutes the
intellect, the subject-consciousness and the second
the mind, the object-consciousness.

It is stated in 69 that the workings of the mind (Manas)
can be traced to the intellect (Buddhi). This is explained
here. If we observe the inner organs (Antahkarapa) we
find two things there r (1) the idea of ‘I°, self or ego, which
is Vijiiana, Buddhi, or intellect ; and (2) the idea of *this’,
the object, the-other-than the-ego, which is technically
called ¢ Manas’.

Here evidently (because it ‘is referred to as Aham)
Buddhi, Vijiana is used in the sense of Abamepratyaia,
Ahamkara, and not in the.sense of the °discriminating
faculty ’; nor is mind used in the sense of ‘doubting faculty’,
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but as the object-consciousness. In fact in the Katha where
the emerging process is described, the two words have been
used in the sense our author uses them here.

ALFATNAAWMEITRG €Fey |
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71. Since without the sense  of egoity, it is
not possible to cognize the outer world, it is clear
that the idea of egoity is the cause of the mind
and without it the cognizance of the external
world is impossible.

Vijilanam, the idea of ‘I’ is Atman, is a Buddhist
theoty, according to which ‘I’ is a continuance of momen-
tary ‘I’s. It is clear that the mental function of realization
of sofnething different from the Self, i.e., the object-world,
is the effect of the intellectual function of the idea of ego.

The id_ea of non-self is based on the idea of Self, what is
not Self is non-self,

0 g FEAAELIAA aq |
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72. As the ‘I’ --consciousness appears and

disappears every moment, the intellect is transit-
ory and it needs no further principle to illumine it.

fraamEsasy S e Q[ |
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73, The intellect sheath is the Self. The
whole world is cognized by it, and birth and
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death, pleasure and pain, affect it. So say some
Vedic texts.

Vide Taittiriya Up. 2.4.5. The Jiva or the individual
Self is the intellect sheath.

fraa afte ara fggafieag |
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74. The intellect is momentary like the
flashes of lightning in a cloud or the twinkling of
an eye, and that because we know of no other
Self beyond the intellect, the Self is nothing or
void. So say the Madhyamika Buddhists.
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75. Quoting the Sruti, ‘In the begihning all
this was non-existent (Asat)’, the Buddhists say
that perception and the objects of perception are
the creations of illusion. /
Taittiriya Up. 2.7.1. Though the Buddhists' do not

accept the authority of the Veda, they quote it when it
supports their view.

frgRRER AR R sRaa |
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76. The Vedantins refute them by 3a,ymgw
that there can be no illusion without a subebrat-m
which is: not an illusion. The existence of |
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Atman must be admitted. Even the void has a
‘witness ; if not, it would be impossible to say,
“ There is a void.’

The appearance of the world cannot be denied, but if
it is contended that is an illusion, that illusion must have
for its basis something real. Moreover, even for the theory
of nothing being taken as Atman, it is necessary to admit
the existence of someone who realises this idea of ‘nothing’.
Their theory is untenable, for there cannot be an illusion of
-a snake without a basis, the rope. If the void has a witness,
he must be other than void. A void without somebody to
‘witness is also not acceptable. If the void is self-luminous,
dt is our Brahman, ‘which is not void.
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77. The Vedic view, say the Naiyayikas, is
that beyond the intellect-sheath there is yet
another sheath, the bliss—sheath. It is existing

(not something that does not exist).
Vide Taittiriya Up. 2.5.1, Katha Up. 2.3.13. Here it
is the view of the Naiyayikas, Prabhakaras and Bhattas.
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78. Other philosophers, recognizing the
authority of the Sruti, still dispute variously as to
whether the Atman is atomic in size or all-perva-
sive, or something between the two.
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79. There are philosophers called Antaralas
who hold that Atman must be atomic in size
because it is said to pervade capillaries as fine as
a thousandth part of a hair.

Vide Brhadaranyaka Up. 4.2.3. Kausitaki Up. 4.19.
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80. In support of their thesis they quote
many Vedic texts, which describe Atman as
‘stnaller than the smallest’, ‘minuter than an
atom’ and ‘more refined than the most refined.

Vide Katha Up. 2.20, Mundaka Up. 3.1.9, Kaivalya
Up. 20. Svetag§vatara Up. 3. 20, Mahanarayana Up. 3.

TSAAAEET JIAT FleqawT + |
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81. They produce as an authority the Vedic
text which says: Jiva is the hundredth part of
the tip of a hair which has already been divided

into a hundred parts.

Svetasvatara Up. 5.9. Sruti quoted is not to prove the
atomic nature of Atman but to show how difficult it isto

know it.
12
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82. The Digambaras hold that Atman is of
medium size because it animates the body from
head to foot. They too quote the Veda : ‘Atman,
the conscious principle, pervades the body from
the head to the tips of the nails’.

Vide Brhadaranyaka Up. 1.4.7, Kausitaki Up. 4.20:
* Medium size ’ here means : of the size of the body—a view
of the Digambara Jains.

. a0
BEAATE AT AEATETIAA |
TR sRAt KIRAQARIL N <3 0
83. They state that Atman becomes subtle
and enters into the finest capillaries, as the arms
of a man slip into the sleeves of a coat.

The objection is, if it is of middle size, how can it
enter even the veins? Pervasion, according to them, is like
the body being covered by a coat, simply by arms being
thrust into the sleeves.
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84. They conclude that the Atman is of
medium size but that it is capable of adapting
itself to any size. It enlarges or diminishes its
size to accommodate itself to the parts of the

bodies into which it enters.
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If it is of determined middle size, how will it pervade
bxg or sma]l bodies ? Atman, accordmg to them, being with
parts, can adjust itseif.
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85. This view is mot valid, because if the
Atman has parts it must be perishable like a pot.
In that case there will arise the two - logical falla-
cies viz., the cause will not produce anyeffect,
and an effect will have no cause.
If the Self is perishaéle, then all the merits and demerits
-of the Jiva in a particular birth vanish without bearing their
fruit and this is Krta-naa. Similarly, the particular
predicament in which ‘the Jiva is placed in a particular
birth cannot be attributed to actions of a former birth, but

must be treated as purely accidental and this is Akgta-
abhyigama. So the theory is not sound.

QEAETRAT AGIAT AT A=A |
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86. So the Atman is neither atomic nor of
medium gize, but is infinite, partless and like
Akaga all-pervasive. This view accords with the

Sruti.
Vide Mugdaka Up. 3.1.7, S'vetagvatara Up. 6.49,
‘Gaudapada’s Karika 3.3.
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87. Thus about the nature of the Atman
there are many differences of opinion, whether it is
unconscious, conscious, or a compound of the two.

Having established the infinite nature of the Self, the

author proceeds to determine the characteristic of intelli-
gence or consciouness possessed by the Self.
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88. The followers of Prabhakara and the
logicians state that Atman is by nature uncons-
cious ; it is a substance like Akaga, and conscious-
ness is its attribute, as sound is an attribute of
Akaga.

According to them, Atman is an elementary substance
like earth. water, light, air, Akada, time, direction and

mind, and differs from them on account of its particular
property of consciousness.

ORI TAH] GEEw |
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89. They state that not only consciousness,
but also desire, aversion, effort, virtue, vice,
pleasure and pain, and also the impressions are
the attributes of the Atman.
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90. According to them, Atman and the mind
combine together due to the effects of previous
actions, and this combination produces the diffe-
rent ggoperties. When the past Karma ceases to
operate as cause, the Jiva goes into deep sleep
and the properties too become latent. |

When the Self and mind are dissociated, no Karma
can have effect.

FfyraTArsa g RTTRT |
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9i. The Atman possesses intelligence and is
therefore called intelligent; it manifests intelli-
gence in the form of desire, aversion and effort.
As a doer it performs good and bad deeds and is, in
consequence, the experiencer of pleasure and pain.

Their Atman is separate from [§wara.
TAIST FHITX: G GETREY |
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92. 1In this life, subject to action, Atman
sometimes experiences happiness ; so too, when it
takes birth in other bodies, desire ctc. arise due to-
Karma.

| According to them, by the power of actions in this life,
a desire may be produced for another life in another world.
So all these properties including consciousness are
occasional.



160 PANCADASI [VI-93

Y o A At IR |
THFOE: GEAST AR AT N 23 |
93. They further hold that despite its all-
pervasiveness Atman goes from birth to death.
The whole ritual part of the Veda (Karma-kanda),
they say, supports them.
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94. The first of the sheaths, the bliss-sheath
which persists in the state of deep sleep and which
.does not manifest consciousness fully, is taken as
Atman by the followers of Prabhakara and some-
logicians. What they state to be the nature of the
Self, is in fact, characteristic of the bliss-sheath.

When a man says ‘I did not know anything, I was
sleeping happily ’, his experience of ignorance and memory
of happiness go against this view, for if the. Atman were
nonconscious these would not be possible. Again, in the
Vedas, Atman has been described as attributeless. Desires
.etc., are the properties of the mind (Brhadaranpyaka Up:
1.5.3.) Moreover, in the waking and dream states, when

mind is operative, desires etc., are seen but not in sleep
when the mind does not function. Further, according to the
fogicians there are many and all-pervasive Atmans; there-
fore each being connected with all bodies, all actions etc.,
it will not be possible to determine which belongs to whom.
For these and other reasons, this view is not acceptable.
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95. The followers of Bhatta hold that cons-
ciousness is hidden in Atman and that its nature
is both consciousness and unconsciousness. This
is inferred from the fact of the remembrance of:

sound sleep by the awakened man.

Kumarila Bhatta and Prabhakara were both Mimam-
sakas. The Bhattas hold that knowledge is obscured by
ignorance in certain conditioas.
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96. I became unconscious and slept’, such
feeling expresses the memory of that inert state
which he actually experienced. But this remem-
brance of unconsciousness in deep sleep would not
be possible unless there were at the same time a
conscious element.
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97. The Bhattas say that the Sruti declares ;
‘In sleep neither the seer nor seeing is absent ’.
Therefore the nature of Atman is both luminous
and dark, like that of a fire-fly.
Brﬁadifanyaka Up 4.3.23.
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98. The Sankhyas, who separate Purusa and
Prakrti, reject the possibility of both consciousness
and unconsciousness being the nature of Atman.
According to them the Atman is without parts
and must be of the nature of eonsciousness only.

The view of the Bhattas is also not proper. As the
same thing cannot have both light and darkness, the same
Self cannot have both consciousness and unconsciousness.
If it is said to have two parts, then, only the material part
will be experienced, not the intelligence part. Just as by
the knowledge of only the staff of a man, we do not have
- the knowledge of both the staff and the man, so by
experiencing only the material part of the Self we cannot
speak of the Self having both. And if intelligence is said to
be experienced, it becomes material.

Moreover, how will they be related ? ¢ Contact’ (Sam-
yogasambandha) is possible only between two transient
things, having parts to be contacted. In the relation of
‘identity (Tadatmya-sambandha) the material part will be
non-material and vice versa. That relation will be an
illusion. In subject-object relationship both will be other
than the Self (Anatma).

The Sruti describes the Self as Vijilanaghana, as mere
Vijiiana, so there is no scope for the material part. The
remembrance of unconsciousness in the state of deep sleep
is due to the experience of the unconscious object, the
Maya, and not to the unconsciousness of the Self.



[VI-100 PANCADASI 163

Treatm: 9%d &9 AR PEgw = 9 |
A Rrmeamy sFf a1 gT9d 1 e’ )

99. TUnconsciousness is the nature of Prakrti
_(the primordial substance) which is everchanging
and composed of three modes, Sattva, Rajas, and
Tamas. ‘The‘Prakgt-i functions for experience and
release of the Atman.

The unconsciousness in sleep remembered afterwards
indicates Prakrti, the material cause of the world having
the three modes of balance, motion and inertia. The
purpose of the Sankhyas in setting forth  this conception of
Prakrti is to account for the ideas of bondage and release
which work upon Purusa who is really all-intelligence.
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100. Though Purusa is non-contactible and
pure, he is said to be subject to bondage and
release because of a confusion between the natures
of Prakrti and Pufusa. The Sankhyas, like the
earlier Naiyayikas, postulate a plurality of Selves
and explain how different individuals have diffe-
rent destinies to fulfil in this life. The release of
the individual Purusa is due to his knowledge of
his real nature. "

The ideas of bondage etc., come because Purusa is not
distinguished from Prakrti.
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101. They quote the Sruti which says that
Prakrti, the undlﬁ'erenmated matter, which is
unmanifested, is not the same as Mahat, the
differentiated matter, and that the Spirit- is
unattached and pure.

Vide Katha Up. 1.3.11, Brhadaragyaka Up. 4.3.15,
4.4.22. This view too is not proper. They say that Prakrti
or Pradhana is the state of equilibrium of the Gunas. When
that is disturbed, the world arises. As itis, unconscious
Prakrti cannot change its state. The conscious Pugusa is
associationless. Without consciousness no creation is
possible. So the creator or I§vara is the consciousness
endowed with Prakrti or Maya. The Sankhyas accept many
conscious Purusas. But if the Purusa is one all-pervading
consciouspess, it is possible to explain the difference of
enjoyment by accepting the adjunct of the mind. Again if
Purusa is many and Prakrti is eternal, then some r’elation{
ship (Sajatiya or Vijatiya) must be accepted, which will
disturb the Purusa’s associationlessness.

freafat sgaan i Frawe |
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102. The yogis postulate the existence of
i$wara. Prakrti functions owing to the proximity
of consciousness, and I§vara is the controller of
Prakrti. He is quite distinct from and superior
to the Jivas, says the Sruti.
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Having indicated the difference of opinion that exists
regarding the character of Jiva, the same is now being done
regarding I§vara.

aqrAdTgaRREm IR & afe )
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103. The Sruti declares that I§vara is the
Lord of Jivas, and also of Prakrti. He controls
the Gupas too. In the Aranyaka part of the Sruti
He is respectfully called the Inner Controller.

Svetagvatara Up. 6.14, Brhadaranyaka Up 3.7, Katha
Up. 2.33. ‘According to the Sankyas, Praksti evolves by the
mere proximity of Purusa and according to the Yoga system
following Pataijali, $vara is the controller of Prakrti.

FAMY FIFI AT Tqeagiwhin: |
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104. Here too there are many philosophers
who by their arguments maintain different views
about I§vara. They quote suitable texts from the
Sruti and interpret them according to their light.

FOFARTEFRAZITICTELT: |
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105. According to Pataiijali, I§vara is a
Special Purusa free from miseries, actions, birth
and death, enjoyment and suffering and the latent
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impressions; Iévara, like Jiva, is non-attached
and conscious.

Yogasutras {(Samadhipada 24). KleSas (miseries) are of
five kinds: Ignorance, ego‘ism, likes-and-dislikes and
attachment (Avidya, Asmita, Raga, Dvesa and Abhinive$a).
Karmas (actions) are of three kinds : bright or meritorious,
dark orsinful and a mixture of both {Sukla, Krsna and Sukla-
krsna). Vipakas are of three kinds: birth, life and enjoyment
orsuffering (Jati, Ayus, Bhoga), For both Sasikhya and Yoga,
Jiva is only an enjoyer, not a doer. ‘Doership pertains to
Buddhi. Pleasures and pains are the properties of Buddhi.
Jiva who cannot separate himself from Buddhi, becomes
the enjoyer and considers himself the doer. By Samadhi he
separates himself from Buddhi, then discrimination arises
and the sufferings are removed. This is release according to
the Yoga system.

qqIM gERTeTFasey faeaa |
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106. As person with a special nature, I§vara
rules the universe. Without His rulership there
would be no one to regulate bondage and release.
Cft. S'veta§vatara Up. 6.16-17.
HUSTARATNEATFET qUHT! |
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107. The Sruti declares that Nature func-

tions in fear of I§vara. He is the ruler though
unattached. The rulership is appropriately vested
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in I§vara, who is not affected by sufferings, works
and so forth.
Vide Taittiriya Up. 2.8.1, Katha Up. 2.3.3, Nrsimhata-

paniya Up. 2. Rulership is not improper as Is'vara is
distinct from Jiva.

AR TE AR aaw T |

RsmEd: STRAR TTARAL N L0¢ 1
108. Tt is a fact that the Jivas, too, are not
affected by sufferings etc., as they too are unatta-
ched ; but when they fail to comprehend their
real nature, they imagine that they are affected
by sufferings, works and so forth.

Vide VI. 100. The Jiva, though free as I§vara, is bound
because of non-discrimination,

A FIATTASSENHTET T4 |
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109.. The logicians deny the controlling
power to I§vara, because He is detached. They
invest Him with the qualities of eternal know-
ledge, effort and desire.

I§vara is distinct from the Jivas because of His three
eternal qualities. But from the example of the Jivas it is
clear that consciousness wherever it is an attribute can
come into play only occasionally. This will make I§vara as
much subject to ignorance as Jiva.
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110. They say that owing to His possessing
these three qualities I§vara is the Lord of the
universe. In support they quote the Sruti verse :
‘He has true desires and resolves,’

Chandogya Up. 8.1.5, 8.7. 1-3.
fAeAA wed s¥q givRa agn waq |
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111. I¢vara being endowed with eternal
knowledge and other cognate attributes must be
ever engaged in the creation of the world. He

mmust therefore be Hiranyagarbha who is endowed
with a subtle body.

If I§évara has eternal knowledge etc., creation will be
eternal. So to account for the cycles of creation, another
school says that Hiranyagarbha must have a subtle body.
He is the totality of all minds animated by consciousness.
According to the logicians he is the I§vara. This is not
accepted by the Vedantins because I§wara is much more
than he. I§wara is endowed with true knowledge, etc.,
during creation. So ‘true’ in this Upanisad means only
relatively true for a cycle.

IFIIATHN qET RAFAAAG T |
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112. The glory of Hiranyagarbha has been
given indetail in the Udgitha Brihmana. He,
the totality of all subtle bodies, is not to be con-

sidered a Jiva because He is free from desires and
Karma.

Brhadaranyaka Up. 1.3.
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113. The worshippers of Virat hold that no
subtle body is seen without a physical body. So
Virat, who has a physical body with head and
other organs, is the real I§vars.
Really Virat is an aspect of I§wara. Cf. Gita 11.

ATHATITAT o FaqaggReaiy |
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114. The Sruti says that the form of Virat is:
the form of the universe, extending in all
directions with an infinite number of heads and.

eyes. So they meditate on Virat.
Rgveda 1.10. 90, S'veta§vatara Up. 3.3.

aya: qritterEey FEAR Jgar |

qAAATE 3T TAJ I AT N 224 1l

115. Then there are worshippers who object
to the worship of Virat on the ground that accord--
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ing to this conception of Virat even insects and
worms will have to be regarded as I§vara. So the
four-faced Brahma, the creator, is I§vara and
nobody else.

TS A CIAE: qq0Ihy |
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116. So say people who worship the creator
Brahma for obtaining children and quote passages
‘which say, ‘Brahma created the people’.

R qgEA 4 FASTEAA: |
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117. The Bhagavatas call Visnu the only
T§vara because the lotus-born Brahma issued from
‘the navel of Visnu.
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118. The Saivas on the authority of their
Agamas declare Siva alone to be I§vara, as accor-
ding to a tradition in the Purapas, Vispu in spite
of all his efforts could not discover the feet of
fiva.

[AG AREG Fag qAsSagTTq |
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119. The followers of the creed of Ganesa
say that the elephant-faced Lord is the only
I$vara for Siva in order to conquer the demons of
the three cities worshipped Ganesa.

TIYY TTEATYIAAAAFTATSAT |
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120. There are many other sects which try
to declare their own favourite deity to be the
supreme. They quote hymns from Sruti and
alleged traditions in support of their views.

In doing so they depend upon Mantras or’incantations,

Arthavada or texts extolling their deities, and Kaipa, their
treatises.

FFATROATET AT |
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121. So every entity from the Inner Ruler to
inert objects is considered as I§vara by someone
or other, for we find that even the sacred fig tree,
the sun-plant and the bomboo etc., are worship-
ped by the people as family:deities.

A TR sAARTAAiRong |
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122. Those who are desirous of ascertaining

the real truth study the Sruti and logic. Their
13,
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conclusion is the same, that I§vara is one only,
and this fact we have set forth in this chapter.

arat g gHfa faeafad g waw)
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123. The Sruti says that Maya is Prakrti,
the material cause of the universe, and the Lord
of Maya is the great I§vara who pervades the
whole universe, consisting of sentient and insen-

tient objects which are like parts of that I§vara.
Svetagvatara Up. 4.10.
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124. The correct definition of I$§vara is
available from the Sruti text. Then there will be
no clash with even the worshippers of trees and
so forth as I§vara.

By this definition all views have been recognised and

fitted in a scheme and they are qhown to be in accord with
the Vedic teachings.

A T4 qAEqr ama"i& FEIaTq |
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125. The Tapaniya Upanisad declares Maya
to be Tamas or darkness. The empirical exper-
ience of all is evidence for the existence of Maya,
says the Sruti.
Nrsimha-uttara-tapaniya Up. 9.
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126. The Sruti points to the universal expe-

rience of the insentient and illusory nature of

Msiya, as displayed by persons of undeveloped
intellect, such as children and dullards.

Nrsimha-uttara-tapaniya Up. 9, Taittiriya Brahmana 9.

AERATET TTHT A€ 7 aq |
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127. The nature of the poet and other inert
objects exhibits insentiency (which is a character-
istic of Maya). People say “that the intellect feels
shy to fathom the depths of Maya.

The sphere of intellect is limited.
SN 2 .
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128. All people admit in their experience
existence of Maya. From the logical point of view
Maya is inexplicable. Sruti too declares it to be
neither existence nor non-existence.
Nasadiya-sikta (Rgveda 10.129). The question < What

is the cause of Maya?’ is illegitimate, because causality
itself is a product of Maya. So Maya is causeless.
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129. Since the effects of Maya are undeniably
manifest, its existence cannot be denied. Being
stultified by knowledge, it cannot really be said
to exist. From the point of view of (absolute)
knowledge (of the Atman) it is always inoperative
and hence negligible.

Vide Brhadarapyaka Up. 4.4.19, Katha Up. 4.11.
Subjectively, Brahman is always untouched by Maya.
Objectively, thé knowledge of its absence in the mind of
the knower negates it.

geRtsfRadtar 7 Fwad Yeaay fran )
Jar A eIl santessttes: 12321

130. Maya is looked upon in three ways.
From the point of view of knowledge and Sruti
it is negligible; for empirical reasoun it is indefi-
nable and for the ordinary people it is real.

AEY TAATH T A FITAA |
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131. Maya exhibits the appearance and
disappearance (in waking or sleeping state) of the
world, just as by rolling and unrolling a picture

on a canvas it is exhibited or withdrawn.
Vide Ngsimha-uttara-tapaniya Up. 9. -
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132. Maya is dependent, for in the absence

of the cognizing faculty the effects of Maya cannot

be experienced. Again in one sense it is indepen-

dent too, for it can make the non-attached Atman.
appear to be attached.

TECAEFACKA ST FAR AT |
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133. Maya transforms the immutable Kutas--
tha, the ever association-less Atman, pheno--
menally into the form of the universe. ""’Castingﬁ
the reflection of Atman on itself, Maya creates.
Jiva and I§vara.

FEEIAIIEA FUN FOGURH |
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134. Without in any way affecting the real
nature of Atman, Maya creates the world. It
makes the impossible look possible. How astoni-
shingly powerful Maya is!
FITYTH TEAT STl |
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135. As fluidity is the nature of water, heat
of fire and hardness of stone, so the making of the:
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impossible possible is the nature of Maya. It is
unique in this respect.

T A IFAI AYEAIHFAA |
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136. The magic show looks wonderful and
inexplicable as long as the magician is not
directly known, but when the magician ie so

known, the magic show is known as such and is
no longer wonderful.
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137. Those who believe in the reality of the
world regard the effects of Maya as wonderful.
But since the nature of Maya itself is astoni-
shing, one need not wonder at its power.
This Maya is a sort of jugglery. Ques-tions regarding
the creation are to be directed against the Naiyayikas and

others who regard the world as real but not to the Vedantin
who regards the world and its cause Maya as unreal.

st 2l A ISR aq 74w |
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138. By raising objections to the wonderful-
ness of Maya we do not solve the mystery. Besides,
we also can raise serious counter objections. What
is essentiai is that we should eradicate Maya by
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systematic enquiry. Furthe: arguments are
useless, so do not indulge in them.

Miaya is contradiction. If you controvert it your
controversion is based on causality i.e., you want to
understand the cause and effect relation of the matter. But
why don’t you see the contradiction involved in the idea of
causality itself? To explain a cause you are to bring in its
effect and to explain an effect you aré to bring in its cause.
How can you avoid this mutual dependence—a logical
pitfall ?

FEAAEIATT AAEEAEEA: |
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139. Maya is an embodiment of marvellous-
ness and doubt; the wise must carefully find out -
means and make effort to remove it.

W faaidy 3ef ffm )
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140. (Doubt): But the nature of Maya must
be determined before trying to eradicate it.
(Reply): All right, do so! ‘Apply the popular
definition of magic on Maya. |
Maya is undefinable, so no higher definition is possible.

Maya like a magic show is clearly manifest, yet it is inexpli-
cable. It cannot bé clearly expressed and yet it is obtrusively
visible. The above popular definition of Maiaya i$ not’

unsatisfying. For Brahman though undefinablé is not
visible, hence the dcﬁmtlon does not’ ~apply here.

Again the <hotns of hare’-is a- clear expression but |
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is contentless; it cannot be seen. Here also the definition
is inapplicable,

q fawafad F¥an feq@ wigd = av |
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141. People understand that to be Maya
which though clearly seen :is at the same time

beyond all determination, as in the case of magic.
T8 Wift SERmIEd afasqu |
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142. The world is clearly seen, but its nature
defies definition. Be impartial, and regard the
world as nothing but a delusion, the product of
Maya.

2 A
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143. Even if all the learned people of the
world try to determine the nature of this world,
they will find themselves confronted at some stage
or other by ignorance.
At one stage or other the scientist or the thinker faces
a wall of mystery. The - ultimate position reached by
scholars at any time has this limitation that they cannot
go beyond the point. That is the effect of ignorance or
Maya.

Refexame wen figmmenfan saq |
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144, Tell us, if you can, how the body and
senses came out of the seed. or how consciousness
was born in the foetus, What -answers will you
give to these questions?

ey TAAENHY afafd @ |
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145, (The naturalist says): It is the nature
of the seed to evolve into the body with the sense-
organs and so forth. (Reply): What is the basis
of your belief ?* You will perhaps say, application
of the double method of agreement and ditference.
But it is not confirmed because in a barren.
woman seed produces nothing.

Spetm is the. mvar;able antecedent of the formation
of the foetus. Bt other: creatures are born in a different

way, Moreover, why sperm shounld give rise to foetus is
not explicable.
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146. In the end you will have tosay,. ‘1 do
not know’. Therefore the wise declare this world
to be like-a magic show.

The origination of life is still a mystery. It if only a
dogma when the Evolutionists speak of spontameous

generation of life. Even if it is agreed that life can come
out of non-life, the mtroducnon of consciousness,
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opposed in its nature tc matter must remain an inexpli-
cable enigma.
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147. What can be more magical than the
fact that the seed in the uterus becomes a cons-
cious individual, that it develops head, hands, feet
and other organs, that it passes through the states

of childhood, youth and old age, and that it per-
ceives, eats, smells, hears, comes and goes ?.

¥ETEEamEl g Adwaan |
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148. Like the buman body carefully consider
also a tiny fig seed. How different the tree is

from the seed from which it grows! Therefore
know all this to be Mavz.
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149. The logicians and others, proud of their

dialectical ability, may feel satisfied with their
logical explanations; but the philosopher Sri
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Harga Misra has exposed the error of their posi-
tion in his classic ‘Khandana.’

Cf. Khandanakhapdakhadya 140.
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150. Things that are inconceivable should
not. be subjected to canons of logic; and this
world is cne such, for the mind cannot conceive of
the very mode of its creation.

afumg Famiwds ol a9 |
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151. Be convinced that Mayi is the cause of
this world, whose comprehension surpasses the
imagination. In the state of deep sleep we are
partly aware of this Maya, the seed of this world.

YIRS I A 7 T |
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152. As the tree is latent in the seed, so the
waking and dreaming worlds are implicit in deep
sleep. Similarly, the impressions of the entire
universe are latent in Maya.

a1 IfgarEaRany e afefeaf |
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153. On the impressions of the whole world,
thus latent in the intellect (during sleep) is
reflected the immutable consciousness. Though it
is not experienced owing to vagueness it can be
inferred to exist, in the same way as the reflection
of the sky is inferred to exist in the water-partic-
les of a cloud.

It is by contrast with the world, which a man
perceives after sleep, that he talks of its non-perception
during sleep.

AEAT E S dSr=a0 qQ0 |
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154. This seed. the Maya, in association
with the reflection of consciousness, which is not
fully grasped, develops into the intellect; and
in t{his intellect, the reflection of consciousness
‘becomes plainly visible as the ego.

All impressions (Vasanah) being of the same nature as

intellect, the inference that these impressions should

represent a reflection of the supreme intelligence represen-
ting i$§vara is natural.

AEATARA A FAAR 23 1 |
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155. It is sajd by the Sruti that Jiva and
{¢vara are creations of Maya, being reflections of
Atman in it. Iévara is like the reflection of the
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gky in the cloud ; Jiva is like the reflestion of the
sky in water.

Tapanjya Up. 9.
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156. Maya is comparable to a cloud, and the
mental impressions in the Buddhi are like the
water-particles which make up the cloud. The
reflected consciousness in Miaya is like the sky
veflected in the water-particles of the cloud.

Ajiapa is the adjunct of Iévara-bhava, not the
Viasanas in Buddhi. The implication is that like the
reﬂectlon of the sky in water-particles in a cloud, the
emstence of God is not felt but guessed, and, therefore, is
not very clear as that of ‘I’-consciousness,

T_his stanza. has, however, given rise to a controversy,
which, though needless in a- way, has cleared an important.
point in the Advaita philosophy. This Sloka is evidently
an explication.of the previous one; and it explains what
Iévara or God is: God is the universal immutable cons-
ciousness. as reflected' on the impressions of Buddhi
contained in Maya; because these impressions have been
likened to the water-particles in a cloud, which is
compared to: Maya.

Mays, as sueh; contains within itself everything in
creation. So, pure consciousness getting identified with it
becomes all-knowing. There is no need of bringing in
*impressions of mind *. Agdin, by bringing them in, we
are involved in unnecessary contradictions, thus: (1)
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Impressions are many, therefore identification with them
will make I§vara also many. (2) If ¢impressions’ mean
individual impressions, each of them giving one idea,
I§vara will be limited: in knowledge and not all-knowing.
{3, If, however, ¢ impressions’ means the entire collection
of ideas then this collection takes place only in Pralaya
(dissolution) and there will, therefore, be no I$vara
during creation and maintenance periods of the universe..
These difficulties are very real,

But identification with mere Maya is not the solutiom
either. For. Maya, the universal Sattva, by itself is devoid
of variety; and when we attribute all-knowingness to
‘I§vara, we do.think of Isvara’s knowledge of the entire
gamut of the vanety, severally and collectively. It is only
the nnpressnons in Buddhi that create variety; and these
impressions are ever-lasting throughout creation in all its
three stages of creation, maintenance and dissolution,
undergoing transformation from gross to subtle, subtle to
causal and back from causal to subtle, etc. So the
author has very wisely taken both Maya as such and the im-~
pressions of Buddhi as Isvara’s upadhi—the identification
with the former gives unity to Is'vara and that with the
latter brings in variety. Only “impressions’ are not to be
taken as gross and subtle impressions but their causal
stages which, with their whole history, lie latent in the
universal Sattva which is Maya. If they are not kept i
view all-knowingness of Is'vara will be impaired.

mwﬂﬂﬁmm° WA} AT HFAT |
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157 Sruti says that this (pure universal)
consciousness reflected in Maya is I§vara which
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¢ontrols Maya as well. The great Idvara is the:
inner ruler, omniscient, and cause of the universe..
Vide: Svetaévatara Up. 4.9-10, Magdukya Up. 6.

AtquAAT TR i |
oy a9 §f |1sg ¥gre duu ) w0

168. The Sruti, in the passage beginning
with < the consciousness in the deep sleep’ and
endmg in “‘He'is the Lord of all” describes this
“sheath of bliss’ as the l§vara.

Vide Mapdakya Up. 5-6, Brhadarapyaka Up. 4.4.22.
Here Isvara is the consciousness reflected in the totality of
bliss-sheaths. It has been stated above that Is'vara is the
reflection of conscrousness in the Vasana, and as the bliss,.
sheath is nothing else than_ such a reflection, _1t is called
I§vara. This, however is a concession to those who
cannot comptehend the higher conception in the beginning.
~ Here the author clearly says that this ° sheath.of bliss
is Igvara. Much dust of controversy, as over the previous
S’leka, has been raised over this statement. The pomt
however, is thls A Jiva is é reﬂected consc1ousncss
_mdmduahsed and Iivara is the reﬂected _consciousness of
the totality. ‘Now can there be’ totalny without mdmduals T
So:igvara must of necessity, include Jivas. In each drop:
of Ganges water the: Ganges abides and yet all the dropsv.
severally do not constltute the Ganges, Whlch over and
above all of them is a unity.

Each 'individual .squl, Jiva, has three states of
consciousness,, the waking (when the Jiva is called the



186 PANCADASI [VI-158

Vigva), the dreaming (when he is called Taijasa) and the
deep sleep (when he is known as Prajia). lsvara, the
collective consciousness, has also three corresponding
states—the Vai§vanara, the Hiranyagarbha, and the I§vara.
Iévara being omnipresent each of these three states includes
within itself the corresponding states of the individual souls.
Just as the three states of a Jiva do not make him three,
even so the three states of I§vara do not make. up a triple
personality. Just as Prajia, being the causal state of a
Jiva, includes the other two states of his and is the guide
and controller of them ; so the third state of I§vara, being
the causal one, is the source, the indweiling Spirit,
controller and guide of the other two and through them of
the entire universe.

The ¢sheath of bliss’ is the causal state of a Jiva.
But is not the universal cause I§vara, as well in a deeper
sense ? A spot in India is also a spot in the continent of
Asia, in the globe, as well as in the universe. There is a
great layer of ignorance when we attribute it only to India
and not to the universe. The individual ‘sheath of bliss’ is
only a portion of the universal ¢sheath of bliss’ and when
the individuality and all the Vrttis vanish, how is one to
distinguish between the individual and the universal ?

The fact of returning to the individuality in the later
waking state is no bar to its previous merging in the
universal —diversification starting on the return journey
when one comes down to ‘I’-consciousness, left long
behind.

In Upasana, the injunction to merge the Viéva in the
Vaisvanara etc,, does not necessarily’ mean that the pairs
are one. But there is nothing to prevent them from
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being one either. If the fictitious merging is of some
value, the genuine merging is invaluable. One is simply
to know by logic and experience that it is a genuine case;
and the Upanisads tell us this.

qigafE® @7 77 fafieaam |
ATTAATFAAATET FTEAIR N Q4R !
159. The omniscience and other properties
of the bliss sheath are not to be questioned,
because the assertions of the Sruti are beyond
dispute, and- because everything is possible in
Maya.
The objection is, omniscience etc., are not possessed
by the bliss-sheath.

F7 FegA T4 7 fag garT |
T RSy gwRAE qTaT hRa 1 28 )
160. Since nobody has the power to alter the
world of waking and dream states which are

projected from the bliss-sheath, it is proper to call
it the Lord of all.

RAAIFIAT TS G |
aifi: HLIFA a5 a9 a3 4Ra 1 9&Q
161. In the bliss-sheath inhere all the desi-
res and mental impressions of all living beings.

Inasmuch as it knows them (impressions) all, it is
called omniscient.

FIAATAT qUATEAIT T ST |

iy YT TTTL ARARIGHITA 11 4&R I
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162. (Doubt): The omniscience, alleged to
be the nature of the bliss-sheath, is not evident
because the impressions are not: known directly.
(Reply) : Its knowledge of the impressions (though
not: directly felt) is inferred from observation of
its presence in all menvations.

Cf. Kena Up. 2.4. According to Vivarana school évety-
thing is lighted by the witness known or unknown.

REmages TRs-TT ST’
FRARaEF ATl ATt A9 1 253 |

163. Since I§vara (the cunsciousness in the
bliss-sheath) abides in and activates and controls
all the functions of all other sheaths beginning
with that of the intellect, and elsewhere also in
creation, it is called the inner controller.

Vide Mandikya Up. 5-6, Brhadaragpyaka Up. 3.7,
Tapaniya Up. 1.

I3 fgmeausen frfeay fag |
Rraveagaaden ¥ DfEg 288

164. The Sruti says that the Lord abides in
the intellect, and has the intellect as His body
(instrument); but the intellect does not know
Him ; it is itself controlled by Him.

Brhiadarapyaka Up. 3.7. 15,22.
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*q 12 R TEIARFIALT AT |

AR AETATETATIATRT T 1| L84

165. As threads pervade a piece of cloth and
constitute its material cause, so the Inner Ruler,
pervading the whole universe, is the material
cause of the universe.

TEE AR E A=l YT |
e PenfaaTmamadaan | 255

166. Just as the threads are subtler than the
cloth, and the fibres of the threads subtler than
the threads themselves, even so, where this
progress from the subtle to the subtler stops there
do we confront the Inner Ruler.

~ Since He is situated innermost of all, He is not felt at
all stages. A piece of cloth is made up of twisted threads
which consist of untwisted minute threads inside. Like
this these stages must end somewhere and there i§vara
may be inferred to exist.

BsTrawasqIt ZRASTINE |
T feay qqr gfwaivada fom ) 259

167. Being minuter than the minute-of the
second and third degrec, the inmost Being is not

subject to perception; but by reasoning and by
Sruti His existence is ascertained.
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- [ ¢t o
qZEA GEATARTZEA-AAYIT |
o ’ 0 . )
qIEY GEATATEITIET TqEAT I Q&< 1T
168. As a piece of cloth is said to be the

body of the threads which become the cloth, so
when He has become the universe it is described
as His body.

FA: PRI T |

HTTAT VAR 7 WI=T ¢ T U 288 |

169. When threads are contracted or expan~
ded, or any motion is imparted to them, the cloth
similarly behaves—it has no independence at all.

JUISTATTS T TA0AGAAT 997 |
fifeda quisTsd wEEA g3 0 Qe |l
170. Similarly the worldly obj’-ects assume
the forms in the manner He transforms them
according to their past desires and impressions.
There is no doubt about it.

The whole creation doubtless receives its impress fromn
the changes exhibited by I$§vara according to the Vasani
which actuates Jiva.

im w&{am Rasea Rl |
AR FenEeta AT | 992 1t
171; In the Gita Sri Krspa says: “O Arjuna,
the Lord abides in the. hearts of all beings and
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makes them revolve by His Maya as if mounted
on s wheel.’

Gita 18-61. According to.the followers of Sri Valla-
bhacirya there are many I§varas directing the many
Jivas. But one omniscient Ruler is enough ; many rulers
will make the world nonviable. Moreover, the scriptures
speak o1 one 1§vara only.

Q

Tl g &1 Raan |

e aTe fifvaa &g 1 R 1l

172. ¢All beings’ in the above passage
means the Jivas or the sheaths of intellect which
abide in the hearts of all beings. Being their
material cause, the Lord appears to undergo-

changes with them.
The Lord appears to change because of the adjuncts.

EiResst 3= agragrstimfaar |
Rftanfiiey safmim w3 0 293 )

173. By the word ‘wheel’ is meant the
cage of the body with sheaths etc. By saying that
all beings are ‘mounted on the wheel’ is meant
that they have come to consider the body as the
ego. By the word ‘revolve’ is meant the perfor-
mance of good and bad deeds.

frarastn ForfwEsaa: |
wEw I RPRaY araan i & g ng el
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174. The meaning of the expression ¢The
Lord makes them revolve by His Maya,” is thdt
the Lord by his power of Maya becomes involved
in the intellect-sheath, and seems to change with
‘the operations of the intellect.

FRATRIACITIAR T 5 3 |
IfSEAIET €7 AT Arsar fay g e
175. The same meaning is expressed by the
Sruti saying that the Lord is called the inner
controller. By applying this reason one can come

to the same conclusion with regard to the physical
elements and all other objects.

Ay 98 7 9 ¥ 93f%-
JAMEFIYR 99 F HItae |

Y AR R
T fgRISRA a1 FAW 1| Q9§

176. I know what is virtue, but my incli-
nation is not mine to practise it ; I know what is
vice, but my desisting from it is not mine but His.
I do as T am prompted by some god seated in my
heart.”

In Mahabharata (Pindava or Prapanna Gita)
Duryodhana speaks his mind in this verse. Here only
‘by some god’ is replaced by ‘by you Hysikeda’. It is
however, quoted as a saying of a knower really considering
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God as the doer. But Duryodhana’s meaning is a little
different: ¢I know what is virtue, but I bave no inclina-
tion to follow it; I know what is vice, but I don’t desist
from it.’

¢ .
A FNEROEREEat 4 |
0 QONERET Sy e (| Q09 )
177. From the above verse do not think-that
individual efforts are not necessary, for the Lord
transforms Himself as those efforts.

If all actions proceed from I4vara, is there any scope
left then for human endeavour? The will of I§vara is
converted into the individual will and endeavour.

fenyire gafedT TEam |
INATET AT TARUTEFASI 1| 29¢ |k

178. This theory does not contradict the
idea of the Lord prompting every thing, for one
who has known I§vara to be the controller of
things knows his Self as non-attached.

T gIwRRNg: Jaq: TITYLRAT |
giveadt aiTE gdaeaiay i 298 |

- 179. Both the Sruti and the tradition declare
this knowledge of the non-attachment of the Self
to be the cause of release. It is also stated in
Varihapurana that both the scriptural and the
traditional truths are from the Lord.
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AT fifagaed Warseanigly & o9 |
FAR TR AT T9% || 2¢° |
180. The Sruti declares that infear of Him
the forces of nature operate, showing that His
commandments engender fear. So His lordship
over all beings is different from His inner Ruler-
ship of them.

Taittiriya Up. 2.8.1, Katha Up. 2.3.3, Nrsimhapurva-
tapaniya Up. 2.4.

TA™ TN AT ;AT I Ay |
I qRE: T FAEEia =T gfe 1<

181. One Sruti passage says that the suns
and planets move at the command of the Lord.
Another Sruti passage says that the Lord entering
the human body controls it from within.

Vide Brhadaranyaka Up. 3.8.9, Taittiriya Aranyaka
3.11.

SN DT EEa; |
AR TSt qar 1| 3¢ 1|

182. The Lord is said to be the source of the
universe, for He causes the creation and disso
lution of the world. By creation and dissolution
are meant the manifestation and demanifestation
of the world.

Mandikya Up. 6, Nrsimha U.T. Up. 1, Nisimba P.T.
Up. 4.1., Svetagvatara Up. 5.5, 5.11.
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TINHUTIIRT 72T FZTERA: 1| 3€3 )

183. The world remains potential as impres-
sions in the Lord, and He causes its manifestation
in accordance with the past deeds of beings.
Creation is like the unrolling of a painted canvas.

JARAVMITAR TARAAES T |

R AT AIRTE 791 1| <8 |

184. If the painted canvas is rolled up, the
picture is no longer visible. In the same way,
when the Karma of beings is exhausted, the Lord
withdraws into Himself the universe with all
that it contains (i.e., all remain in a latent form).

ufrga giEarngedisardied |
TR % GRS || 9¢u 1)

185. The creation and destruction of the
world are comparable to day and night, to the
waking and sleeping states, to the opening and
closing of the eyes, and the activity and quies-
cense of the mind.

This absence of the mind, i.e., the mind having no
object, is sometimes felt by us. This peculiar state is said
to be a positive evidence of consciousness continuing
without any objective representation.
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iR TEaRE RS ¥aAn |
AREAGRUTATE AT A0 §ATE | 248 )|

186. I§vara is endowed with the power of
Maya which is the power of manifesting and
demanifesting, so the objections to the theory that
creation has a beginning or that it is evolutionary
or that things are naturally endowed with certain
special qualities do not apply to 1t.

I§vara has been said to be the material cause of the
universe. These theories of the world are based on the three
kinds of material cause. The Arambhavada of the Naiya-
yikas and the Parinamavada of the Sankhyas hold the views
that the creation is from the arrangement of atoms, and
from the real transformation of Prakrti respectively, whereas
the Vedantin considers the creation as only an illusory
superimposition on Brahman. I§vara cannot come under
Arambha, because he has no second and therefore has
nothing different from Him. He cannot come under Pari-
nama because He is not made up of parts and therefore is
not susceptible of change in condition. Therefore he comes
under Vivarta where there is no real change..

FATAET 2 WEACARNAI@AT |
FEAEIgaEds St /0 939 11 9<9 |

187. I¢vara through the Tamas of Mays is
the cause of the inanimate objects, and through
the reflection of the supreme intelligence I§vara
is the cause of the Jivas.
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AR A (SRR R |
T FRUQEAN WRAFER: | 26C
188. It is objected that the cause of the

bodies is that aspect of Paramatman in which
Tamas predominates, and that of the Jivas is that
aspect where intelligence predominates. So
Paramatman alone is their cause in accordance
with their inner impressions, moral and spiritual
actions.

gfy affweR sreTERaa |
qIARAA TR AAEAN T=3Y | <R

189. Thus Sure§varacarya, the author of
Varttika, has attributed the cause of the animate
and inanimate creation to Paramatman and notto
T§vara.

It may be objected that Suresvaracarya, the author og

Vartika, has said that the supreme Self and not I§vara is the
cause of the material and intelligent creation.

AFATSAIRTANY STRZRT |
St fg FAT AT AT 11 2%° |
190. Our reply is that Acarya Sure$vara
holds Brahman to be the cause of the world, but
he has taken for granted the mutual superimposi-

tion of I§vara and Brahman even as that of Jiva
and Kitastha.
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A FIAHAR TTAN qTAGleant |
@ TARSRETgTASEl gy Ahe 0 2L |

191. The Sruti explains clearly that from
Brahman, who is truth, knowledge and infinity,
arose Akaga, air, fire, water, earth, herbs, food,
bodies and so forth.

Taittiriya Up. 2.1.1-2.

ANqIIRAEIT TR0 AR TG |

WA AN AR T 11 23 W
192. Superficially it looks as if Brahman
were the cause. of the world and that I§vara were
a real entity. This cannot be explained except by
the mutual superimposition of the true nature of

Brahman on I§vara and the creativity of I§vara
on Brahman.

AFTATCTIAEISTAAGHTEY T4T |

TRAAFANN aggar=awat 7@ I 93 ||

193. In a piece of cloth stiffened with starch
the starch becomes one with the cloth; so by the
process of mutual superimposition the ignorant
conceive I§vara to be one with Paramatman.

Cf. V1. 1-4, 1svara, who is Cit reflected on Maya, is
not the same as Brahman, who is Cit, the attributeless
existence.
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FarRraRETRrt BRI | am
TEIATIINFT IR U 233
194. As the dull-witted imagine that the
Akasa reflected in a cloud is the Akaga absolute.
so the undiscriminating do not see the distinction
between Brahman and i§vara.

Sowa Arfegeacaaey famue |
HAEF TR AATH AT AT | 2% 1l

195. By deep enquiry and by the application
of the rules of interpretation to the Vedic text we
come to know that Brahman is associationless and
unconditioned by Maya, whereas I§vara is the
creator conditioned by Maya.

The six rules are Upakrama-upasamhira, Abhyasa,
Apiirvata, Phala, Arthavada and Upapatti. 1. The comm-
encement and conclusion in the Chandogya Upanisad botk
speak of Brahman. 2. There repetition of Tattvainasi i$
seen nine times. 3. The peculiar characteristics of Brahman
are known from Sruti alone and unknown to other insiru-
ments of knowledge. 4. The result of knowledge is freedoms
from suffering and delusion. 5. Praise to the knowledge of
Brahman and blame to ignorance are often met with. 6.
Adequate arguments and apt illustrations are also given in
the Upanisads. -

q FIART JITREAIEL |
T A (AT TR | %5 1)
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196, The Vedas declare Brahman to be
truth, knowledgs and infinity, and also that speech
and the other organs cannot grasp it. Thus itis
determined that Brahman is associationless.

Vide Taittiriya Up. 2.1.1, 2.4.1, Kena Up. 1.5.8.
Brhadaranyaka Up. 4.3.15, 4.4.22.

AT gy A4 afaegeaT A |
AT TAGU A1 AREATIT AT N 29 |l
197. Another Sruti says that I§vara, the
Lord of Maya, creates the universe, whereas the
diva is controlled by Maya. So I§vara, associated

with Maya, is the creator.
Svetagvatara Up. 4.9.

AALHT 5T 9 fHeTagd |

RuogniEqrsyegi: @8 91 w¥ I 2%¢ |l

198. As the deep sleep state passes into

dream state, so I§vara who is known as the sheath

of bliss, transforms Himself into Hiranyagarbha,
when He, the one, wills to be many. |

By beéoming Hiranvagarbha He gets associated with
the totality of subtle bodies.

FAT JIIET0 I TAHN |
FAERE IR EARIH LIS TG M IR A

199. There are two types of Sruti text
Jescribing the creation of the world either as a
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gradual evolution or as instantaneous. There is
no contradiction, for the dream world sometimes
arises gradually out of deep sleep, but at other
times it arises instantaneously.

Taittiriya Up. 2.1.1, 2.6.1. Brhadaranyaka Up. 1.2.5.

FATHT TEARETET! IS ATATAR: |
FAAARARA TR RERE 1 R0 ° |
200. Hirapyagarbha or Sttratman, otherwise
called the subtle-body, is the totality of the
subtle bodies of all Jivas. He conceives Himself
as the totality of all egoes or ¢I’—consciousnesses,
like the threads of a piece of cloth; and He is

said to be endowed with the powers of volition,
conation, and cognition.

Sy AT AT AT AAL YL JAEAAY )
SR WY T4 J3gE Imgiwad | k2

201. The world in its course of evolution
.comes to rest in Hiranyagarbha, but at this stage
it is indistinet, just as an object seen in ‘partial
.darkness, at dawn or dusk.

FANABBA A1 AT TAEED T2 |
£ o
FEHIRNEAIIRT qg; g9 S(BBAT || R°2 |
202. As the outlines of a picture are drawn
in black pencil on a stiffene”’ piece of canvas, so
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also the subtle bodies indistinctly appear in
Hirapyagarbha.

The body of I§vara in His capacity of coatroller of
Maiya is marked by the subtle body of the whole creation,

it being made up of elements previous to the process of
Paficikarapa.

qE A JIHAT a1 SAQASTIRA 797 |
RAS IZLAT IS FATEFC 1| R°3 N
203. Like a tender offshoot of a germinated

corn or like a tender plant sprouting, Hirapya.

garbha is the tender bud of the world which is still
indistinct.

AT 1 G2 0 TOgRA: |

qeq 1 Hied TZAAT WYL 1| 0% )

204. In Virat the world appears distinct and
shining, like objects in broad day-light or like the
figures of a fully painted picture or the fruit of a

fully matured tree. In Virat all the gross bodies
are plainly seen.

RASQ=aTT v I GRS qTe |
ar s araRgemanfag: | k04

205. In the Vi§variipa chapter and in the
Puruga Stkta there is a description of Virat.
From the creator Brahina to a blade of grass, all
objects in the world form part of Virat.
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Gita 11 or Yajurvedasamhita 2.5 and Purusa Stukta in
Taittiriya branch 3.1 or Rgveda 10.90

SRR ATETETE T |
FreErausmRaragagan || R°§ |
206. The forms of Virat, such as I§varar
Hirapyagarbha, Virat, Brahma, Vispu, Siva, Indra,
Agni, Ganesa, Bhairava, Mairala, Marika, Yaksas,
demons,

gt sEeangfyn: |

FAYTTIAAT ITAIEZIOET: 1| R°9 ||

207. Brahmanas, Ksatriyas, Vaidyas, dadras,
cows, horses and other beasts, birds, fig, banyan
and mango trees, wheat, rice and other cereals.
and grasses,

SERIEIR (EAE IR ] £ IR CEA L Ml
oA
S T I A wSTA 1 R°< ||
208. Water, stone, earth, sticks, chisels, axes
and other implements, are manifestations of

I§vara. Worshipped as I§vara they grant fulfil
ment of desires.

1 TANTES T FAAIETST I |
¢
FIFINTHT g CATAFAE: || 28 ||
209. In whatever form I§vara is worshipped.

the worshipper obtains the appropriate reward
15
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through that form. If the method of worship and
the conception of the attributes of the deity
‘worshipped are of a high order, the reward also is
.of a high order; but if otherwise, it is not.

Cf. Gita 4.11.

giheg FATRT FERT T T#97 |
TR T 3 <9EI 1ad q9T 1 R%° N
210. The liberation, however, can be obtai-
mned through the knowledge of reality and not

otherwise. The dreaming does not end until the
dreamer awakes.

AfAAATT TTHSTARIS S |
IslariEdn JaarEarEasy I 2 1

211. In the secondless principle, Brahman,
the whole universe, in the form of I§vara and
Jiva and all animate and inanimate objects,
appears like a dream.

So the comparison with dreaming is apt.
AT AR AT AT |
AT FRIAEA araf a1 gwRegaq 1R

212. Maya has created I§vara and Jiva,
vepresented by the sheath of bliss and the sheath
of intellect respectively. The whole perceptible
world is a creation of I§vara s nd Jiva.
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So, I§vara and Jiva can be included in the universe;.
even though they really are identical with Brahman:

symiRaagrEa gedya wfewar |
TER ARG AR Sawfeaa | 93 0

213. From the determination of I§vara to
create, down to His entrance into the created
objects, is the creation of Iévara. From the
waking state to ultimate release, the cause of all
pleasures and pains, is the creation of Jiva.

Same as 7.4. and 8.69. Cf. Aitareya Up. 1.1.1. 1.3.12,
3.13. '

AEAT ATTAATG A A |
HATATATHTTAT FS% a3 1| 98 ||

214. Those who do not know the nature of
Brahman, who is secondless and associationless,
fruitlessly quarrel over Jiva and I$§vara, which
are creations of Maya.

Al GG TRAPAGAAE 99 |
FFWATH CAEAA A ELAE 1 8%
2156. We always approve those who appear

to us to he devoted to truth and pity others but
do not quarrel with those who are deluded.

We decline to enter into a “ontroversy with persons,
who have wandered away from the right path, some of
whom though endowed with learning, have no faith in the
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scriptures, some have neither learning nor faith, while some
though devoid of learning are endowed with faith, but yield
to the cravings o! their inclinations and do not follow the
scriptural course. A Jiiinin is happy with the Jiberated,
sorry for the unsuccessful aspirants, feels sympathetic pity
for the worldly people following the duties and ignores the

deluded people described above.

SRR St Ata |

FFEA;arEaEa My FradraaitEeiR 24|

216. TFrom the worshippers of objects like

grass to the followers of Yoga, all have wrong

ideas about I§vara. From the materialist Carvakas

to the followers of Sankhya, all have confused
ideas about Jiva.

AT A FAled I Wy
a1 CaifaeTeant & gis: S 30 gay 1R N
217. As they do not know the truth of the
secondless Brahman, they all are wrong. Where
is their liberation or where is their joy in this
‘world ?
IMIANEHAT T8 A9 76 |
wReTarrat 1 35 TR |3 1IRL <

218. Some may say that these people repre-
-gsent grades of enjoyment from the lowest to the
highest. But of what use is it? A man when
.awake derives no good from the dreams in which
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he may have played the part of a king or a
beggar.

aeRFgggiiT afisimagan |
At feg wma fad geaat T ag R

219. Therefore the aspirants to liberation
should never engage themselves in disputations
about the nature of Jiva and I§vara. They ought
to practise diserimination and realize the reality

of Brahman.

e
AR A JTAETRAA |
Ny
Megarstg fase qaEqEaEm | kR )
220. (Doubt): Such disputation is a means
to the understanding of Brahman. (Reply): It
may be so, but be careful to avoid being drowned

helplessly in the sea of confusion.
Dialectics are endless and a source of perplexity.

vagfiigsis: afedrmearsaia |
FrAEAAR TEY Al 353 1 kR 1
221. (Doubt): All right, but the Vedantins
must accept the Sarikhya doctrine that Jiva and
Tévara are associationless, pure consciousness and
eternal and the Ycga doctrine that Jiva and
I§vara, referred to as ‘thou’ and ‘that’ respecti-
vely in the dictum ¢ That thou art’, are of a pure
nature.
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T TR RAZEAt T4 |

AZTANTAAT a1 FQT RIS ] W

222. (Reply): These two meanings do not.
accord with the Advaita view. They postulate
a difference between Jiva and Isvara, but in the
Advaita doctrine there is no distinction between
“‘That’ and ¢ Thou’. Statements appearing to
make such a distinction are only steps towards
understanding of non-duality.

AAMAET Weq OI| gReqat |

qegeq AEAATT FIS AGT Q0 11 R U

223. Influenced by the beginningless Maya,

people think that Jiva and Isvara are totally

different from each other. In order to eliminate

this erroneous belief the Vedantin enquires into
the meaning of ¢ That’ and ¢ Thou’.

A T TR QI TE ERARA |

TERIIALT RIS (RIATHACHR! Il 2R ||

224. 1In order to demonstrate the truth of
Advaita we have cited the illustration of the
Akida conditioned by a pot, the unlimited Akasa,
the Akada reflected in water and the Akida
reflected in a cloud.

Cf. 6.18.
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ASTAIETAY T TSR 40 |
ATITY § TETRIIALIRTET GRES || 3% |

225. In the last two aspects of Akasa the
conditioning adjuncts are the water and the cloud,
but their basis, the Akasa of the pot and the
unlimited Akaga, is pure and unaffected.

TR AR AR |
TfmragzeasEnt § g 1 3% 1l
226. The sheath of bliss and the sheath of
intellect have as their conditioning adjuncts Maya
and the modification of Maya called Buddhi res-
pectively, but the basis of both is the one pure
Atman, which is immutable.

TAFFITANT aregna W af |
SR SAMIRFAGTEAAAIIIAN 1| R0 ||

227. As steps to our doctrine we use asillus-
trations the doctrines of Sankhya. and Yoga.
Similarly we accept and make use of the doctrine
of the sheath of food, though we do not mean that
the food—sheath is really to be identified with the
Atman.

ARG ANETATNS A ey |
FSTY T ACTANRLEETERR 1| < ]
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228. The Vedantins will accept the doctrines
of the followers of Sankhya and Yoga provided
they give up the doctrine of the existence of
distinction in Atman, the doctrine of the reality
of the world, and the doctrine of I§wara being a
separate and special Purusa.

dtsageaana A i o )
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229. The Sankhyas hold that, for the Jiva
to achieve his “Ject and be liberated, a knowledge
of the eternal associationlessness of Atman is
enough. We reply that in their view he might
just as well think that the pleasures which he
obtains from flowers, sandalwood and so forth are
also eternal.

According to the Sapkhyas, both Purusa and Prakpti
are real and eternal. It may be argued that if by mere
knowledge the Jiva is unattached, absolution is secured,
-then there i8 no necessity of striving for the knowledge of
non-duality. No, for such freedom from attachment is
not possible without the knowledge of non-duality. Iswara,
world and Self cannot be eternal at a time, for one will
condition the others. So duality cannot be eternal or
absolute.

T | Feaed TEarE agmas: |
ATHA 7 QAT STAISRIIEATL | R3° |l
230. Just as it is impossible to establish the
eternal existence of pleasures derived from flowers
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and sandalwood, so it is impossible to establish
the associationlessness of Atman as long as the
world and Iéwara are believed to be realities and
ever-existing.

If the world and I§wara are real, then how can Jiva,

who 1s intimately connected with them, be associationless,
a state which is the goal for him.

I A F QAR |
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231. If Prakrti is imperishable as the Sankh-
yas say, she will continue to produce attachment in.
the Puruga even after the dawn of the knowledge
of his complete isolation. If I§wara is eternal, He
will continue to exercise control over the Purusa.
In that case the poor Purusa will never have
emancipation ; his bondage will be real.

AtEFTT: aF fHawAfy J9 |
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232. (Doubt): The idea of attachment to the
body and of control is due te ignorance. (Reply):
Then you accept the conception of Maya, which
is a violation of the shortsightced Sankhya doctrine.

Attachment is due to Aviveka. Here Aviveka means
Avidys and not mere want of discrimination.
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TR ARHATATACS A |
g A A9 WG TR AT 0 R33N

233. (Doubt): To account for the idea of
individual bondage and release, the plurality of
Selves must be accepted. (Reply): This is un-

necessary because Mzaya is responsible for bondage
and release.

79z AR fed i ol
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234. Don’t you see that Maya can make the
impossible appear possible ? In fact, the Sruti can
tolerate neither bondage nor release as real.

Release is as illusory as bondage. If bondage is
real, then it is eternal and release will not be possibie.

Release, if it is something to be obtained, cannot be
stzrnal.

A faTra | SreafaT T 9 T T |
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235. The Sruti declares that in fact there is

no destruction and no origination; none in bondage
and none eangaged in practice for liberation ; no
aspirant for liberation: and none liberated. This
is the transcendental truth.

Brahma or Amrta-bindu Up. 10, Gaudapadakarika,
2.32.



VI - 239] PANCADASI 213

AT AT ST |
793 faat 39 o< @gaAT & 1| 38
236. Maya is said to be the desire-fulfilling
cow. Jiva and I$wara are its two calves. Drink
of its milk of duality as much as you like, but the
truth is non-duality.

Jiva and Iswara being unreal, their distinction is also
unreal. But Kitastha and Brahman being real, should
their distinction not be real ? No, they are different only
in name and in their adjuncts.

FEAARNNEY ATAAEAET 7 7
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237. The difference between Kutastha and
Brahman is only in name ; in reality there is no
difference. The Akasa in the pot and the unlimited
Akiga are not distinct from one another.

7239 3@ g ARRATT S9R |
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238. The non-dual reality, as declared in the
Sruti, existed before creation, exists now and will
eontinue to exist in dissolution ; and after libera~
tion Maya deludes the people in vain.

Chandogya Up. 6.2.1-2.

T RSy s freram fag |
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239. (Doubt): Even the knowers, who attri-
bute the world to Maya, are seen to be engaged
in worldly pursuits. So what is the use of reali-
zation ? (Reply): No, he is not deluded as before.

By force of former actions the knower may be engaged
in worldly activities, but he is free from attachment.

TfEmghas: a7 TN AT |
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240. The ignorant are convinced that the
happiness and grief which the world and heaven
offer are real; so they do not perceive non-duality,
nor think it exists.

it FedarseafagT aransT |
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241. It is clearly seen that the conviction of
the knowers is opposed to the conviction of the

ignorant. They are free or fettered according to
their conviction.

AR = fagdo WA |
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242. (Doubt): The non-dual reality is not

directly perceptible. (Reply): This is not so, for
reality is self-evident in the form of consciousness,



VI-244] PANCADASI 215

(Doubt): It is not fully known. (Reply): Is the
world fully known to you ?

fewEn fe g s a@ =g )
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243. Both duality and non-duality are
partially known. If from this partial experience
you infer the truth of duality, why should you not
from same premises infer the truth of non-duality?

This non-dual principle is not merely indirectly known
from the scriptures, its presence is directly perceived in
the shape of consciousness or power of perception. Again,
partial perception is no bar to knowledge. If the reality
of the inner Self is perceived in a man, the reality in the
entire world, i. e., Brahman, is also perceived. ¢ The
pressing of one grain of rice in a boiling pot is enough to
know if all the rice is well boiled.” (Mahabhasya 1.4.23.)

gA9 fFNE ZagE B Ragq |
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244. (Doubt): Duality contradicts non-
duality. So when duality is seen manifest every-
where, how can you infer its opposite principle,
non-duality ? Our consciousness does not contra-
dict duality; so our position is stronger than
yours.

Non-duality and its opposite, duality, cannot co-exist.
Duality is directly perceived, so non-duality cannot be so
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perceived. All right, then, duality perceived with one’s
senses performing their functions, can have no place when
non-duality is perceived as knowledge. So the dualist is
defeated by his own argument. Then the dualist says,
there is no similarity, for experience shows that knowledge
does exist with duality.

0§ g 9v FAqRAEATETAS: |
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245. (Reply): Then listen. Duality is unreal
and has no independent existence, for it is a
product of Maya. So when duality is negated
what remains as reality is non-duality.

Duality is not a thing of the same grade of reality as.
knowledge, so it can co-exist. But the notion of duality
is of the same grade, so it can be negated by the know-
lfedge of its falsity.

AMFIIAET AT TFS 0 |
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246. The whole world is a product of the
inscrutable Maya ; be convinced of this, and know
that the fundamental real principle is non-duality.

qEART IEGS W T 90 g |
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247. (Doubt): If the idea that duality is real
occurs again and again in daily life ? (Reply) :
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Repeatedly practise negating this erroneous idea
of duality. What is the difficulty in doing so ?
Cf. Brahmasutras 4.1.1.

frae wefifs TRQST 2T Taaw |
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248, (Doubt): How long should one continue
this practice ? (Reply): It is a trouble to continue
the pursuit of unreal duality, not so is that of
non - duality. For by the practice of non-duality
all miseries are destroyed.

Such questions imply impatience and vexation, proper
for the pursuit of unreai duality, not for non-duality which
frees man from alil troubles. (Vide S1. 15.)

glaqazar = qaiE w39
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249. (Doubt): But even after realization I
suffer from hunger and thirst. (Reply): Who
denies it ? This suffering is in your egoity (a
product of duality) expressed in your use of ¢ I°.

The associationless Spirit is free from physical
suffering.

Rty sasITeamRTeraTsTEa aft |
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250. (Doubt): The sufferings may come to

1

the immutable Self, h»enree of identification with
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the body. (Reply): Do not subject yourself to this
identification which is due to mutual super-
imposition, but practise discrimination for its
removal.

AfTersaE iy TEIEadf 39 )
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251. (Doubt): The superimposition, which
i8 due to the first impressions, suddenly may
occur, because of the beginningless association of
Jiva and Avidya. (Reply): Then begin new
impressions of non-duality by means of repeated
discrimination of the truth.

fA% gaftears Zaaaf 9 wogang |
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252. Do not say it is reasoning alone which
demonstrates the unreality of duality and not our
experience, for we daily experience that mysterious

is the nature of the world.

In Sloka 246 the characteristic of Maya has been
described as ‘mysterious creativity’. There the word
‘mysterious’ really means one that cannot be rationally
understood or explained. Mysterious creation is one that
is wonderful no doubt, but it has no basis in reason.
And such creation is Mithya, unreal, because it vanishes
after a glittering existence. Here (in this §loka) it is said
that Katastha, Atman, is the immutable observer (Saksin)
of this unreal creation. Being the observing Self, how
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can it be said that we have no direct experience of it? Of
course, it (this experience) is unique and not of the
category of objective experience—but an experience
nonetheless.

FrrafymeaEar A ageg A 399 |
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253. (Doubt): Consciousness too is myste-
rious. (Reply): Let it be. We do not say that

consciousness is not mysterious, for it is eternal.
The opponent’s point is this. The ¢ mysterious
creativity”” holds good of the Atman too; so the Atman
also is “Mithya”- The answer is Yes, ‘mysterious’ it is,
but it is not unreal inasmuch as it is beginningless and
endless and immutable, whereas mutability is the common
characteristic of creation or Maya. So if we are to search
for a characteristic of Atman, ‘immutable mysterious
creativity’’ may serve our practical purpose in philosophy
though it is something where ‘speech and thought cannot

enter’.
JETHTET AIgarriaear aarf: |
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954. Consciousness is eternal, for its non-
existence can never be experienced. But the
non-existence of duality is experienced by con-
sciousness before the duality assumes mani-
festation.

To be called eternal, it must not be non-existent at
any time. Duality is non-existent in degp sleep as a pot is

16 |
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before clay was moulded into it. Consciousness itself
being the experiencer (there being no two consciousnesses)
can never experience its own non-existence. It may be
argued that even duality cannot be known in the absence
of a knower etc., which are creations of duality. No, for

cven in their absence in deep sleep consciousness perceives
duality to be non-existent. (Cf. Nrsimha U.T.Up. 2.)

ARTATEYY 34 49 & 92X |
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255. The duality of the phenomenal world is
like the pot which is non-existent before it comes
mto being. Still, its creation is inexplicable. So
it is unreal like a product of magic.

freeagt qarsaaen T IRy |
ABATTUY TeIas SHEd FAY | 4§ |
266. Now you see that both consciousness
and the unreality of the world are immediately

experienced, so you cannot still maintain that
non-duality is not experienced.

. S
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257. ‘(Doubt): Tell me why some who know
this truth of Vedanta are still not satisfied with it ?

(Reply): First tell me why the materialists,

who know logic, still believe the body to be the
Self ?
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258. (Doubt): The materialists cannot
properly discriminate owing to some defect in
their intellect. (Reply): Similarly all those who

are dissatisfied with Vedanta have an inadequate
comprehension of the truth.

71 &% 9g=TY A e R Bru |
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259. The Sruti says that he who has
banished from his heart all indwelling desires
attains immortality. This is not merely a state-
ment ; a knower’s actual experience proves it.

Katha Up. 2.3.14.
T |9 At amaiaf |
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260. In another passage it is stated that all
the knots of the heart are loosened at the rise of
true knowledge. The term ¢knots of the heart’

has been explained in the commentary to mean the
desires of the heart.

Katha Up. 2.3.15.
TR AR T IFa: |
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261. Owing to lack of true discrimination a
man identifies egoism with the Self, and then
thinks: ¢ May this object be mine’, and so forth.
This is called desire.

Here mere desire is not called Kama, the term signifies
a ‘knot’.

AT AN TUFITAATEF |
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262. When a man can disidentify the Self
from egoism, and realize that the Self is in no way
connected with egoism, then though he may have
crores of desires they will not bind him, because
he has cut the ‘knot of the conscious with the
unconscious .

There are three types of identification of the Self with
the ego, Sahaja, Karmaja, Bhramaja. The identification of
Cidabhasa with the ego is called Sahaja, because it is born
along with it. Its birth and death correspond with the birth
and death of the reflection of consciousness in intellect.
The identification of ego with the material body is called
Karmaja, because it is due to fructifying actions. With death
this vanishes. The identification of ego with the intelli-
gent and all-seeing Spirit is called Bhramaja, because it is
the result of delusion produced by ignorance. When
ignorance disappears it also disappears never to return
atter the dawn of knowledge. But the other two may
come to a knower. ‘
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263. By the force of the fructifying Karma,
a knower may be subject to desires, as in spite of

theoretically knowing the truth one is not
satisfied.

But Acarya Sankara says that Prarabdha actions show
their effect on the body and mind of the knower, but he
is untouched, for he knows himself separate from them.
Cf. Aparoksanubhiti 90-99.

TRgIASSIEE et et |
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264. A man who has overcome egoity and
realized identity with the changeless consciousness
is not distressed by desires or diseases and other
changing conditions of body and fortune, just as
the growth and death of trees in a forest do not
affect him.

AeaAgRIuEAHR T |
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265. (Doubt): But it is well known that the
immutable Self is ever unaffected by desires even
before illumination. (Reply): Do not forget this

truth. The realization that Kutastha is ever
dissociated from desires is called the ‘snapping of
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the knot of ignorance’. Tt is this knowledge
which leads to the attainment of the purpose of
life.
A Al qEEAWIST ARG T |
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266. (Doubt): The dull-witted are ignorant
of this truth. (Reply): This is what we mean by
the ‘knot of ignorance’, nothing else. The
difference between the ignorant and the wise, is
the existence of doubt in the former group and its
.destruction in the latter.

Tt a1 st a1 SRR |
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267. From the point of view of the body,
senses, mind and intellect, there is no difference
between the ignorant and the illumined when they
engage themselves in action or abstain from them.

Seemingly there is no difference, but in reality ‘there is
a great difference in their attitudes.

ARTNETTACAEABHA AT |
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268. The difference between one who has
been initiated into the life of Brahmacarya and one
who has not is that the former studies the Veda,
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whereas the latter does not. But as regards food
ete., there is no difference. The same applies to
the wise and the ignorant.

Vratya, fallen, is one whose investiture of sacred
thread has not been performed ; and Srotriya is one who

knows the Vedas and lives according to their injunctions,
So the difference between an illiterate and a.learned man is
in knowledge and need not be in conduct.

= gf¢ dagwifa q e sk )
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269. In the Gita it is said that the wise man
who has destroyed his desires does not hate what
is present nor does he hanker after what he has
not. He sits like one who is disinterested. This
is called ¢ snapping the knot of ignorance .

Gita 14.22-23. He does not pretend indifference. He

appears indifferent when he has overcome desires and has
no special interest in a thing.

M A Jz=sg=a9qr agT |
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270. (Doubt): Does the Gita enjoin want of
interest ? (Reply): No, if it were so, the word * like’
(vat) would be meaningless. (Doubt): He may be
disinterested because his bodily organs have lost
the power of action. (Reply): Then he is a sick
man and not a wise one !
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271. These highly intellectual men who
equate the knowledge of truth with the disease of
consumption are indeed remarkable for the clarity
of their intellect! There is, verily, no deed too
impossible for such people to perform !

HWRINIC JUOIHid T=e7 !
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272. (Doubt): Why, the Puranas speak
about Jadabharata and others who were completely
withdrawn and performed no action. (Reply):
But have you not heard also the Vedas speaking
of other knowers who ate, played, and enjoyed
pleasures ?

Chandogya Up. 8.12.3.

aEngr deasa AamEn fuan s |
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273. Jadabharata and others never gave up
food and sleep nor were like sticks and stones. It
was because they were afraid of forming attach-
ments that they behaved asif they were completely
disinterested.
Cf. Bhagavata 5.9-10.
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274. 'The man who is attached to objects is
troubled by the world ; happiness is enjoyed by the

unattached. Therefore give up attachment if you
desire to be happy.
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275.. The slow-witted who do not understand
the essence of the scriptures, express their opinions
in various ways. Let them form any opinion they

like. We will express our own, which accord
with the Vedantic doctrine.
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276. Absence of desires, knowledge of reality
and. withdrawal from action mutually assist one
another. Generally all three of them are found

together, but sometimes separately too, without
the third.

FEETHRAN AAETREEET |
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277. The origin, the nature and the result of
these virtues differ. The real distinctions between
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them will be clear to a keen student of scrip-
tures.

QfutaEE 7 grahsEdaaT |
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278. The origin of detachment is an under-
standing that the joys derived from objects are
impermanent ; its natureé is a distaste for the
enjoyment of those objects; and its result is the
feeling of being independent of them. These three
are peculiar to detachment.

Two types of Vairagya have been spoken of as based
on Jijiasa or desire for knowledge in spite of having joys
in the world and on Jihasa that is engendered by the
sufferings -of the world. Patanjali too speaks of Vagikara
or Apara Vairagya with three stages of Para Vairagya.

sceg

Jihasa and Apara are similar, but JijRasa and Para are not
so. Jivanmuktiviveka speaks of mild, intense and more
intense types of Vairagya which have been put under

Vasdikara by Pitambara.

FAMETT AgTEfEafITany |
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279. The origin of the knowledge of reality

is hearing, reflecting and meditating on the reality ;
its nature is discrimination between the real and
the unreal; and its result is the restraint of fresh
doubts from arising. These three are peculiar to
knowledge.
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Hearing, reflecting and repetition of reflection are the.
causes of knowledge (Brhadaragyaka Up. 2.4.5, 4.5.6.). Its
nature is discrimination of Kutastha Brahman, which is
reality, from the Abankara or ego which is unreal and with
which it is erroneously identified. Its resultis non-recurrence
of the knot of identification of 1he Self with the ego. Births
and deaths are stopped with the removal of mutual superim-
positions which are removed by the removal of Avidya
which in its turn is eliminated by the knowledge of the
difference between the ego and the Spirit. So the ultimate
result is liberation.
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280. The origin of withdrawal from action is
the cultivation of inner and outer control and so
forth ; its nature is the control of the mind ; and
its result is the cessation of worldly activities.
Thus their differences are described.

The eight disciplines (Yama, Niyama, Asana, Prapa-
yama, Pratyahara, Dharapa, Dhyana and Samadhi) of
Patanjali’s Yogasiitras are the causes of Uparama. Samadhi
is the condition of meditation in which there is perfect
absorption of thought. In Savikalpa Samadhi there is the
consciousness of the object contemplated, also of oneself as
contemplator and of the process of contemplation. These
three together are called Triputi, triad. In Nirvikalpa
Samadhi these three are absent. The essence of Uparama is
the cessation of the workings of intellect and mind. The
five mental modifications (Pramapa, Viparyaya, Vikalpa,
Nidra and Smrti) are fully controlled by Samadhi. The



. PANCADASI [VI - 281

consequence of Uparama is forgetting of the Vedic and
worldly activities.
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281. Of all» the +three virtues the most
essential is the knowledge of the Reality as it is
the direct cause of liberation. The other two,

detachment and withdrawal, are necessary auxilia-
ries to knowledge.

Cf. Svetagvatara Up. 3.8, 6.15, Munpdaka Up. 1.2.12
Brhadaranyaka Up. 4.4.23,
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282, The existence of the three virtues
highly developed in a man is the result of vast
store of merit acquired in innumerable past lives.

The absence of any one of them is the result of
some demerit acquired in the past.

FIENqEr T Mg gREE |
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283. 'Without the knowledge of Reality even
perfect detachment and complete withdrawal from
worldly actions cannot lead to liberation. A man
endowed with detachment and withdrawal, but
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failing to obtain illumination, is reborn in the
superior worlds because of great merit.
Cf. Gita 6.41.
-~ . LY Q
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284. On the other hand by the complete
knowledge of the Reality a man is sure to have
liberation, even though his detachment and with-
drawal are wanting. But then his visible sufferings
will not come to an end owing to his fructifying
Karma.
Here the importance of practising virtues is being told.
In their absence one does not become a Jivanmukta. If
Vairagya and Uparama, removing desires and mental
modifications, are absent or incomplete, -Rajas and Tamas
remain predominant and Sattwa is pushed back and there-
fore one experiences pains and pleasures on coming into

contact with the world. But as onc gets Videhamukti, he is
freed from sufferings later after death.
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285. The height of detachment is such a
conviction of the futility of all desires that one
considers like straw even the highest pleasures of
the world of Brahma; and the height of sPii-itual
knowledge is reached when one feels one’s identity
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with the supreme Self as firmly as an ordinary
man instinctively feels his identity with the
physical body.
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286. The height of withdrawal from action is
the complete forgetfulness of all worldly affairs in
the waking state as in the state of deep sleep.
There are several intermediate grades which can
be known by actual observation.
In a sage all duties have been fulfilled. Duties are to
be performed as long as cne feels any want. Complete
forgetfulness means that withdrawal has become automatic

without the least sense of egoity which may remain in the
idea of conscious abandonment.
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287. Enlightened men may differ in their
behaviour because of the nature of their fructifying
Karma. This should not make the learned think
otherwise about the truth of knowledge resulting
in liberation.

There is no uniform rule about how a knower will
behave. A well-known verse says: ¢ Krishna lived a life of
_enjoyment, Suka renounced even before Vedic initiation,
vast empires were ruled by Rama and Janaka and Vasistha
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“was a great ritualist, but all of them bad the same illumina-
tion.’
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288. Let the enlightened people behave in any
way according to their fructifying Karma, but
their knowledge is the same and their liberation is
the same. |
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289. On the supreme consciousness the
world is drawn like a picture on canvas; thus is
Maya superimposed on consciousness. When we
forget the adventitious distinctions, consciousness
alone remains.
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290. This chapter called the ‘ Lamp of the
Picture’, when regularly studied, gives an intelli-
gent aspirant freedom from the delusion due to
illusive appearances, even though he may see
them as before.
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THE LAMP OF PERFECT SATISFACTION
CHAPTER SEVEN
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1. ‘WHhen a man (Purusa) has realized the
identity of his own Self with the Paramatman,
desiring what and for whose sake should he
allow himself to be afflicted following the body’s
affliction ¥’

Now begins the explanation of the state of complete
satisfactioa or satiety in which there is nothing left to be
desired. This verse also quoted in 14.5 is from Brhadara-
nyaka Upanisad 4.4.12. The suffering of a Jiva is due to the
ignorance of his real nature and to his identification with

the body. When both are removed, desires and sufferings
also cease.

AT AN TEOH (e |
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2, In this chapter we exhaustively analyze
the meaning of this Sruti. Thereby the perfect
satisfaction of a man liberated in this life will be
clearly known.
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3. The Sruti says that Maya reflecting
Brahman, creates both Jiva and I§vara. Jiva and

I$vara, in their turn, create the whole of the rest
of the universe.

Nrsimba-uttara-tapaniya Up. 9. The word ‘ Purusa’
in the above quotation is first explained, and as a preface,
the origin of the world. Etymo]dgically, it means that which
ties within each abode, i.e., body. collectively and indivi-
dually. Itis Jiva individual]y. and Iévara collectively. As
Jiva, it is a reflection of Kutastha, consciousness, on
Buddhi. Vide 5. Cf. 1.15-17.

Sgfradaear R Sl |
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4. From the determination of I§vara to
create, down to his entrance into the created
objects, is the creation of I§vara. From the
waking state to ultimate release, the cause of all

pleasures and pains, is the creation of Jiva.
Same as 6.213.

¥ INYAYART FERIEgEHET: |
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5. The substratum of illusion is Brahman,

-the immutable, associationless, pure consciousness,
17
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the Self of all beings. When through mutual
superimposition Brahman becomes associated with
the intellect, an association which is phenomenal
and not real, He is known as Jiva or Purusa.

Cf. Brhadaranyaka Up. 2.5.18. Brahman is not really
transformed into I4vara or Jiva, but they are Its reflection.
The mutual superposition of Brahman and intellect being
only phenomenal and not real, the association is false.
Therefore, the Jiva is a myth. To explain this position, it is -
said, though Brahman is Asafga, associationless, still due to
false superimposition It is Dhistha, it appears as reflected
on intellect. And this myth is Jiva.

FEET A st 9 g
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6. Jiva, with Katastha as his substratum,
becomes an agent and seeks liberation or the
pleasures of heaven and earth. Cidabhasa, the
reflection of pure consciousness alone cannot be so,
for superimposition is not possible without a
substratum.

Cidabhasa is nothing but Kiutastha whereas agentship
is due to superimposition. Only when Jiva is understood in
the sense of reflection of Cit accompanied by Cit itself that
it is capable of attaining rclease or heaven, etc. Mere
Cidabhasa or reflection of Cit by itself would not be so
capable. Here a litile distinction is made between Cidabhasa
and Jiva though they are often used interchangeably.
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7. When Jiva, having the immutable
Kitastha as his basis, wrongly identifies himself
with the gross and subtle bodies, he comes to
think of himself as bound by the pleasures and
pains of this world.

In an illusion of silver in the oystershell what really
exists is the latter but partial properties of both are mixed
up there. Kautastha really exits, Jiva is an illusion through
the medium of Maya.
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8. When Jiva gives up his attachment to his
illusory portion, the nature of the substratum
becomes predominant and he realizes that he is
associationless and of the nature of pure conscious-

ness.
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9. (Doubt): How can the idea of egoity arise

in the detached Kitastha ? You have to attribute
egoity to it. (Reply): ‘I’ isused in three senses,
of which one is primary and the other two
secondary.



238 PANCADASI [VII - 10
. we
FEATSTTAEYN FEETHRATAL: |
| ) N _
THNA WAFGEIEaT 43 FgSAA | 20 |
10. The immutable Kiitastha becomes identi-

fied with the reflected intelligence, Cidabhisa,
due to mutual superimposition. This is the
primary meaning of ‘I’ in which the spiritually
dull people use it.

Kutastha is not the obgect of identification and is

incapable of being associated with ego. But convcntionallj*'
they are identified.

TRIATERIEAAGETT a7 T4 |
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11. I’ in the two secondary senses refer to
either Kutastha or Cidabhasa but one is differen-
tiated from the other. The wise use the same

word ‘I’ either in the worldly or in the phildso--

phical sense, meaning Cidabhasa or Kiutastha.
respectively.

2 . ~
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12. From the conventional standpoint, the
wise use the expression ‘I am going’, meaning
Cidabhasa, differentiating it from Kutastha.
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13. From the philosophical standpoint the
wise mean by their ‘I’ the pure Kiutastha. In this
sense they say: ¢I am wunattached. I am the
Spirit Itself.’ '

AR ARSI T 9RAT: |
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14. (Doubt): Wise or ignorant are terms.
that can be applied to Cidabhasa and never to
Kiutastha. Then how can Cidabhisa who is diffe-

rent from Kiutastha, say: ‘I am Brahman or
Katastha ’?

AT TR FEEAFEIAFAT |
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15. (Reply): There is no harm, for Cida-

bhasa has no real existence independent of

Kitastha. An image in a mirror i1s not distinct

from the obje'ct of which it is a reflection. When

the adventitious factors are mnegated, only
Kiutastha remains.

Cidabhasa is a reflectton only, how can it know ? It
can know because, it being unreal, its properties are really

Kutastha’s.
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16. (Doubt): The idea ¢I am Kutastha’ is
also illusory. (Reply): Who denies it? Any
motion atributed to the snake superimposed on a
rope is unreal and cannot be admitted.

Cidabhasa being unreal, its idea ‘I am Brahman’ also
is unreal. Sometimes a common objection is brought
forward : If your mind is unreal, your Vedanta philosophy
-also is unreal. The reply is, every illusion requires a real
basis. Here it is Brahman. The mental activity presupposes
differentiation of subject from object; so the falsity of
mental judgments does not affect the secondless Brahman.
Again it is false from the transcendental and not from the
empirical standpoint and is useful in overcoming the
miseries of the world.

T AT GAW 7 T |
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17. The idea ‘I am Brahm@n > Jeads to the
cessation of pleasure and pain of the world. There

is & common saying that a’ sacrifice offered to a
deity must be appropriate to that deity.

An unreal knowledge removing an unreal suffering is
all right, for they must be of the same empirical level of
truth. Cf. Brahmasttras (Bhamatj) 4.1.16.

TERETEET: Axzen fiffsa o |
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18. The Sruti says that Cidabhasa, based on
Kiutastha and known as Purusa, should differen-
tiate Kutastha from illusion, and that he is then
justified in saying ‘I am Kiatastha (Brahman)’.

Brhadaranyaka Up. 4.4.12. Cidabhasa, the reflected!
consciousness, is pure consciousness plus Avidya, an illusory’
element (expressed as mind). By differentiation a man:

(Cidabhasa) discovers the unreality of the conditioning
element, the mind, and realizes himself to be Kitastha.

FAFCETIaIa JaRAAIEaY |
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19. In speaking of himself the common mam
‘seems to be convinced of his identity with the
body. A similar conviction about this Self as
Brahman is necessary for liberation. This is the
meaning of ¢ this’ in ‘I am this’.

An ignorant man says ‘I am this’, showing his body ;

a wise man says ‘I am this’ referring to his Self. Here
knowledge is identified with conviction.

ERATATIN JIRAIAAIRY |
ARAT WIAET T A=A =94 || *° |

20. When a man is as firmly convinced of
his identity with Brahman as an ordinary man is
convinced of his identity with the body, he is
liberated even if he does not wish for it.

Aciarya Sankara’s Upade§asihasri 4.5,
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21. (Doubt): The term ‘this’ in ‘I am this’
refers to something knowable and that it cannot
apply to Brahman, who is unknown. (Reply):
All right. Brahman as the Self is self-luminous

and can always be directly experienced.

In “Thisis a pot,” ‘this’ indicates the pot which is
before one’s eyes. So also man experiences himself as
the really immutable Self when adventitious parts are
gremoved by analysis.

qUYAIVT o JAAT AT |
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22. The Self is ever cognized. We speak of
Its being known directly or indirectly, being
known or unknown, as in the illustration of the

tenth man.

This refers to the well-known Vedic story. Ten
ignorant men crossed a river and counted their number
and found it was nine, for each left himself out, They
began to cry. A wayfarer then came, counted and pointed
to the last man ‘ You are the tenth’.

ATHEMEAF AT IJA FHATET |
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23. The tenth man counts the other nine,
each of whom is visible to him, but forgets himselt
the tenth, though all the time seeing himself.
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24. Being himself the tenth, he does not find
him. ¢The tenth is not visible, he is absent’, so
he says. Intelligent people say that this is due
to his presence being obscured by ignorance or
Maya.
[ai AAE ST IR MEANER |
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25. He is grieved and cries, because he
believes the tenth to have been drowned in the

river. The act of weeping, a result of false super-
imposition, is due to illusion.

T JAr CAISTA(G Heargaqd a7 |
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26. When told by a eompetent person that

the terith is not dead, he believes by indirect
knowledge that he is alive, just as one believes in
the existence of heaven on the authority of the
Sruti.

aqy gmArsdify o st |
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27. When each man is told: ¢You are the
tenth’ and he counts himself along with the others,



244 PANCADASI " [VII-28

he stops weeping and grieving owing to the direct
knowledge of the tenth, that is, himself.

sRERtReERaTEEEe: |
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28. Seven stages can be distinguished in
respect of the Self : ignorance, obscuration, super-
imposition, indirect knowledge, direct knowledge,
cessation of grief and the rise of perfect satis-
faction.

garaaswi: abEmm: FET |
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29. Cidabhasa with his mind devoted to the

worldly existence does not know that he is the
self-evident Kiitastha. '

T wifq AfRA HERd gh T qaw@ |
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30. <Kitastha is not manifest, there is no

Kiutastha’ are the ideas that characterize the
obseuring stage caused by ignorance. The Jiva
further says ‘I am the dosr and emnjoyer’, and
experiences pains and pleasures, the result of
superimposition.

aRa Fzew war! QA A T |
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31. From the teacher he comes to know of
the existence of Kitastha indirectly. Then, by
means of discrimination, he directly realizes ¢ I
am Kitastha’'.

FAT ARRATAN, AHFA g |
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32. Now he is free from the erroneous idea
that he is a doer and an enjoyer of the fruit of his
actions. With this conviction his grief comes to
an end. He feels that he has accomplished all

that was to be accomplished and experiences
perfect satisfaction.

ERICEIE LT HECLE R i
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33. These are the seven stages of Jlva:
ignorance, obscuration, superimposition, indirect
knowledge, direct knowledge, freedom from grief
and unrestricted bliss.

AUITEA A qFa CRTAEET qRaay |
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34. The reflected consciousness, Cidabhasa,
is affected by these seven stages. They are the
cause of bondage and also of release. The first
three of them are described as causing bondage.
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35. Ignorance is the stage characterized by
‘I do not know’ and is the cause of the indiffe-

rence about truth, lasting as long as discrimination
does not mature.

AR Fsraty Aifa J wily Jeadt |
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36. The result of the obscuring of the
spiritual truth caused by ignorance is such
thoughts as ¢ Kiitastha does nat exist,’ ¢ Kutastha
is not known’,, which is contrary to truth. This
happens when discrimination is' not conducted
along scriptural lines.

rEgafErEE fAdg 3R |
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37. The stage in which Cidabhasa identifies

himself with the subtle.and gross bodies is called

superimposition. In it he is subject to bondage

and suffers as a result of the idea of his being the
doer and enjoyer.

CEICCIEIRE CRED LI e 1k E o
TACRITAIEY ¥ FYTEaT aa | 3¢ |



VIi-38) PANCADASI 247

'38. Though ignorance andthe obscuring of
the Self precede superimposition, and Cidabhasa
himself is the result of this superimposition, still
the first two stages belong not to Kutastha but to
Cidabhasa.

- Here Vedantins have to face a real difficulty. That
Brahman is the substratum of everything is readily con-
ceded, it does not "‘bring about,any change in Brahman.
In superposition the supecposed creates confusion but
does not bring about any real change in the substratum.
So Vedantins agree that Brahman is the Agéraya of
ignorance and all its brood. But the seven stages spoken
of in Sloka 33, being stages, cannot be attributed to
Brahman, for stages are changes and Brahman is immu-
table Of these seven stages the first two create difficulty.
inasmuch as the Jiva being still unborn, on whom are the
previous two stages to be foisted ? The third stage, viz., the
projection as something else (Viksepa), creates the Jxva;
before this stage there is nothing positive, And a non-
existent something cannot have stages. To say that the
three stages are simultaneous, as with Kant, is to cut the
Gordian knot. It is to bypass the problem. The Vedantins
are unanimous in declaring these as stages and stages
cannot be simultaneous, otherwise why call them stdges —
rather call them one stage.

The author’s solution that although Viksepa, i.e., its
result the Cidibhasa or Jiva itself is unborn, its Samhskara
or Samskrti is there, or, in other words, the unborn Jiva is’
existing in a subtle form and the two previous stages are
of it, of the unborn Jiva. There is nothing wrong-in this
solution, for a Jiva even when full-fledged, is nothing but
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an aggregate of Samskaras. But why scratch the left ear
with the right hand, as an American philosopher has put
it in another connection ?

The Vedanta philosophy has admitted that Jiva is
eternal, though empirically only, and we are concerned
with this empirical Jiva’s Moksa by removing its false
knowledge. And in the process of psychologically
analysing this false knowledge of an empirically existing
Jiva we find out the truth that unless a thing’s nature is
covered first, it cannot appear as sometbhing else, that as
long as it appears as it is, it cannot appear as something
else. So Avarana, covering, must precede Viksepa project-
ing as something else—they are two different stages, one
after the other, of a continuous process. We are analysing
the -Viksepa, i.e., the effect of Viksepa on the Jiva or
Cidabhasa, and saying it *must havc a previous stage.
‘When we talk of something as having stages that some-
thing must be actually existing, though empirically.

There is another point to note in thjs connection.
Vedantins, including our author, generally say, that Ajfiana,
ignorance, has two powers or stages. But here the author
makes Ajfiana one stage and Avarana another stage. And
according to him Avarapa is that stage where by false logic
Jiva has come to the conclusion that Brahman does not
exist, that Brahman is not known. And to attribute this
to Viksepa-samskrti is something too far-fetched. Cogito
ergo sum: he who argues must be existing. Jiva exists,
and is psychologically analysing its past and future states
upto Moksa, and in doing so it goes back to two stages
prior to its developed individuality. There is no incong-
ruity in this method.
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39. Before the-rise of superimposition the
impressions or seeds of superimposition exist.

Therefore, it is not inconsistent to say that the
first two stages belong to Cidabhasa alone.
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40. These two stages do not exist in Brah-
man, although they are superimposed on Him, as
Brahman is the basis on which the superimposi-
tion stands.

daras fage fiaesae waf )
ST STUARYT Afed T FIE TiE 1 22

41. (Doubt): ‘I am worldly’, ‘I am endowed
with knowledge’, ‘I am griefless’, ‘T am happy’
and so forth are expressions which refer to states
of the Jiva, and they have no relation to
Brahman.

TERISE AFETANN AT A & |
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42. (Reply): Then the two stages prior to
superimposition also should be attributed to the
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Jiva, for he says: ‘T do not know’, ‘I do not see
Brahman’, referring to ignorance and obscuring.

AFAEACAT! FRRATAGATAT I |
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43. The ancient teachers said of Brahman
as the support of ignorance as a substratum, but
ignorance is attributable to Jiva because he iden-
tifies himself with it, and feels ¢ I am ignorant’.
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44. By the two kinds of knowledge igxlb-
rance is negated, and with it, its effects, and the
ideas ¢ Brahman does not exist >’ and ¢ Brahman is.
not manifest > also' perish.

The first three conditions cause bondage, the last four,
release.
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45. By indirect knowledge the misconcep-
tion that Kiutastha does not exist is negated.
Direct knowledge destroys the result of the
obscuring of reality expressed in the idea that
Brahman is not manifest or experienced.

Through books and teachers he admits that Spirit
exists, through realization he knows himself as the Spirit.
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46. When the obscuring principle is des-
troyed, both the idea of Jiva, a mere superimpo-
sition, and the grief cavused by the worldly idea of
agentship are destroyed.
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47. When the world of duality is destroyed
by the experience of one’s being ever released,

there arises, with the annihilation of all grief, an
unrestricted and everlasting satisfaction.
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48. The Sruti quoted at thc beginning of
this chapter refers to two of the stages, direct

knowledge and the destruction of the grief from
which Jiva. suffers.
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4Y. The direct knowledge of the reality
referred to in the Sruti as ‘this’ (in ‘This is the
Self’) is of two kinds: Atman is self-luminous, and

the intellect perceives it as self-evident.
18
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The object of the direct “knowledge here is Atman.
‘What is our experience? That It is self-revealing. This is
one kind of direct knowledge without the aid of intellect.
Qur intellect also finds itself—even itself—illumined, i.e.,
known by It as Self as well as other-revealing. This is the
second kind of direct knowledge—in it It appears as the
eternal subject.. '

YIRS FAraeagwaan |

A A ATFIACAET AT D 4o 1)

50. In indirect knowledge this intellect is
aware of the fact that Brahman is self-evident,
and the self-evidence of Brahman is not the least
affected in such intellectual comprehension,

In the stage of indirect knowledge, as the existence of
Brahman is accepted on the authority of the scriptures,
the content of this knowleCzs is: ‘Atman is self-revealing’.

So the self-revealing character of Atman is everywhere,
both in direct and in indirect knowledge.

WE AT AWM IATYRTA |
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51. Indirect knowledge, which is the
cognition ‘Brahman exists’ and not the cognition
"I am Brahman’, is not erroneous ; because in the
state of direct knowledge this indirect knowledge

is not contradicted but confirmed.

Brahman is not separable from anything, still it is the
subject of indirect knowledge in the idea “Brahman exists’.
It would be a delusion because the indirect knowledge
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that ‘Brahman exists’ is not a trifle, for, it removes many
misconceptions and it leads to direct knowledge. It is
not false either. It would be so if: (1) a contrary and
more cogent proposition could be brought forward ; (2)
a general idea of a thing is necessarily false ; (3) it precludes
the possibility of direct knowledge ; and (4) the knowledge
of some parts of a thing contradicts that of other parts.

That none of these are involved in this is proved in SL
52-55..
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52. If it could be proved that Brahman does
not exist, this indirect knowledge would be
sibject to refutation, but it is ‘well known that
there is no valid evidence to refute the fact that
Brahman exists.
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53. The indirect knowledge of Brahman
cannot be called false simply because it does not
give a definitive idea of Brahman. On that basis
the existence of heaven should also be false.

ATAFIIETET T qUGRAA: |
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54.. Indirect knowledge of Brahman, that is
an object of direct knowledge, is not necessarily
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false. For it does not aver that Brahman is an
object of indirect knowledge only. (Why.do we
then call it indirect knowledge? For it does not
say ¢ This is Brahman > which is direct knowledge.)

Direct knowledge of Brahman is ¢ This (Atman) is
Brahman.’ Indirect knowledge of Brahman is ¢ There is
Brahman.” This indirect knowledge establishes. the pos-
-sibility of Brahman— Brahman is a hypothetical entity, but
for whose existence certain incongruities in our explanation
.of the world would not be solved. But this does not make
Brahman an object of discursive knowledge, which would-
‘have contradicted the S'ruti statement that it is beyond
speech and mind. When one says ¢There is Brahman’,
‘there’ in this sentence is ‘introductory’, it does not ‘mean
out there’. So it does not contradict ‘This (Atman) is
Brahman.” From the mere statement ‘There is Brahman’
we, in fact, are not entitled to call it direct or indirect
knowledge. Still because it does not give us a positive
idea of Brahman being Atman, which is direct cognition,
we call it indirect. Hence there is no contradiction between
this kind of indirect knowledge and the direct experience
of Atman-Brahman. It does not say that the direct know-
ledge is impossible. The Western idea of the Absolute
being ‘unknown and unknowable’ is, of course,
conradictory to € This (Atman) is Brahman’.

SRR TILHI FW A |
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55. 'The argument that indirect knowledge is

false because it does not give a full knowledge of
Brahman does not hold good. We may know only:
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a part of a pot, but this partial knowledge is not
false on that account. Though Brahman has no
real parts, It appears to have parts due to false
superimposed adjuncts, which indirect knowledge
removes.

A man sees a pot, but does not know all its parts;
then, can it be said that his incomplete seeing is unreal?
Brahman is partless, so It ought to be visible as a whole;
but it is seen, under Maya, to be with parts; which arg
proved to be false by knowledge.
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56. Indirect knowledge removes our doubt
that Brahman may not exist. Direct knowledge
rebuts our poser that It is not manifest or
experienced.
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57. The statement ¢ The tenth exists, is not
lost’ is indirect knowledge, and it is not false.
Similarly, the indireect knowledge ¢ Brahman
exists > is not false. In both cases the obscuring
of the truth due to ignorance is the same.

When a competent person in whom others have faith
says, ¢The tenth person exists, he is not drowned’, it is
believed in and it lessens the grief of sorrowing comrades.
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It has this effect. Indirect knowledge, by virtue of its
being indirect, is not false. When it is backed by or based
on lpgic and analysis, it is true and it produces proper
results. It is a step to direct knowledge.
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58. By a thorough analysis of <Self is
Brahman’ the direct knowledge ‘I am Brahman ’
is achieved, just as the man after having been told
that he is the tenth comes to realize it through
reflection.

From scriptural texts comes indirect knowledge and
from reflection on the great sayings of the texts arise direct
knowledge. There are different views regarding the primacy
of Dhyana and Mahavakya. The consensus of opinions
among the Advaitins is that reflection is only a help, the
great Saying is the direct cause of illumination.

W & I 93 AR FAUF |
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59. If one of the ten asks who is the tenth,
the answer is that it is he himself. As he counts
he comes to himself, and then realizes that he
himself is the tenth (which is direct knowledge).

gRAISTA arrarear 7 fier fAgea )
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60. His knowledge that he is the tenth is
never negated. Whether he comes to himself at
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the beginning, the middle or the end of his
counting, his knowledge that he is the tenth is
never in doubt.

FLAAMRATFAT TG QT |

THAT TRAATATRAFNEACE qgEET 1SN

61. The Vedic texts, such as ‘ Before the
creation Brahman alone existed’, give indirect
knowledge of Brahman ; but the text ‘That thou
art’ gives direct knowledge.

_Chandogya 6.2.1, 6.8.7.

MG AAEAY TTET FAARAY |
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62. When a man knows himself to be
Brahman, his knowledge does not vary whether in

the. beginning, middle or end. This is direct
knowledge.

This knowledge of identity does not change, even if
Self is taken in itsrelation to any of the five sheaths.

AFMEHIWRANCISIUA ¢ U |
RIS HT AEUEAfaaga | §3 )

63. The sage Bhrgu, in ancient times,
acquired indirect knowledge of Brahman by reflec-
ting on Brahman as the cause of the origin,
sustenance and dissolution of the universe. He
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acquired direct knowledge by differentiating the
Self from the five sheaths.
Tairtittya Up. 3.1.1. »
qafy @ndicas aFd Y g i |
qqreTd Aialy Faw oegwag &Y |
64. Though Varupa, father of Bhrgu, did
not teach him by means of the text *That thou
art’, he taught him the doctrine of the five
.sheaths, and left him to his discriminative enquiry.
Taittiriya Up. 3.6,1. ‘
| ' o
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65. Bhrgu considerad carefully the nature of
‘the food-sheath, the vital-sheath and so forth. He
saw in the bliss-sheath the indications of Brah-
man and concluded: ¢ I am Brahman’.

w iﬂﬂm %”%&T E FRT Y
I TR Wﬂ"'ﬁﬁ‘l )& |

66. The Sruti first speaks of the nature of
Brahman as. truth, knowledge and infinity. It
then describes the Seif hidden in the five sheaths.

Taittiriya Up. 2.1.5. The properties of Brahman are
of two sorts. Tatastha is such an attribute as is visible only

at times. Svaripa is such an attribute by which a particular
object is distinguished or known. A house having a crow
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and having a gate are examples in point. Creation etc., are
vatiable properties of Brahman whereas truth etc., are the
non-variable ones.

TR R 7 Frieaiagond |
AFI =TI To a97 | &9 I
67. Indra acquired indirect knowledge of
Brabman by studying Its attributes. He then
went to his teacher four times with a view to
gaining direct knowledge of the Self.
Chandogya Up. 8.7.1-3.

AR a1 FEfeaEt @y s@ siyan |
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68. In the Aitareya Upanised an indirect
knowledge of Brahman is imparted by such texts
as ‘There was only Atman before creation’. The
Upanisad then describes the process of super-
imposition, and negating it shows that conscious-
ness is Brahman,
Aitareya Up. 1.1.1—-3.1.3.
AR TFFIT UHT TR |
AT REAFIRE TR I &) |
69. An indirect knowledge of Brahman by~
the intellect can be gained from other Sruti
passages also; but direct knowledge is achieved
by meditating on the great Sayings of the Sruti.
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FETUSTRTS AFAFAHARAY |
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70. In Vakyavrtti it is said that the great
Sayings are intended to give direct knowledge of
Brahman. There is no doubt about this fact.

Cf. Vakyavrtti 37-53. This book is attributed to Acarya
Sankara.

AMSTATATT Wi AISEAATATAN |
FrFHRBTTA: T FqLIR 1) 9 |
71. “In ¢ That thou art’ ‘thou’ denotes
the consciousness which is limited or circums-
cribed by the adjunct the inner organ and which
i$ the object of the idea and word ‘I’.”
Verses 71-78 are quotations from Vakyavrtti (44, 45,
46, 48, 38-41). “Thou’ indicates Jiva which is pure
consciousness with the internal organ and the reflection of
consciousness in it (4.11). But for this reflection there
would not be egoity. Without the mind-stuff, there is no
reflection, no egoity. Thus the reflection of the Cit in
Jiva is confined to Antahkarana and is a sort of support

for the idea of egoism and also necessary for the use of the
word “1°.

ARSI Fageaiog: |
TIUSTTAS: AT TCATEITEIONT: 1| R |)

72. ‘“The (absolute} consciousness condi-
tioned by the primeval ignorance, Maya, which is
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the cause of the universe, is all-knowing ete., and
can be known indirectly, and whose nature is
truth, knowledge and infinity, is indicated by
the word ¢ That’.”

The direct meaning of the word That’ is pure con-
sciousness with Maya and reflection of consciousness in it
(1.44, 1.40). Herein identity of I§vara and Brahman is
established. '

TN HIFTT WAL |
Resy qacaenigyon dvaad | 93 I
73. “The qualities of being mediately and

immediately known, and those of existence with a
gsecond and absolute oneness are incompatible on.
the part of one and the same substance. An
explanation by implication or what is called an
indirectly expressed meaning has, therefore, to be
resorted to.”

Now the meaning of the sentence ¢That thou art’is
shown as identity of Jiva and I§a. The indirectly expressed
meaning is the meaning connected with what is held to be
directly and clearly intelligible by itself. Brahman is
sometimes described as the internal witness capable of
being indirectly apprehended and as the One who appears
as many. These apparent contradictions can be resolved
by the process of partial elimination in which the conflict-
ing attributes are negated and the common attributes
retained. If identical, their attributes should correspond.
But Jiva is directly knowable while I§a is indirectly know-
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able: Jiva is a part, I¢a is the whole. This difficulty can
be got over by having resort to the process of interpreta¥
tion known as Laksana, i.e., by giving up the conflicting
properties and retaining the common points.

FRULCAIRAY FHUT VTS |
AsTUTIRIFITIRNRT T(qq 1 98 |

74. ¢ In sentences like ¢ That thou art’ only
the logical rule of partial elimination is to be
applied, as in the terms of ‘ that is this, not
others’.” (i.e., In ¢ This is that Devadatta’ we
negate the attributes of time and place, both
present and past, and take into account only the
‘person himself. - Similarly, in the text ‘That thou
art ’ we negate the conflicting attributes such as
the ommiscience and the limited knowledge which
characterize I§vara and Jiva respectively, and
take into account only the immutable conscious-
ness.)

The real element in I§vara and Jiva is consciousness ;
the rest are accidental. Here Jahat-ajahat-laksana or
Bhagatyaga-laksapa is resorted to, and neither the Jahat nor
the Ajahat-laksana. For a sentance to convey a meaning,
there are four requisites: (1) Akanksa indicates that - the
several parts should be such that the meaning conveyed
by one is incomplete without the other. (2) Yogyata
indicates connection between the different parts. (3)

Tatparya. indicates the occasion for the use of the words.
{(4) Sannidhi means that the several parts should be
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pronounced without breaking the continuity or sequence.
Similarly a word or sentence may possess two signiflcations:
(1) Vacyamséa which indicates a meaning by a literal inter-
pretation, (2) Laksyams$a which indicates a meaning that
is intended to be conveyed and which is arrived at by
reference to context and other processes of interpretation.
Laksana is one such process. It is of three sorts: (1) Jahat
or Jahatsvartha is that in which the primary or original
sense of a word disappears; e.g., as in the expression
¢ the village on the Ganga’ ‘on the Ganga’ really means
on the bank of the Ganga, (2) Ajahat or Ajahatsvartha
is that in which the primary or original sense of a word
does not disappear but the word is used elliptically: e.g.,
in the expression ‘The white (one) runs’ ‘the white”
means ‘a white horse.” Here white remains but indicates !
something possessing that attribute. (3) Jabat-ajahat or
Bhagatyaga is that which partakes of the character of both.
In ‘this is that Devadatta’ a person standing in front
is identified with one seen on a former occasion. Herz
for identification the person is to be the same, though
dress, time etc., differ.

In ¢That thou art’ “that’ and °thou’ being shorn of
indirectness and other characteristics mean Bliss and
Selfhood. These two have been identified by ‘art’. So
the expression means The Self is Brahman’. Hence by
employing this method of explanation and by leaving out
the part consisting of the internal organ and the reflection
in the intellect of consciousness from the direct meaning
of the word ¢ that’ we get, as the only possible meaning
‘of the sentence *That thou art’, one indivisible entity which
is existence etc., having no connection with Maya or the
internal organ or with the reflection of consciousness in
either of them.
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15. The relation between the two substan-

tives (‘thou’ and  that’) should not be taken as
that of one qualifying the other or of mutual
qualification, but of complete identity, of absolute
homogeneity. That is, the meaning of the expres-
sion, according to competent persons is “ what is
“ thou’ is wholly and fully ‘that’ and that which
is ‘that’ is wholly and fully ‘thou’”—both the
terms indicate absolute homogeneous conscious-
ness.

Acarya Madhva and other dualists interpret the words
*that® and ‘thou’ as subject and predicate. The meaning
conveyed by ¢ Bring the cow’ is technically called Samsar-
gartha, i.e., a meaning conveyed by two words being
associated with one another in a particular relation. The
meaning conveyed by ‘blue lotus’ is technically called
Visistartha, i.e., a meaning conveyed by names qualified by
certain adjectives. Neither of these can be applied in deter-
mining the meaning of ¢ That thou art’, for Brahman is
associationless and Jiva’s attributes cannot be identified
with Brahman, The spirit part of Jiva is identified. Their
relationship is imaginary only. There is no repetition,
for though because of their adjuncts, mind and Maya,
Jiva and I4§vara seem different, really they are identical.
Samsarga or mutual connection may be explained by the
sentence : (You) bring the cow. Here the different words
do not, by themselves, yield any meaning but when
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taken together they yield quite an intelligible meaning.
Visista or mutual qualification is seen in the example
‘ The lotus is blue* where lotus and blue are in the same
predicament. Here lotus is qualified by the word blue ;
so it is not white or yellow. Similarly blue is qualified by
the word lotus: so bluedess is not of a cloth. In this
way the two words qualify each other. Again the same
sentence. may be construed to mean a lotus having the
qualification of blueness, and not vice versa. This is called
Vidista or qualified.

So the relation of qualifying terms is of two kinds:
1) only one qualifies the other, 2) each qualifies the other.
The classical examples are: 1) ¢Dandi Devadatta® or
Devadatta with a staff: here ¢Dandi’ qualifies Devadatta.
It is Vidista Sambandha or relation. 2) ¢ Nila utpala’ or
blue lotus: here ‘lotus’ alone is not qualified by blueness;
but blueness is also qualified by lotus. It means: not
all kinds of lotuses but only blue lotuses; moreover not
blueness of anything and everything but of the lotuses only.
So it is a relation of mutual qualification, each term being
qualified by the other. This is known as Sarmsrsta
Sambandha or relation.

In the expression ¢That thou art’ the relation
between ‘that’ and *thou’ is not one of ‘that’ qualifying

‘thou’, ‘thou’ qualifying ‘that’ or each qualifying the

other; but of complete identification, Akbapdaikara-
satvam.

TRAIAM T ATHI AISTAA-IIYM! |
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76. ‘What appears to be the individual
conscious Self is of the mnature of non-dual bliss;
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and non-dual bliss is no other than the individual

conscious Self (so Brahman is Self and Self is

Brahman).’ : '
Here identification has been indicated by Vyatihara,

mutuality, a process of establishing complete identity by
saying ‘X is Y, and, Y is X.’

IR IAERF AN EgT w3 |
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77. When, by mutual identification, it has
becn irrefutably demonstrated that the conscious-
ness within and Brahman are same, then the
notion that Jiva, who is denoted by the word:
¢thou’, is different from Brahman, at once
disappears.

One misconception is that the word ¢thou’ \mean_s
something (the Self) other than Brahman, ie., the cencep-
tion that the Self is the one among many individuals,
which all people have before the right knowledge appears.
Another misconception is that the word * that® has for its
meaning something (Brahman) immediately known. The
indirect knowledge of Brahman is the idea that it has only
an external existence outside the Self, while the direct
knowledge is *{ am Brahman’. Both the misconceptions
cease immediately on. the comprehension of the mutual
identity of these two words,

TEUET I URET T FR W o0y |
QAR HER S saREd | e )
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78. Then the indirectness in the knowledge
of Brahman, implied by the word ¢thou’ in the
text, also vanishes; and there remains only the
consciousness within in the form of absolute bliss.

oi G TEEEFIRIUE Ay |

Feaqt TERGEARET a1 9L |
79. Such being the case, those who suppose
that the great Sayings can give only an indirect
knowledge of Brahman, furnish brilliantly shallow
understanding of the scriptural conclusions.

ARAT ARGET A FRAT TFTUEE |
RIS S STOEEE | o |l

80. (Doubt): Let alone the conclusion of the
scriptures, the knowledge which the scriptural
statements give of Brahman can only be indirect,
like that which they give of heaven and so forth.
(Reply) : This is not invariably so, for the state-
ment ‘Thou art the tenth’ leads to direct
knowledge.

From ordinary texts indirect knowledge and from

Mahavakyas direct knowledge arise. Both arise about a
thing when it is free from obstructions.

FASTAGNTA TAAARAESA |
TRRagaRi giwRgeaRr 1L €2 |l
9

1
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81l. Everyman’s knowledge of himself is a
direct experience. It is indeed a remarkable
argament to suggest that in our attempt at iden-
tification of ourselves with Brahman this direct
knowledge, already present, will be destroyed !

The mind and senses are organs helping in the percep-
tion of non-Self whereas the internal witness is self-evident.

Ftgfmadr gaafy Aefidzag |
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82. You are gracious enough to afford us an
“example of the well-known proverb: In going for
the interest the capital is lost.

The knowledge from ¢ That thou art ’ is direct.

A FANE A SHrSqTrgany |
o
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83. (Doubt) : Jiva, who is conditioned by the
inner organ, can be an object of direct knowledge
with the aid of this conditioning adjunct; but as

Brahman has no such real adjunct, a direct know-
ledge of It is impossible.

T SERITATET AT |
FATGRERTAGITATRO 1 €3 |

84. (Reply): Our knowledge of Brahman is
not altogether unconditioned, as long as our own
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bodies, the conditioning adjuncts, persist. That is,
adjuncts that condition us positively condition
Brahman negatively.

Knowledge is not possible without some adjunct or
medium. So the thing to be known also has it, and has it.
as Jong as the body lasts. There is difference of opinion.
regarding the continuance of Prirabdha Karma after

knowledge.

FrRFAEAUfearat {iraq |
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85. The difference between Jiva and Brah-
man is due to the presence or absence of the con-
ditioning medium of Antahkarana ; otherwise
they are identical. There is no other difference.

The distinction exists due to the medium of nescience
(intellect), as a reflection exists as long as the reflecting
medium exists.

797 {Afreq: Tty T & |
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86. If the presence of something (here the
internal organ in Jiva) is a conditioning adjunct,
why not its absence (here of internal organ in
Brahman)? Chains whether of. gold or iron are
equally binding.

The associate isan obstacle to enlightenmeht, both
because he is bound down by the imperfections of the
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intellect and because of its absence in Brahman. How is
absence of inner organ the Upadhi?

The point is this: The business of the Upadhi or
conditioning adjunct is to create difference. This difference
can be maintained by the absence as well as the presence of
the Upadhi. Now in identifying Jiva with Brahman, the
presence of Antahkarana or the inner. organ in Jiva keeps
up the difference between the two, Jiva and Brahman. Can
‘we not as well say that the absence of the internal organ in
Brahman maintains the difference? In the latter case
“absence of an adjunct’ in one becomes the adjunct with
reference to the other. As long as our body (the inner
.organ) lasts, its presence in Jiva and its absence from
Brahman maintain the difference between the two. So in :the
act of creating and maintaining difference an adjunct’s
presence or absence is immaterial, just as the metal of a

chain is of no consequence as long as the binding effect is
there.

FAgEMIEY FTAHEGER 7 |
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87. The teachers affirm that the Upanisads
speak of Brahman both by negating what is not
Brahman and by affirming positive characteristics.

The Upanisads speak positively and negatively of
Brahman by  Neti Neti’ and “Iti Iti’ (not this world but
Brahman is truth etc). <Tat’ (That) is Brahman' and not
the world. The properties postulated or denied correspond

to the conditioning medium which makes it possible for the
mind to grasp Brahman.



VII - 89] PANCADASI 271
AERITRAFIGE T ot T |
FriEd § @ wwwgaEiEa: | < )

88, (Doubt): Ifthe idea of ¢ I’ is given up,
how is the knowledge ‘ T am Brahman ’ possible ?
(Reply) : It is the false parts of ‘I’ which are to be
given up and the true part retained, following the
logical rule of partial elimination.

In the sentence ‘ Aham Brahma’, if Aham is given up
how can identification come ? No, the process of elimination
applies only to whatever does not constitute the Spirit. <1’
-means ego plus Spirit circumscribed in the body. This ego
1s negated and this Spirit is identified with the all-pervading
Spirit. When a pot is broken the ether in it becomes one

with the all-pervading ether.

Feq FAITECARD (HETeAf |
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89. When the internal organ is negatived
what remains is the mere inner consciousness, the
witness. 1n it one recognizes Brahman in accor-

dance with the text ¢I am Brahman’.

When Antahkarana, which creates the difference
between Jiva and Brahman, is given up, only the real <1’
{Kutastha) remains ; and it is Brahman, as stated in ‘I am
Brahman’. When the Vedantins talk of identification they
do not mean something will be left behind; they mean
complete merging of the one in the other, total absorption -

1
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of one separate existence in the other. Perhaps the English
expressions are inadequate. But it is ‘what .the Vedantins
mean. So the objection of the oppositionist is welcome
to the Vedantins.

QIR AT HFA0 SqTAAST |
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90. The inner consciousness, though self-
luminous, can be covered by the modifications of
the intellect just as other objects of knowledge
are. The teachers of scriptures have denied the
perception of Katastha by Cidabhasa, or concious-
ness reflected on the intellects.

Now another formidable difficulty arises. When the
Antahkarana by the process of Bhagatyaga Laksana, is
negated, how can the direct knowledge of ‘I am Brahman’
dawn ? For direct perception is a joint undertaking of
Antahkarana and Cidabhasa or the consciousness reflec-
ted on it, the Jiva, the ego. When this Antahkarana goes,.
goes with it the other, the Jiva, the ego; and with that all
perception. In perception, according to a Vedantin, two
processes, though they appear to be identical are involved,
one following the other—(1) the removal of the ignorance
about the object, which is effected by the Vrtti or modifica~
tion of the Antahkarana, (2) the formation of the notion
about object, that it is an object of my perception or
knowledge that I know it as an object of my knowledge,.
that it is a part of my world of objects—which is effected
by the Cidabhasa or the Jiva, the ego. In the case of our
perception of a pot, ‘It is a not’ the Vrtti of the Antahka
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rapna plays its part in removing the ignorance about the pot;
and the Cidabhasa forms the notion of the pot and pigeon-
holes it—it forms a part of my integral subject-object
personality. In the case of ‘I am Brahman’ the Antah-
karana-vrtti removes the ignorance about ‘Brahman’ all
right ; but as it is a case not of ‘It is Brahman’ but ‘I am
Brahman’, the Cidabhasa’s part becomes redundant. With
the removal of the ignorance about Brahman the entire
objective world including the Antahkarana, the reflected
consciousness and the Antahkarapavrtti all vanish and the
Saksin or the Pratyak-caitanya cries out in uncontained
bliss, ‘1 am Brahman’. This is technically said to be
“ Vrtti-vyapya, but not Phala (Cidabhasa)-vyapya .
Brahman is not a notion possessed by ‘1’°, the Cidabhasa ;
no pigeon-holing is necessary or possible, the container
itself vanishing. What remains is the transfigured Pratyak
caitanya as Brahman; and Brahman ¢ Adah’, out there
as Brahman ‘Idam’, in here as Pratyak-caitanya—not as
two but one homogeneous experience, if experience it can
be termed.

FfgacafEram zaf sargar g7 |
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91. In the perception of a jar the intellect
and Cidabhasa are both concerned. There the
nescience is negated by the intellect and the pot
is revealed by Cidabhasa.

AT AT I AT |
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92. In the cognition of Brahman the modi-
fication of the intellect is necessary to remove
ignorance ; but, as Brahman is self-revealing the
help of Cidabhasa is not needed to reveal It.

In the case of Kiutastha only ignorance is to be
removed, for it is self-revealing. On the contrary, in
perceiving a jar which is foreign to the ego, the primal
ignorance is to be removed and also revealing is to be
done by the ego.

T gzRETR T4 )
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93. To perceive a pot two factors are neces-
sary, the eye and the light of the lamp; but to
perceive the light of the lamp only the eye is
necessary.

Brahman which is intelligence will absorb in realiza-
tion the Cidabhiasa which is nothing but its reflection.
The reflected light directed towards light will not be
distinct, similarly Cidabhasa does not create any effect
.in Brahman.

Rerdrseaat FRTAMET TE0IR IR |
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94, When the intellect functions, it does so
only in the presence of Cidabhasa, but in the
cognition of Brahman Cidabhasa is merged in
Brahman. In external perception of a pot, Cida-
bhasa reveals the pot by its light and yet remains
distinct from it.
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95. That Brahman cannot be cognized by
Cidabhasa is corroborated by the Sruti: ¢ Brahman
is beginningless and beyond cognition’. But Its
cognition by the intellects (in the sense of remo-
ving ignorance about It), is admitted by the Sruti
* Brahman can be cognized by the intellect ’.

Brahma-(or Amrta)-bindu Up. 9, Katha Up, 4.11,
Mundaka Up. 3.1.7-9, Brhadarapyaka Up. 4.4.9. The
intellect can directly help us in understanding Brahman
by removing the doubts.

ARAW AT TIRIREif 394 |
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96. In the first Sruti verse of this chapter,

‘When a man has realized the identity of his own

Self with That (Paramatman)...’, it is the direct:

knowledge of Brahman (i.e., ‘I am Brahman’}
that is meant.

In verse 48, it has been said that the Jiva attains twc
conditions : direct knowledge and freedom from grief.

9ET IASTAIST AGAFIRATFRY -
T T HAMEIATATE: GTOWIE | Q'S 1)

97. From the great Sayings a direct know-
ledge of Brahman is obtained, but it is not firmly
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established all at once. Therefore Sri Sankaracarya
emphasizes the importance of repeated hearing,
reflection and meditation.

The knowledge derived from hearing the Mahavakya
must be firmly established by repeated discrimination.

A& AVATEFALN TR |
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98. “TUntil the right understanding-of the
meaning of the sentence ‘T am Brahman ’ becomes
quite firm, one should go on studying the Sruti
and thinking deeply over its meaning as well as
practising the inner control and other virtues.”
~ Vakyavrtti 49, Cf. Brahmasutras 4.1.1, Brhadarapyaka
Up. 2.4.5, 4.5.6. The longstanding Samskaras might hit
back, hence is the necessity of the practice of hearing etc.,
and also of the eight-fold Yoga. The idea is that the

remnants of Vasana (Vasanale§a) may remain even after
knowledge.

0% affa agERT e sRaARal |
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99. The causes of the lack of firmness in the
direct knowledge of Brahman are: the occurrence
of apparently contradictory texts, the doubt about
the possibility of such a knowledge and radically
opposed ways of thinking leading to the idea of
doership.
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100. Owing to the existence of different
systems, dispositions and desires, the Sruti enjoins
different kinds of sacrifices etc., in the Karma-
kianda. But about the knowledge of Brahman
preached in the Upanisads there is no scope for
doubts ; so practise repeated ‘hearing’ etc., about
the truth (for firm conviction). o

In the Muktika Upanisad it is said that there were
1180 branches of the Vedas and as many Upanisads. 840
Upanisads dealt with Karmakapda and 232 with Upasa-
nakigda or mental Karmakipda and 108 Upanisads
speak about Brahman i.e., deal with Jiianakapda.

YA TR HSAERET |
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101. <Hearing® 8 the process by which one
becomes convinced that the Vedas in their
beginning, middle and end teach the identity of
Jiva and Brahman, and this is the gist of Vedanta.

The introduction, elaboration and summing up should
all point to the same fact of the identity of oneself and
Brahman.

AU=ITTAM CaEwh NEARSIF0 |
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102. This subject is well explained by
Acirya Vyasa and Sankara in the Brahma Stutras
in the section treating of the correct view of the
Vedic texts. The second chapter of the same
clagsic treats of ‘reflecting’ 'by which one is
enabled to establish the doctrine of non-duality by
reasoning which satisfies the intellect and refutes
all possible objections.

E (S B XA TR C LA L BB G G = ) -
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103. The Jiva, as a result of the firm habit of
many births repeatedly, moment by moment,
thinks that the body is the Self and that the world
is real.

Ao AEATRHETAE FA |
FRAIGEARINT WIATZIEATY | L% |

104. This is called erroneous thinking. It
is removed by the practice of one-pointed medita-
tion. This concentration arises out of worship of
T§vara, even before the initiation regarding attri-
buteless Brahman.

IqEATST TAEA AmAEshy Fafeaan |
ARG TAREARARA IFEIN o4 1l

105. Therefore in the books of Vedanta
many types of worship of Iévara have been
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discussed. Those who have not done worship
before the initiation into Brahman will have to
acquire this power of concentration by the prac-

tice of meditation on Brahman.

Meditation on Brahman with attributes or worship
generates concentration. This is also available through
meditation on the attributeless Brahman which anyhow
will have to be done for direct knowledge. The ideal
of Vedantic meditation is to be one with the meditated
One, which is already a fact with this philosophy.

AT REATAAY AT |
TAGHITH T A fggan | 2°8 |
106. ¢The practice of meditation on
Brahman, the wise consider, means reflection on
It, talking about It, mutually producing logical
arguments about It—thus to be fully occupied
with It alone.’

Vasistha Ramayanpa, Utpatti Prakarana 22.24. (Quoted
again as 13.83.)

AT N fsr gt o o |
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107, ‘The wise man, having known Brahman
beyond doubt, cught to generate a flow of unbro-
ken thought-current on It. He should not engage
in much discussion, for that has but one effect—it

tires the organ of speech.’
Brhadarapyaka Up. 4.4.21 cf. Mupdaka Up. 3.1.4.
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108. The Gita says; <¢Those who one-
pointedly concentrate their mind on Me and
meditate on Me as their own Self, I give what
those ever-devoted ones need and protect what
they have’.
Gita 9.22. Acarya Madhusidana says that God

provides incentive and energy to all people and necessary
things to the illumined ones.

gftr sfaedt frcaaen=agoat fra |
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109. Thus both Sruti and Smrti enjoin
constant concentration of the mind on the Self to
remove the erroneous conviction concerning the
Self and the world.

qguT T AT T g |
oA W SarfeETEtdiEr | 290

110. An erroneous conviction is ignorance of
the true nature of an object, and taking it as the
opposite of what it really is. It is like a son
treating his father as an enemy.

aredt RSy fyvan g Fwragy |
T EHeTFeTA {TqITAEan || 222 0
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111. The erroneous conviction consists in
thinking the body to be the Self and the world to
be real, whereas the truth is that the Self is
different from the body and the world is unreal.

The world is considered real as a result of consi-

dering oneself different from the Self, identifying with the
three bodies and sense organs.

FEAHATT ARSI AR |
YRAAT AAAAZAqTE sty 1 2230
112. This conviction is destroyed by medita-
tion on the real entity. An aspirant, therefore,

meditates on the Self as different from the body
and on the unreality of the world.

ff seasqagfasamaRaRz R |
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113. (Question): Are the ideas of difference
of the Self from the body and the unreality of the
world to be repeated like the recitation of a holy
formula or the meditation on the form of a deity
or by some other method ?

Fe A A zoerem it |
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114. (Reply): No, there is no injunction,
for the result of the process is directly pcreeived
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as every morsel of food going down the throat
satisfies hunger to that extent. A hungry man
cannot be subjected to any rules about the eating
of food, as is done in ceremonial repetition.

Of this meditation there are no special ritualistic rules
about time etc.

el a0 7 TR YT T ABIET |
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115. A hungry man when he gets food, may
eat it anyway he likes. And in the absence of food
he may divert his mind to some absorbing work
to allay the pain of hunger by whatever means
available.

AN 99 FACTA TIATEG |
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116. On the other hand Japa sheuld be done
according to prescribed rules, otherwise one will
acquire demerit. There is a risk of running into
distress if it is done irregularly by changing the
letter or the pitch of tone.

The risk of Japa is there when it is done for some
mlterior purpose, and not for God.

FUT TIAFETGT T WAq |
AT FATGYEA AREIAGER FA N 229 1)
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117. Now the erroneous conviction, like
hunger, causes visible pain. It must be conquered
by any means available. Here there is no order
or rule regarding it.

31T TAATIFREATARAAEE: |
TAFIEISHY Fraeay saraa= & ) 29 1)

118. The practice of thinking or talking of
Brahman, etc.,, which helps to remove the erro-
neous conviction has already been described. In
one-pointed devotion to the non-dual Brahman
there is no fixed rule, as in meditation on a form

of God.
Cf. Verse 106.

C BRERREEREEIC il R

ST AT AAaAISRA: || 222 |

119. Meditation means the constant think-
ing of the form of some deity without the inter-
vention of any other thought. By such meditation
the mind which is naturally flckle, must be fully -
controlled.

o755 & wa or wfdy ARy
JEITE (A e AT IR N 2R° )

120. In the Gita, Arjuna says; ‘O XKrsna,
the mind is fickle, impetuous, uncurbable and
20
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strongly attached. I consider it as difficult to
control as the wind.’

Gita 6.34. Acarya Madhusiidana says, it is difficult
to control because it is the nature of the mind to
change every moment and again, because it is impossi-
ble to avoid the effects of fructifying Karma.

AYIATAET: GAEYSAK |
AfY agagaEary Aeatiatue 1 2
121. In the Yogavasistha it is said: ‘It is
more difficult to curb the mind than to drink up
the whole ocean or to dislodge Mount Meru or to
eat fire.’

According to the Puranas, these feats were done
by Agastya, Brahmia and Krsna respectively.

2 ¢
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122. The mind cannot be chained like the
body, so practise hearing about Brahman. The
mind is entertained by many religious stories and.
other accounts, as by a dramatic performance.

The whole purpose is to keep the mind in the:
Spirit ; stories, anecdotes etc., reminding us of the real

entity and helping us to forget the opposite, are, therefore,.
very.useful,

e quftaedyay qaqEa: |
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123. The purpose of such accounts is to
realize that the nature of the Self is pure conscious-
ness and that the universe is illusory. So they are
not a hindrance to the one-pointedness of medi-
bation.

FRATEIRTET FTIHREHT 7 |
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124: But when one is engaged in agriculture,
commeree, service of others, study of unspiritual
literature, dialectics and other branches of lear-
ning, there is no dwelling of the mind on the real
entity.

I WAAEY T |
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125. The aspirant, engaged in keeping his

mind on truth, however, is not disturbed by taking

food and so forth, as there is not much disturbance

in continuing the meditation. And even if for-

gotten for a moment the truth can be easily
revived.

FRAfER AT g gy |
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126. Merely momentary forgetfulness of the
truth is not disastrous ; but the erroneous convic-
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tion is. As (in the former case) the recollection
immediately returns, there is no time for intensifi-
cation of the erroneous conviction.

Forgetfulness does not upset the tenor of mind and

s$0 is not as bad as the positive deepening of wrong idea
about the Self and the world.

TAHIEAY TS |
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127. A man who is excessively engaged in.
subjects other than Vedanta ceases to meditate on
Brahman. Such an engagement compels him to
neglect intense meditation on Brahman, and a
break in the practice is a great obstacle.

s Ao gen T fgET )
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128. The Sruti says ¢ Know that One alone

and give up all vain talk’, and again ‘ Arguments
and talks only fatigue the faculty of speech.’
Mundaka Up. 2.2.5, Brhadarapyaka Up. 4.4. 21.

AR, T FIPRFR T |
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129. If you give up food, you will not live;
but will you not be alive if you give up studies
(other than scriptures)? So why so much insistence
on pursuing such studies ?
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130. (Doubt): How then the ancient
knowers like Janaka administered kingdoms?
(Reply): They were able because of their convic-
tion about the truth. If you have that, then by

all means engage yourself in logic or agrmulture
or do whatever you like.

RIS RIEAEIEE AEIHIHEaal |
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131. Once he is convinced of the unreality
of the world, a knower, with mind undisturbed,
allows his fructifying Karma to wear out, and
engages himself in worldly affairs accordingly.

The knower does not feel the sufferings due to
action. He does the work as it comes to him. Acyuta-
riya the commentator thinks that Mithyatva (unreality)
here means the world which is material and causes.
suffering.

FARFAG! W ATT: CEAFAIGIRA |
S .
WG A RST FFIT FH TREAG 37 1 23R )
132. Do not fear irregularity when the wise
engage themselves in actions according to their

Karma. Even if it happens, let it be; who can
prevent the Karma ?
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The knowers of Brahman are free from injunctions and
prohibitions ; these are all for the neophytes.

QUFAISTIAAE a8 eawa |

- o A ¢ a ¢
T HW oAy yaeys: o 12331
133. In the experience of their fructifying
Karma the enlightened and the wunenlightened
alike have no choice ; but the knower is patient

and undisturbed, whereas an ignorant man is
impatient and suffers pain and grief.

AWT ATEAN AR AT |
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134. Two travellers on a journey may be
equally fatigued, but the one who knows that his
destination is not far off goes on quicker with
patience, whereas the ignorant one feels discour-
aged and stays on longer on the way.

ArERFAAY: aranegaaia |
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135. He who has properly realized Brahman
and is not troubled by erroneous conviction,
“ desiring what and to please whom will he suffer
following the afflictions of his body and mind ?’

The last line is a Sruti quotation from Verse 1.
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136. When the conviction of the unreality of
the world has been reached, there is neither desire,
nor the desirer. In their absence the pain caused

by unfulfilled desires ceases like the flame of a
lamp without oil.

TR PRSI AISEHOTR |
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137. When the visitor knows the magician’s
city of Gandharvas and its objects as unreal, he
desires nothing and laughs at its deceptive nature.

AGTALRIAY T A=A |
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138. Similarly a wise man does not seek
enjoyment in the pleasing objects. He is convinced
of their defects, their impermanence and illusori-
“ness, and gives them up.

AT FIT TR |

AR A 397 7@ PR TR 1 939 )

139. ¢Wealth brings worry in “earning,
anxiety in maintenance, grief in lossand sorrowin
spending. Woe unto this sorrow-producing wealth!’
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140. What real beauty is there in women,
who are but a conglomeration of fleshy muscles,
bones and glands? They are a mass of flesh
encaged in restless limbs.

Visistha Ramayana, Vairagya Prakaraga 21.1. To
remove any strong attachment, two methods are generally
applied: (i) to forget it by shifting the interest or by con-
centration on a higher thing; and (1) to see the defective
side of the alluring thing causing attachment. Attachment
implies idealization of a thing, seeing defects balances it.

One-pointed pursuit of Brahman is necessary for the
seriously spiritual aspirant.

AT AT e Fraqqlyar |
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141. Such are the defects of worldly
pleasures, elaborately pointed out by the scriptures.

No wise man, aware of these defects, will allow
himself to be drowned in afflictions caused by them.

a1 frenErsiy @ fA ggfesia |
fremsTeaae MAsEEatATeaid | ¢8R |

142. Even a man afflicted with great hunger
does not wish to eat poison, much less one who is
already satisfied with sweetmeats.
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A man who koows the unreal character of the world
and the objects of desire will not pursue them even if he is
troubled by desires. Not to speak of the man who neither
lacks this understanding nor has the desires.

NETRHTAAEN TS 733l |
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143. If by the force of his fructifying Karma
a wise man is compelled to enjoy the fruits of
desires, he does so with indifference and great
reluctance like a man who is impressed for labour.

AT A1 A 39m AgE=a: FIFa |
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144. The wise, having spiritual faith, if
forced by their fructifying Karma to live a family
life, maintaining many relations, always sorrow-
fully think ¢ Ah, the bonds of Karma are not yet
torn off ’.

G FAIST A feeg fraswan |
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145. This sorrow is not due to the afflictions.
of the world but a dislike for it, for the worldly

afflictions are caused by erroneous conviction
about its reality.

Why should they, being Jfianis, ‘sorrowfully’ think, is
the question. This sorrow is not due to the insufficiency of



292 PANCADASI [VII - 146

enjoyable things. ie., it is not a negative attitude. The
stress is on the spirit of renunciation resulting from know-
ing the unreality of the world and not so much on the idea
of worldly things causing misery. He is anxious to be
disentangled from Karma as a result of his knowledge and
not to suffer from delusion.

fa%a RfEeaaane g |
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146. A man endowed with discrimination
sees the defects of enjoyment and is satisfied even
with little, whereas he who is subject to illusion is
not satisfied even with endless enjoyments.

T G FIH FAAGTANT 06 |
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147, ‘The desires are never quelled by
enjoyment but increase more like the flame of a
fire fed on clarified butter.’

Manusamhita 2.94. It is an oft-quoted verse  spoken

by King Yayati after years of enjoyment. The story occurs
in Vignupurana

TRITNTIH & W Wl ged |
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148. But when the impermanence of pleasure
a8 known, the gratification of desires may bring
the idea of ‘ enough of it’. It is like a thief, who
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having been knowingly employed in service does
not behave like a thief but like a friend.

qar fMgdiaca SSaseIRIsH T8 |
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149. A man who has conquered his mind is
satisfied with even a little enjoyment of pleasure.
He knows well that pleasures are impermanent
and are followed by grief. To him even a little
pleasure is more than enough.

Cf. Pauanjali’s Yogasutras 1.50. The commentator
says in Yogamaniprabha that impressions remain even if
enjoyment ceases. ‘That may not trouble a hardened
Yogin, but will cause anxiety to a discriminating Yogs
whose mind is delicate like the eye-ball which cannot bear
even the slightest taint of impurity.

IZGHI AT ARATEA0 gSaf |
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150. A king who has been freed from prison
is content with sovereignty over a village, whereas
when he had neither been imprisoned nor conque-

red he did not attach much value even to a
kingdom.

3% stafs aft Quedasy |
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151. (Doubt): When discrimination is ever
awake regarding the defects of the objects of
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enjoyment, how can the desire for enjoyment be
forced upon him by his fructifying Karma ?

47 Q9T TASIERT TreeaHe |
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152. (Reply): There is no inconsistency
here, for the fructifying Karma expends itself in
various ways. There are three kinds of fructifying
Karma ¢ producing enjoyment with desire,” ‘in the
absence of desire’ and ‘through the desire of
.another’.

FEEFRFTA TFLTIAT A
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153. The sick attached to harmful food, the
thieves and those who have illicit relationships
with the wives of a king know well the consequence
likely to follow their actions, but m spite of this
they are driven to do them by their fructifying
Karma.

T TR gFay |
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154. Even I§vara cannot stop such desires.
So Sri Krsna said to Arjuna in the Gita :
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155. ‘Even wise men follow the dictates of
their own nature. Beings are prompted by their
own innate tendencies; what can restriction do ?’
Gita 3.33.

szt sdER wdafk )
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156. 1If it were possible to avert the conse-
quences of fructifying Karma, Nala, Rama and
Yudhisthira would not have suffered the miseries
to which they were subjected.

In spite of knowing the impropriety of games or the
impossibility of a golden deer, Nala and Yudhisthira of
Satya and Dwapara and Rama of Treta Yuga engaged
themselves in these ventures.

9 YT A9 aEFar ga; |
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157. Tévara Himself ordains that the fructi-
fying Karma should be inexorable. So the fact
that He is unable to prevent such Karma from
fructifying is not inconsistent with His omnipo-
tence.

AR TRIAZFIASTAFT |
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158. Listen to the questions and answers
hetween Arjuna and Sri Krspa from which we know
that a man has to experience his fruectifying Karma,
though he may have no desire to experienee it.

Now the Prarabdha even in the absence of desire is
being taken up.

AT FA TIHIST G T 79 |
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159. O Krspa, prompted by what does a

man sin against his will, as if some force
compels him to do so ¥’

Gita 3.36.

FIH TT FIT T HIOAGE: |
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160. It is desire and (its brood) anger, born

of the quality of Rajas. It is insatiable, the great
source of all sins; know it t0 be your enemy.’

Gita 3.37. Desire or passion is never satisfied and it

makes one commit great sins. Anger is nothing but

thwarted desire, which of course is a produce of Rajas.
Rajas must be subdued by Sattva.

TINEANT F-qT (95 T FA00 |
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161. <O Arjuna, your own Karma, produced
by your own nature, compels you to do things,
even though you may not want to do them.’
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Gita 18.60. In Anubhitiprakada Vidyaranya speaks
of four types of intensity of Prarabdha Karma in the
case of a Jiiani, strong, middling, mild or dormant.

Al 7 Iszeq Eiyoadyan |
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162. When a man is neither willing nor
unwilling to do a thing but does it for the feelings.
of others and experiences pleasure and pain, it is
- the result of ‘fructifying Karma through the desire
of others’.

w9 afe Ffesfriafes Ay |
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163. (Doubt): Does it not contradict the text
at the beginning of this chapter which describes
the enlightened man as desireless ? (Reply): The
text does not mean that desires are absent in the
enlightened man, but that desires arising in him
spontaneously without his will produce no pleasure
or pain in him, just as the roasted grain has no
potency.

His desires are such that they have no potency or
pressure of 'will and so do not produce pleasure or pain.

AT g AT GIHRIFAMO T |
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164. Roasted grain though looking the same
cannot germinate; similarly the desires of the
knower, well aware of the unreality of objects of
desire cannot produce erit and demerit.

TANITAVLSH g |
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165. Though it does not germinate, the ro-
asted grain can be used as food. In the same way
the desires of the knower yield him only a little .

experience, but cannot lead to varieties of enjoy-
ment producing sorrow or abiding habits.

A ARAIARIET FH 2179 |
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166. Ths fructifving Karma spends its. force
when its effects are experienced ; it is only when,
through ignorance, one believes its effects to be
real that they cause lasting sorrow.

A1 fasg=ry MRy SagEYN |
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167. ‘¢ Let not my enjoyment be cut short,
let it go on increasing, let not obstacles stop it, I
am blessed because of it ’-—such is the nature of
that delusion.

From such delusions arises VYyasana, special attach-
‘ment, producing haughtiness etc., and causing suffering to
others.
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168. That which is not destined to happen
as a result of our past Karma will not happen ;
that which is to happen must happen. Such
knowledge is a sure antidote to the poison of
anxiety ; it removes the delusion of grief.

aRsfy MY sa87 WA =3 A |
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169. Both the illumined ‘and the deluded
suffer from their fructifying Karma ; the deluded
are subject to misery, the wise are not. As the
deluded are full of desires, of impracticable:
unreal things, their sorrow is great.

AT AR FEATSSTATIHET |
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170. The illumined man knows that the
enjoyment of desires is unreal. He therefore con-
trols his desires and prevents impossible or new

ones from arising. Why should such a man be
subject to misery ?

ANFISATIA AT IHF |
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171. The wise man is convinced that worldly
desires are like dream objects or magical creations.
He knows further that the nature of the world is
incomprehensible, and that its objects are momen-
tary. How can he then be attached to them ?

TATARGULAN TN qTTEATEY |
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172. One should, when awake, first picture
to himself vividly what he has seen in a dream
and then carefully and constantly think over the
conditions.of dreaming and wakefulness.
As a result he will be disinterested, for he will be

convinced that the objective world is not very different
from the dream world. cf. Katha Up. 2.1.4.

fet a1 SRR TER |
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173. An aspirant must observe long and find
out the essential similarity of the dream and
waking worlds. He should then give up the notion

of the reality of worldly objects and cease to be
attached to them.

Cf. Upade§asihasri 17.61. The two states as such
cannot be distinguished as they are similar experiences.

geRIiieg aaufaecaTgArEEa: |
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174, This world of duality is like a magical
creation, with its cause. incomprehensible. What
matters it to the wise man who does not forget
this, if the past actions produce their results in
him ?

farTRaTa i FRSRaEEet |
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175. 'The function of knowledge is to show
the illusory nature of the world and the function
of fructifying Karma is to yield pleasure and pain
to the Jiva.

The enjoyment due to Prarabdha. and the idea of
unreality can co-exist. It is not the function of knowledge
to do-away with enjoyment of pleasure and pain due to
Prarabdha, so also Prarabdha is not concerped with the
reality or unreality of pleasure or pain,

ey R 1 fmtivaaa: |
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176. Knowledge and fructifying Karma are
not opposed to one another since they refer to
different objects. The sight of a magical perfor-
mance gives amusement to a spectator in spite of
his knowledge of its unreality.

TAREEGANART A=Y RTIAGR |
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177, The fructification of Karma would be
considered to be opposed to the knowledge of truth
if it gave rise to the idea of the reality of the
transitory world ; but the mere enjoyment does not
mean that the enjoyed thing is real.

Knowledge means the realization of the unreal nature
of the universe and if this universe is proved to be real for
the purposes of Prarabdha, then only there is opposition

between knowledge and Prarabdha. A mirage is known
to be unreal, still it appears before the eye of a traveller.

AT A AN FHieqa: TqHTEGON |
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178. Through the imaginary objects seen in
a dream there is experience of joy and sorrow to
no small extent; therefore you can infer that
through the objects of the waking state alse
there can be the same experience (without making
them real).

qfe FRMTEIA T SRITEIRIAT |
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179, If the knowledge of truth would
obliterate the enjoyable world, then it would be a
destroyer of the fructifying Karma. But it only
teaches its unreality, and does not cause its
disappearance.
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If the universe disappears, nothing remains on which
Prarabdha can act and therefore it also must vanish.

AAIETT FFQGEAAE A |
AAIAATEGT AN AEARTHEGAT (19< )

180. People know a magical show to be
unreal, but this knowledge does not involve the
destruction of the show. So it is possible to know
the unreality of external objects without causing
their disappearance or the cessation of enjoyment
from them.

I ATT TEACAT (HFEAT H F |
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181, (Doubt): The Sruti passages say that

he who perceives his own Self to be all, ¢ what can
he hear or see, or smell or speak ?’

Vide Brhadaranyaka Up. 2.4.14. 18a Up. 7, Chandogya
Up. 7.24.1." In realization there is no perceiver, perception
and the perceived.

A9 2INETT FAAA T T |
a9 fagw W &9 witfa e ngel

182. Therefore knowledge arises with the
destruction of duality and in no other way. This
being so, how can the knower of truth enjoy the
objective world ?



U4 PANCADASI [VII-183
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183. (Reply): The Sruti upon which this
objection is based applies to the states of deep
sleep and final liberation. This has been amply
cleared in aphorism 4-4-16 in the Brahma-Sutras.
Vide Brahmasitras 4.4.16. Cf. Chandogya. Up. 6.8.1,
Brhadarapyaka Up. 4.4.6, 4.5.13-15. These Sruti texts
do not refer to the condition of those who have acquired

knowledge here. The Sruti texts say that they enjoy in
various worlds like heaven.

FATAT MFIFARIAEE F T3 |
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184. If thisis not accepted, we cannot account
for Yajfiavalkya’s and other sages’ efforts to teach.
Without a recognition of duality they could not
teach, and with it their knowledge is incomplete.

fifiFegaam @ sacTaga: |
Al Sgyficaan 3 o geu

185. (Doubt): Direct knowledge is achieved
in subject-objectless contemplation in which there
is no duality. (Reply): Then why not apply the
same argument to the state of deep sleep ?

ARATTT A AR gqy FiE a0 A |
arendia fafy ast 4 el | 9<E
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186. (Doubt): In the state of deep sleep
there is no knowledge of the Self. (Reply): Then
you admit that it is not mere absence of duality
but the knowledge of the Self that really matters.

suq fafed fait afy afe we|a: |
FafErnlaa: 3 awegafEd: || 20 |
187. (Doubt): True knowledge combines in
itself both the knowledge of Self and the absence
of knowledge of duality. (Reply): Then inanimate
objects like pots in which the knowledge of duality
18 absent are already half enlightened!

wqEsAgEAT ARt Tgea:
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188. Then the pots are superior to you, for
even the buzzing of mosquitoes often distracts
your attention, and they have no such awareness
of duality !

Ararfra frafe afy aft gt wa
gefs faersEiemieg & augaEyg | 94R |
189. If, however, you admit, the knowledgé,
of the Self alone constitutes realization you have
accepted our position. Again if you say, to have
realization the troubling mind is to be controlled,
we bless you. Be happy, do control the mind.
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AfFERTSTAIMIETT FHIFO |
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190. We also like it, for the control of the
mind is essential for the realization of the illusory
character of the world. But although the wise
man may have desires, they are not binding as are
the desires of an ignorant man. This is the drift

b

of the text ¢ Desiring what......°.
TN EFRNGET Tog QML IH |
T EET AR TN 1 232

191. There is therefore no contradiction
hetween the two statements in the scriptures that
‘desires are a sign of ignorance’ and that ‘the wise
man may have desires’, because the desires of a
wise man are too weak to bind.

Attachment or addiction to desires is objected to but
the semblance of desires is allowable. References are to
Acarya Sure§vara’s Naiskarmyasiddhi 4.67 and Brhadara-
ayaka Vartika 1.4.15-39. The first says: - Desires for things
coming within the range of the mind is an indication of
absence of knowledge ; how is it possible for a tree which
has fire within its hollow to remain green?’ The second
says: A proper understanding of the real drift of the
scriptures accompanied by the necessary practices is enough
to secure absolution; it does not matter if desires etc.,
remain ; their presence will do no harm’,
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AT RATRARAAGATT THIGO |
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192. Since he is convinced of the association-
lessness of the Self like the illusoriness of the
world, the knower has no idea of himself as a doer
ana ¢njoyer. The verse quoted at the beginning:
of this chapter, ¢ For whom should he desire ?”
applies to him.

qfeshaii® a1 augeTT A= |

Feearaarmafaf FaEaIfa 98 1 923 1t
193. Many Sruti texts declare that a husband
loves his wife not for her sake and the wife loves.
‘him not for his sake, but for their own sake.

Brhadaranyaka Up. 2.4.5,4.5.6.
fh FeTIBRIAMISIN & IS |
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194. Now who is the doer and enjoyer? Is.
it the immutable Kutastha or the reflected cons--
ciousness, Cidabhasa, or a union of the two
Kiutastha cannot be the enjoyer since it is associa--

tionless.
GEATEIHATAEN FHER {1 397 |
TR AR AR SqRA T N 294



195. Enjoyment signifies the change that
results from identification with the sensations of
pleasure and pain. If the immutable Kiutastha
is the enjoyer, it becomes mutable, then would it
not be self-contradictory ?

Cf. Naiskarmyasiddhi 2.77.

ReRggrfiaamm Ry |
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196. Cidabhasa is subject to the changing
conditions of the intellect, and he undergoes modi-
fications , but Cidabhasa being illusory exists only
by virtue of his real substratum, and therefore he
cannot by himself be the enjoyer.

It is not possible to separate Cidabhasa from its
substratum Kitastha, to attribute pleasure or pain to it.
The Kitastha, which is associationless, cannot be the
enjoyer ; Cidabhasa, without Kauatastha, cannot maintain
itself, how can it enjoy ? So both of them should be taken
as the enjoyer. That it is due to a wrong notion is evident.

SHATHF OAA 1k WiwT |
AEARATEANT F2ed: A 5 | 129 |
197. In common pariance, therefore, Cida-
bhasa in conjunction with Kitastha is considered
t0 be the enjoyer. But the Sruti begins with
both the types of Self and concludes that Kutastha
alone remains. '
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198. When King Janaka asked Yajiavalkya
about the nature of the Self, the sage first told
him of the sheath of intellect and then, pointing
out its inadequacy (to be the Self), ended in
teaching him of the immutable Kutastha.
Vide Brhadarapyaka Up. 4.1.4.
RISTARHTAR] STTCREETE: |
SHARAFAIGT FIEq: T 341 1§ 22% 1|
199. 1In fact, Aitareya and other Sruti texts,
concerned with the consideration of the Self, begin

with an enquiry into the nature of the enjoyer and
end in a description of the immutable Kiutastha.

Aitareya Up. 3.1.1.

FTEIFEA TTRAAATYRAIFA: |
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200. Owing to ignorance the enjoyer super-
imposes the reality of Kutastha on to himself.
Consequently he considers his enjoyment to be
real and does not want to give it up.

The ¢ enjoyer ’ here means Jiva or Cidabhasa.

AT AT AT qRraRiEst |
Ty SFRTT: ST TR || 0
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201. The enjoyer desires to have a wife and
80 -forth for his own pleasures. This popular
notion has been well described in the Brhada-
ranyaka Upamsad

Vide verse 193.
WA MBATAAT AIAFEIAY |
WG FIsarsTa 4 ffrafy 1 k00
202. The Sruti says that siﬁcg-the' e;ijoyable
objects are for the sake of the enjoyer, they should
not be loved for their own sake. Since the enjoyer

is the central factor, love should be given to him.
Vide Brhadaranyaka Up. 1.4.8, 2.4.5.

T fifERRT Gy |
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203. Prahlada prays in the Vigpu Purana:
* Let the unending love which the undiscrimina-
ting have for transient objects, be not removed
from me, O Lord but directed towards Theeso that
I may have incessant flow of Thy remembrance.’

Vispupurana 1.20 19. The last sentence may also mean:
et such love for you while I think of you remain ever with
me, i.e. let my devotion be as firm as the attachment of an
ignorant and thoughtless person to worldly objects. The
author has takep the first interpretation; the second is
correct with reference to the Puranic coatext.
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204. Following this method an aspirant
should become indifferent to all enjoyable objects
in the external realm, and direct the love he feels
for them towards the Self and desire. to know It.

Loving the Self means constantly discriminating about
and remembering the real nature of the Self

QEFIZATIAGANRY GIHL |
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205. As the fallen ones keep their minds ever
concentrated on objects of enjoyment, such as
garlands, sandal intment, young women, clothes,
gold and so forth, so an aspirant for liberation
ought to keep his attention fixed on the Self and
never falter.

The loved thing is uppermost in one’s mind. So the
Self should always be refiected upon.

¢ :
FISTARFARGATEq 7=y |
g N |
fafsfiggar ag=gyy: & FTRIF 1 Re§ 1
206. Asa man desirous of establishing his
superiority .over his opponents engages himself in
the study of literature, drama, logic and so forth,
%0 an aspirant for liberation should discriminate
about the nature of the Self.
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207. As a man desirous of heaven repeats
the holy formula and performs sacrifices, worship
and so forth with great faith, so should an aspirant
for liberation put all his faith in the Self.

frewEd aur A AR g |
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208. As a Yogi devotes himself with perseve-
rance to obtaining concentration of the mind in
order to acquire supernatural powers, like making
oneself small or great, so should an aspirant for
liberation  (perseveringly) differentiate the body
from the Self. |

Patafijali and others speak of the eight main super-
natural powers: powers of becoming small, like an atom,
becoming light like the wind, getting anything at will,
penetrating any object, becoming very big, creating worlds,
having a hold over people and suppressing one’s passions.

RS e NIRRT |

T FEIARSTATTFAEEIGEN || R°% 1
209. As these people through perseverance
increase their efficiency in their fields, so for the
aspirant for liberation through continuous practice
the idea of separateness of the Self from the body
becomes stronger.
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210. The real nature of the enjoyer can be
understood by applying the method of distinguish-
ing between the variable and the invariable. In
this way an aspirant comes to know that the
witness of the three states is ever detached.

IT qRTIAA KYI AAETRIIWY |
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211. It is common experience that the states
of waking. dreaming and deep sleep are distinct
from one another, but that the experiencing
consciousness is the same.

Anvaya indicates co-existence, i.e., the presence of a
particular thing where another exists, e.g., smoke and fire.
Vyatireka indicates the absence of one of them when another
is absent, e.g.. no smoke, no fire. The Self is present in all

the states, but the experience of one state is not in the other.
So they are not co-existent with the Self.

q 4G (EISATa-anTar W3 |
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212. The Sruti trumpets that whatever
objects are cognized by the Self in any state,
whether meritorious or unmeritorious, producing
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pleasure or pain, are not carried over from one
state to another.

Vide Brhadaranyaka Up. 4. 3.15-17.

ABREAAGIANC AT TAFIAQ |
(\ - . .
TEEEM T aEE: qgsE 0| 23 0
213. “When a man realizes his identity with
that Brahman which illumines the worlds of the
waking, dreaming and sleeping states, he is
released from all bonds.’
Kaivalya Up. 1.17 or 20.
OF CARAT AT FEEAAGINY |
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214. “One should consider the Self to be the
same in the waking, dreaming and sleeping states.
That Atman which knows itself as beyond the

three states is free from rebirth.’
Brahma or Amrtabindu Up. 11.

Brg q1g IR MHT T IHA |
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215. ¢That Self which is not subject to
experience in any of the three states, which can be
called pure consciousness, the witness, the ever
blissful, and which is neither the enjoyer nor the
enjoyment or the object of enjoyment, That I am.’
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Kaivalya Up. 1.18 or 21. The enjoyer is known as
Vi$va, Taijasa or Prajiia in three states. The ever blissful
is the Supreme Self or Siva here.

oF fafen o fAgEvaatka: |
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216. When the Self has been differentiated
in this way, what remains as the enjoyer is Cida-
bhisa or Jiva who is also known as the sheath of
the intellect, and who is subject to change.

So Cidabhasa is the enjoyer.

wigRIsy g JAGITEY |
TFEAS AT TENIRTT 7@ || 3 ||
217. This Cidabhasa is a product of Maya.
Sruti and experience both demonstrate this. The

world is a magical show, and Cidabhasa is inclu~
ded in it.

This is an answe: to the question whether. it goes
against the position taken jn verse 192. Cidabhasa is not
transcendentally real. As consciousness he is Kutastha, as
the antahkarapa reflecting consciousness he is a product
or manifestation of Maya. Cf. Nysimmha Uttara-tapaniya
Up. 9, Svetas'vatara Up. 4.9-10, Kaivalya Up. 1.12-14.

fredisaed gwart s gy |
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218. 1In deep sleep the unchanging witness

oonsciousness perceives the absorption of Cidé-
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bhasa who is therefore unreal. By continually
differentiating the Cidabhasa one comes to under-
stand his unreality and his separateness from
Kitastha.

Cidabhasa is the aspirant himself.

=g sy fafien gawta 7 assi )
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219. When Cidabhisa or Jiva convinces
himself that he is liable to destruction, he no

longer has a desire for pleasure. Does a man lying
on the ground in death-bed, desire to marry ?

Cf. Brhadarapyaka Up. 4.3.23, Katha Up. 2.2.4,8.

R sa7ed 9 MwEfif @ag )
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220. He is ashamed to speak of himself as
an enjoyer as before. He feels ashamed like one
whose nose has been cut off, and just endures the
experience of his fructifying Karma.

The enlightened man is ashamed of identifying himself
with Cidabhasa.

T WA M u+g [Agead aq |
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221. When Cidabhasa is ashamed to think
of himself as the enjoyer, how meaningless it is to
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say that he will superimpose the idea of being the
enjoyer on to Kutastha.

gt WIkrafeatasan |
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222. Thus the words ‘for whose gratification’
in the first verse, are intended to denote that there
is no enjoyer at all, and consequently, to the
enlightened there are no bodily miseries.

TS 95 w0 9 T B w79y |
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223. Bodies are known to be of three types,
viz., gross, subtle and causal. And, of course,
there are correspondingly three kinds of afflictions
or affections.:

TR A== Rt |
e
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224. The physical body, composed of wind,
fire and water (the three-humours of the body), is
subject to scores of diseases and also to many

other troubles such as bad odour, deformity,
inflammation and fracture.

FIMRIET: T g |
AU FAST JeA ATRFIATAT 3T HHI ||



318 PANCADASI [VII - 226

225. 'The subtle body is affected on the one
hand by desire, anger and so forth, and on' the
other by inner and outer control, peace of the
mind and sereunity of the senses. The presence of
the former affections and the absence of the latter
lead to misery.

The six enemies are: desire, anger, greed, delusion,
pride and jealousy. S'anti means peace of mind and Danti,
control over the senses. Or they mean the six Sattvic
qualities: inner control, outer control, withdrawal, fortitude,
concentration and faith. The sensual people gloat over
enjoyments ; the spiritual aspirants suffer, because they
think they have no control over thém. The Gita (14.22)
says that the knower is not perturbed by the actions
produced by the Gunas,

7 qt 9 F IWEA (98 29 SO |
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226. 1In deep sleep, the state of the causal
body, the Jiva knows neither himself nor others
and appears as if dead. The causal body is the
seed of future births and their miseries. So saw
Indra, as declared in the Chandogya Upanisad.

Vide Chandogya Up. £.11.1. The affliction peculiar
to the causal body is rather obscure and therefore difficuit

of comprehension. Ignorance is its main affliction. It also
contains the seeds of future sufferings.

T AW gy Sy i qan |
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227. These affections are said to be natural
to the three bodies. When the bodies become free
from them, they cease to function.

Bv controlling the effects, the bodies can be controlled.

FRITAISIN q2) IR+ FFT@T 397 |
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228. As there is no piece of cloth without
cotton threads, no blanket without wool and no
pot without clay, so the three bodies cannot exist
without these affections.

TR Fa RISy saU R Fatya: |
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229. Yet, as a matter of fact, these affections.
are not natural to Cidabhasa. (They belong only
to the bodies with which Cidabhasa is identified.)
It is to be noted that the reflected consciousness
is not different from pure consciousness, and both
are self-luminous by nature.

The heat of the hot oil reflecting the sky is not trans-
mitted to the sky. So also consciousness remains unaffected.

fgrR s aT S qriyft #v Fav |
gaRaFRal ¥ R afEay | k30 )
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230. None of these affections are natural to
Cidabhasa. How then can they be attributed to
Kiutastha ? The fact is that threugh the force of
ignorance (Avidya) Cidabhasa imagines himself to
be identified with the three bodies and is affected.

qfgacgEasaTd AT 356y !
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231. Cidabhasa superimposes on the three
bodies the reality of the Kutastha and imagines
that these three bodies are his real Self. B

TARVAAIARS ST THRY I )
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232. As long as the illusion lasts Cidabhasa
continues to take upon himself the states which
the bodies undergo and is affected by them, as an
infatuated man feels himself affected when some-
thing affects his family.

qAERY qoTeg TATAR TIT 97 |
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233. An ordinary man is afflicted when his
son or wife suffers; similarly Cidabhasa unreason-
ably thinks that he is afflicted by bodily ailments,

fafr=g wiglcaan sauaRmgeag |
faragemifyet FRAESAWIESRT | 3% )
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234. By discrimination ridding himself of all
illusion and without caring for himself the
Cidabhasa always thinks of the Kutastha. How
can he still be subject to the afflictions pertaining
to the bodies ?

- The -Cidabhisa' knows himself to be unreal, his real
nature being Kutastha.

FIAAGATNETW 3¢ TER |
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235. When a man takes a rope for a serpent,
he runs away from it. When the illusion is
negated and the true nature of the rope is known,
he realizes his error and is ashamed of it.

frsgiEmien sratraaiegd |
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236. As a man who nas injured another
through ignorance humbly begs his forgiveness on
realizing his error, so Cidabhasa submits himself
to Kiitastha.

‘He gave offence to Kitastha by calling It by some other

name full of defects! Now he surrenders his sense of
separateness and merges in Katastha.

ATTAIIEYS TAAEERS a97 |
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237. As a man does repeated penance of
bathing etc., for repeated sins, so Cidabhasa too,
repeatedly meditates on Kitastha and submits to
It as his witness or substratum.

ITEIFEAT 9371 AT oA |
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238. As a courtesan suffering from a certain
disease is ashamed to demonstrate her charms toa
lover who is acquainted with her condition, so
Cidabhiasa is ashamed to consider himself as the
doer and enjoyer.

AT AW T NI TE |
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239. As a Brahmaga defiled by contact with
a vicious man of low caste undergoes penance, and
subsequently avoids the risk of touching such a
man, so Cidabhasa, having known of his
difference from the bodies, no longer identifies
himself with them.

AT BRI THG: AHETIESAT |
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240. An heir-apparent imitates the life of his
father, the king, in order to fit himself for accession
to the throne. Sc Cidabhasa continually imitates
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the witness Kiutastha with a view to his being
one with 1%.

A w@ Iz FAT A &l Fh )
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241. He who has heard the declaration of
Sruti: ‘The knower of Brahman becomes Brahman’,
fixes his whole mind on Brahman and ultimately
knows himself to be Brahman. |

Mundaka Up. 3 2.9.

TTRARIA TI=TET ST AT 99T |
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242. As people desirous of acquiring the
state of the deities immolate themselves in the
fire, so Cidabhasa renounces his identity in order
10 be absorbed in Katastha.

Why should the Jiva seek to destroy himself ? It is not
destruction, but being part of a limitless entity. It is often

seen that people give up their bedy for: getting a higher
state mentioned in the tcriptures.

TIAEALELE § AT 77 g=afy |
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243. In the course of self—immol’ration a man
retains his manhood until his body is completely

consumed. So the idea of Cidabhasa continuesas
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long as the body, the result of fructifying Karma,
continues.

TS Tl FRANTEER |
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244. After a man has realized the nature of
the rope, the trembling caused by the erroneous
idea of the snake disappears gradually only and
the idea of the snake still sometimes haunts him
when he sees a rope in darkness.

The illustration need not be stretched too far, for

w:th illumination all' time, space and causality are got
over ‘and the knower does not slip into the error again.

AR 7 Al Y @ |
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245. Similarly the fructifying Karma does
not end abruptly but dies down slowly. In .the
course of the enjoyment of its fruits, the knoweris
occasionally visited by such thoughts as ‘I am a
mortal .

The knower, being the wilness of his mind where
'wrong ideas appear, is not disturbed regarding spiritual
conviction.

ATTNERAT T awf
Sfraegiead A foeg Teafafn aguesn
'246. Lapses like this do not nullify the
realization of truth. Jivanmukti (liberation in life)
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is not a vow, but the establishment of the soul in

the knowledge of Brahman.

Jivanmukti is.not a vow like keeping silence etc., to be
null and void with a break. It is acquisition of real direct
knowledge, Self’s remaining in Itself. But such knowledge
may occasionally be obscured because of old habit and be
recovered whenever he wants. By °Sthiti’ Acyutaraya
understands Vyavastha (a settled rule) and Ramakrsna
understands Svabhava (nature).

Some objections have been raised regarding Jivanmukti
or liberation during life. The Mundaka Upanisad (2.2.8)
speaks of all Karmas being destroyed with the rise of
knowledge. But if along with Saficita and Agami, Prarabdha
Karma is also burnt up, then the body will fall off
immediately and there will be no Jivanmukti. But it is to
be taken in a figurative sense. The body of the knower is as
good as dead because the sense of ownership is gone. He
considers it only as an instrument and is not concerned if it
experiences pain or pleasure. The Brhadaranyaka Upanisad
{4.4.7) compares the body of a knower to the slough of the
snake. It also says, (4.4.12) as has been quoted in the
beginning of this chapter, ‘ If a man knows the Selfas *“Iam
this ”’, then desiring what and for whom should he suffer in
the wake of the body?’ Sometimes there are instances of
perfect souls giving up their body considering it a useless
burden. From the standpoint of reason it has been argued
that knowledge should either burn all the three Karmas or
none at all. If all are burnt, there will be no possibility of
liberation in life, for the body will fall. If all remain, the
cycle of birth and death will continue and there will be no
question of liberation at all. In his commentary on
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Chandogya Up. (6.14.2) Acarya S'ankara brings$ the analogy
of arrows. The Prarabdha Karma js an arrow which is
already shot and there cannot be any control over it,
whereas the arrows in the quiver or om the bow can be
stopped from going into action. The sped arrow must go on
till its force is exhausted, even if the target is passed. The
Sancita Karma is a mere potentiality resting in the subtle
body. It will become active only when it has gained a
suitable bodily apparatus. So it can be nullified by know-
ledge. It then becomes like a burnt up seed. The Agami
Karma depcnds for its origination on the disposition of the
mind with which a man engages in action. To the egoless
knower, therefore, there does not accrue any Agami Karma.
There is no ego in his efforts to keep the body and soul
together, or. for the welfare of the world or to set an
example of Niskama karma. So there is no merit or demerit
as a result of these efforts. (Cf. Sankara’s cdmmentary_ on
Gita 4.19-20.)

The Advaita Vedanta is unique in not regarding Moksa
as a postbumous affair. Knowledge dawns on-the disciplined
mind of an aspirant making him free from ignorance in
this very life. The cause must produce its effect. So also
through God’s grace, should the different disciplines,
discrimination and meditation practised by the aspirant
anxious only for liberation. The Upanisads (Katha 2.3, 6.4,
Kena 2.5., Chandogya 6.14.2, Brhadaranyaka 4.4.6-8,
1.4.10, Mapdakya 2, Chandogya 6.8.7, the Gita 5,19, 23,
26), and the Mahavakyas support this idea of liberation in
life. The conception of Jivanmukti stands to reason also.
Man’s bondage is removed by the removal of ignorance
where the necessary effort has been put in. Videhamukti
simply means that there will be no further birth, No Special
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qualifications can be acquired after death. So there is no
reason why liberation should come only after death. Know-
ledge, like light, is instantaneous in the production of its
effect. So its effect in removing the darkness of ignorance
must be immediate, for knowledge and ignorance are
related as contradictories and are, therefore, mutually
exclusive. There is no middle grobund possible between
them,

garshy freare sgegga @ AR |

RIATEg AEA T4 TEAR A a0 89

247. In the example already cited, the tenth
man, who may have been crying and beating his
head in sorrow, stops lamenting on realizing that
the tenth is not dead - but the wounds caused by
beating his head take a month gradually to heal.

TAAFGSTHT FAT &9l ATTATY |

v giwanmaun sreagifaang 1| 28< )

248. On realizing that the tenth is alive, he
rejoices and forgets the pain of his wounds, In
the same way liberationin life makes one forget
any misery resulting from the fructifying Karma.

If even after acquisition of knowledge the delusion of
worldly life is likely to recur, what is the good of Jivan-
raukti ? This is answered here.

ST [ARIETEAEERT 4T ffsgan |
WEAT TN G ANE F90 3 0 8RB

249. As it is not a vow and a break does not
matter, one should reflect on the truth again and
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again to remove the delusion whenever it_recurs,
just as a man who takes mercury to cure a certain
disease eats again and again during the day to
satisfv the hunger caused by the mercury. .

Recurrence of Adhyasa is an obstacie to the bliss of
Jivanmukti, not its knowledge. Cf. 7.39.

AUASTITIT S0 & JG 97 |
AR FAAFRIAAEE g=ad aqr || Wo ||

250. As the tenth man cures his wounds by
applying medicines, so the knower wears out his
fructifying Karma by enjoyment and is ultimately
liberated.

These verses describe the interim conditions and nét
the ultimate truth.

frfussiHi TEas MEwy dRa |
ATIIEEY g 791 Ffeg qgdt 1| R4 |

251. In the first verse, the expression
“ Desiring what ?” indicates the release from
suffering. This is the sixth state of Cidabhasa.
The seventh state, which is now described, is the
achievement of perfect satisfaction.

Verses 126-251 have dealt with destruction of suffering
as a result of knowledge. The seventh state mentioned in
verse 33 is now being discussed in 252-298.
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arggn Rrreafiiaafifgan |
B B WU AT Feafd 1| 4R 0
252. The satisfaction by external objects is

limited, but the satisfaction of liberation in life is
unlimited. The satisfaction of direct knowledge
engenders the feeling that all that was to be
achieved has been achieved, and all that was to be
enjoyed has been enjoyed.

Satisfaction due to the enjoyment of worldly objects
is conditioned, for there is always the desire to enjoy
something else. But satisfaction from direct knowledge is
boundless and absolute.

tfmgiasaratigy gwg fgy )
% FeF JURATHEINIAT FAG 1| 43 |

2563. Before realization one has many duties
to perform in order to acquire worldly and celestial
advantages and also as an aid to ultimate release ;
but with the rise of knowledge of Brahman, they
are as good as already done, for nothing further
remains to be done.

Verses 253-270 have been repeated in Chapter 14
(40-57).

ARAFIFA TG |
ATHLAIAIGHT FoFfq freman || U8 U

254. The Jivanmukta always feels supreme
self-satisfaction by constantly keeping in view his
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former state and present state of freedom from
wants and duties.

Meditating continually on Brahman he enjoys supreme
felicity all the time.

ifaArsan datg WA gAmEdgan |
qUATA-ZIOISE §aUfy fRlEEsar | Ruy ||
255. Let the ignorant people of the world
perform worldly actions and desire to possess
wives, children and wealth. I am full of supreme

bliss. For what purpose should T engage myself

in worldly concerns ?
This is how the Jivanmukta feels.

AT FATN T RATET! |
QI FIAF: FeARINE 5 T 1 UG )
256. Let those desirous of joy in heaven
perform the ordained rituals. I pervade all the
worlds. How and wherefore should I undertake
such actions ?

It is useless, for a knower has no Karma or its enjoy-
able results.

sqrEEdl § AEiY AAAYRg AT |
Ismitamifon ¥ @ sifemsirgaa we )

257. Let those who are entitled to it, explain
the scriptures or teach the Vedas. I am not sc
entitled because all my actions have ceased.
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No injunctions are applicable to a knower and he is
not concerned about the merit derived from good actions.

He has no motiveto do anything, not even for the good:
of others.

Pt A Yty @ Oty T
SERERFIAAA (F 7 TAEGIRAAR NRUC

2568. T have no desire to sleep or beg for
alms, nor do I doso; nordo I perform the acts of
bathing or ablution. The onlookers imagine these

things in me. What have I to do with their
imaginations ?

TSAGSAR 24T AFTRIGAAREAT |
TETRARAEATANTTE 7 1 1R |

2569, Seeing a bush of red gufija berries frony
a distance one may suppose that there is a fire,
but such an imaginary fire does not affect the
bush. So the worldly duties and qualities attri-
buted to me by others do not affect me.

SITFAFIATAT AAFEHEPATILY |

a0 TAEAG A AASTAETT || RE° W

260. Let those ignorant of the nature of
Brahman listen to the teachings of the Vedanta
philosophy. I have Self-knowledge. Why again

should T listen to them ? Those who are in doubt
23
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refleect on the nature of Brahman. I have no
douhts, so I do not do so.

He has neither ignorance nor doubt, so no more
Sravana and Manana.

fodear ffrsadfEs enaaficaa |
RERAAATAE T FTEATEY N 6L N

261. He who is subject to erroneous con-
viction may practise meditation. I do not confuse
the Self for the body. So in the absence of such
& delusion why should I meditate ?

AL AT TAME=TIZ Faragy |
fAgad FrETTRImARIsTEEay | 8 U

262. Even without being subject to this
delusion, I behave like a human being through
the impressions and habits gathered over a long
period.

As the country wheel of the potter continues to move
for some time even after the push is delivered so the
knower’s body and habits continue to exist.

TIEIRATT A0 STy FEed |
¢ R
FAGY AT 3T TEIGTAGLRT: 1| 63 )
263. All worldly dealings will come to an
end ‘when the fructifying Karma wears out. If it

does not wear out, thousands of meditational bouts
will not stop the dealings.
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e saaeaiie Jgamwea § |
AR STTENT THSTAETE TA: || RE8 |

264. To bring to an end your worldly
dealings, you may practise contemplation as much
as you like, but I know the worldly dealings to be
perfectly harmless. Why should I then meditate?

The worldly dealings do not disturb the knower or his
knowledge or liberation.

fraq ftq g 7 auifiRaar a9 |
A T awmyar qa| sfEsfm) 8y |

265. There is no distraction for me, so for-
me there is no need of Samadhi too. Both distrac-
tion and absorption are states of the changeable
mind.

By Samadhi or intense concentration, distractions can

be removed but as the Knower is perfectly in peace, the
practice of concentration is redundant.

eI ATERT T ¥ I 49T |
F9 Feq T JEHAET 13 | &5 0

266. I am the sum of all the experiences in
the universe ; where is the separate experience for
me ? I have obtained all that was to be obtained
and have done all that was to be done. This is
my unshakable conviction.
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QAN @A a1 TEEY TG |
AATFIIITET TAET TITA0L 1| 89 |
267. 1 am associationless, neither the doer
mnor the enjoyer. I am not concerned with what
the past actions make me do, whether in

accordance with or against the social or scriptural
.codes.

FAAT FATAVIST FTHTATROAAT |
AT AR TdsE T AT AR W &
268. Or, there is no harm if I engage myself
in doing good to the world following the scriptural

injunctions even though I have obtained all that
was to be obtained.

FATAAEATATANGIET Toat A: |
I’ F9d TAHETSATIGFY | &R |

269. Let my bodv worship God, take bath,
preserve cleanliness or beg for alms. Let my mind
recite ‘ Aum or study the Upanisads.

Aum is the saving Mantra and the Upanisads are the
head of scriptures.

fsiy sqrag g sEna=y fdaang |
qETE FRIETT A 39 AT ®RY || R9° )

270. Let my intellect meditate on Vispu or
be merged in the bliss of Brahman, I am the
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witness of all. T do nothing nor cause anything
to be done.

Td T FIE TT GITHHW 97 |
RfrERTaaT qewEggag | 9 |

271. How can there be any conflict between
the actor and myself ? Our functions are as apart
from each other as the eastern from the western
ocean ?

How can there be conflict in his actions or between
the actor’s mind and himself, or between the supporters
.of Karma and himself, the Jiani?

g A FROY 9 g )
U AASTA A=y AT X ) R0 1

272. An advocate of action is mainly concer-
ned with the body, the organs of speech, the
intellect and with Karma ; he is not concerned
with the witness-consciousness, whereas the
illumined one is concerned with the associationless

witness, not with other things.

The advocates of action concern themselves with the
body fit for performing sacrifices, powers of speech for
reciting the Vedas and intellect fit for meditation on the
deity as means to action. The Jiiani’s field of interest and
conviction are different.

gY AFETFGIAEENTT IRORT |
fraat gigaear 2aT AemT at || 93 )
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273. If the advocates of Karma and Jfiana,
without understanding the difference of their
topics, enter into a dispute, they are like two deaf
persons quarrelling! The illumined ones only
laugh at seeing them.

7wt 7 Feay arfyor a87 a=R |
AT JeAAT AT W f BEEA 0w )
274. Let the knower of truth know the
witness-consciousness whom the Karmi does not.
recognize, as Brahman. What does the karmi lose
by this ?

The Karmi can continue his action without knowing.
the Self.

TWANIZIEAH! FuFArFIafEa: |
) Q ¢
Rl g faasT g 0 9 |
275, The illumined man has rejected the

body, speech and mind as unreal. What does he-
iose if a believer in action makes use of them ?

qafaaicaw IR wegsan |

MazafrafeEggycart a3au ) g |
276. (Doubt): The knower of truth has no
ase for getting engaged in sction. (Reply): What
use has actionlessness ? (Doubt): Absence of action
is a help to the acquisition of knowledge. (Reply):
Action too is helpful in the search after knowledge.
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By good actions the mind is purified and detachment
arises. As a result the aspirant becomes fit for higher
discrimination.

Some consider both Jiiana and Karma to be the means

for liberation. This has been refuted by Acarya Sankara.
But he recognizes them as steps to liberation i.e., perfor-
mance of Karma purifies the mind and then after practising
methodical discrimination etc., liberation may be attained.
The Jiidna-karma Samuccaya-Vada is of two kinds, viz.,
(1) that holds that both Jiiana and Karma must be practised
simuitaneously to the end; both of them together cause
liberation: (2) that Karma and Jnana should be practised
togethec but when intense desire for knowledge or liberation
is produced Karma should be dropped; Karma is a
necessary step to the - production of purity of heart and
therefore it directly helps knowledge. Vicaspatimiéra in
Bhamatinibandha says that Karma is a means to enquiry
which is a direct means to knowledge, (Cf. Brahma Satra
3.4.33). The author of Vivarana thinks that Karma is a
direct means to knowledge, which alone brings about
liberation. Karma should be continued till intense desire
for knowledge along with detachment arises. Some say that
only Karma according to A§rama is suitable for knowledge.
The author of Kalpataru says that all Nityakarmas beihg
motiveless remove the obstacles to knowledge and are
suitable to it but not the Kamyakarmas. But Sarvajnatma-
muni, the author of Sanksepa$ariraka thinks that even
Kamyakarmas are useful. The consensus of opinion of the
Acaryas is that good Karma should be done till intense
Jijnasa arises

TEAS TgET ACTAT T g |
ATATIEIAGT AN T TFIGIAT | 99 |y
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277. (Doubt): Once the truth is known,
there is no further desire to know it (and so he
has no need for action.) (Reply): He has not to
know again (and so he has no need for inaction).
‘The knowledge of truth remains unohstructed and
needs nothing further to revive it.

Al Tl aeRE Ay arfrgaEi |
R FENAT WA T N 79 0 9<¢ )

278. Nescience (Avidya) and its effects (the
‘realm of duality) cannot negate the knowledge of
truth. The dawn of truth has already destroyed
them for ever in the case of the knower.

Bk zaqam%téa 7 7 TI99 |

FAAGT AW 5 geawERd 7A@ 1l %R )

279. The realm of duality, destroyed by
knowledge, may still be perceived by the senses,
but such perception does not affect illumination.

A living rat cannot kill a cat ; then how can it do
.50 when dead ?

Al qrggaEn Ay 37 AR T |
freRT REET Asyadicas &1 941 1IR¢°))

280. When a man is so invulnerable that
even the mighty weapon Pagupata cannot kill
him, how can you say that he will be killed by an
edgeless weapon ?
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The Pagupata weapon of Siva is nearly invincible and
is.compared here to ignorance and its products. The point
of the weapon refers to the joys and sorrows perceived by
the senses but not affecting the knower.

arTEREa fi AR |

gZaA1 AQSTATAIST GT&l q0eqat Fa9 |

281. The knowledge of truth has fought and
overcome ignorance even when it was at the
height of its power being helped by a variety of
wrong mnotions produced by it. How can that
knowledge, firmer now, be obstructed ?

The knowledge being firmer by practice of meditation
etc., cannot be troubled by ignotance which is already
dead.

fE=ag AR NG qikan |
7 Wifkatas: A1 9039 783 & ) ¢

282. Let the corpses of ignorance and its
effects, destroyed by Lknowledge, remain; the
Emperor, the conqueror, has no fear of them; on
the contrary they only proclaim his glory.

7 TINRERT AT T g9 |
5391 A1 (4331 A1 IEfEwaany fRg 1R<C3)

283. To one who is not separated from this
all-powerful knowledge, neither engagement in
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action nor actionlessness does any injury. They
relate only to the body.

FIRIAIET “qTAT ATEIAST Qa7 |

WM NG FREST TN 1 W )
284. He who is without knowledge of truth
must always be enthusiastic about action, for it
is the duty of men to make efforts for heaven or
for liberation.

Sacrifices and other actions for heaven, though of
temporary duration, and hearing etc., for knowledge should
be done. Joy is a covetable thing. Men must try for
immense joy in heaven or for infinite joy in liberation.

fgidrareat 95 fAgugada: |

FIAA AAGT A FIIESE FFAT WRCU)

285. If the knower of truth is among people
who are performing actions, he too performs all
actions required of him with his body, mind and
speech. so as t0 be in accord with them.

Cf. Gita 3.25-26. Actions here refer to those not
oppoesed 0 Dharma.

aq wey gyeEal ue Rgwer o

St fran w< yiEeIRg A IRCEI

286. If on the other hand he happens to be
among people wheo are aspirsnts to spiritual know-



VII - 290] PANCADASI 341

ledge, he should show defects in all actions and
himself give them up.
Cf Kaivalya Up. 42, Mahanarayana Up. 10.5, Gita

18.66.
afigEaana IfggeT 1599 |
TAATAIGART F9q qRIIT T@ N €9 |

287. It is proper that the wise man when
with the ignorant should act in accord with their
actions, just as a loving father acts according to
the wishes of his little children.

Atfrrfear 1 aa @it ag
q A 9 T T WI BFIT | €< |
288. When his infant children show him
disrespect or beat him, he neither gets angry with
them nor feels sorry, but, on the contrary, fondles
them with affection.
Ffga: waw T RezEse feal
A Tty FReg At TarErr AEAAIRT HRCRN
289. The enlightened maxr when praised or
blamed by the ignorant does not praise or blame

them in return. He behaves in such a way as to
awaken a krowledge of the real entity in them.

FArd ATAAE TSI FANT G |
AFRARATERIRRET A5 1| R%° ||
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290. With the ignorant a wise man should
behave in such a way as will enable them to have
realization. In this world he has no other duty
except awakening the ignorant.

EXEIRGRINCA HRIBHINR O T C R
TqNT AN AT FrEng | R3¢ )
201. As he has achieved all that was to be

achieved, and nothing else remains for him to do,
he feels satisfied and always thinks thus:

Verses 291-297 have been repeated in Chapter 14
(58-64).

qIsE ueaisg foed wamraasstan 3 |
TS qFANSE AT IR § €Ee 1R1R
292. Blessed am I, blessed, for I have the
constant vision of my Self ! Blessed am I, blessed,
for the bliss of Brahman shines clearly to me !
qeIsg FeaIsE g | A figsa |
YFqISE TeAISE TRAFW YIS B 1] 3N
293. Blessed am I, blessed, for I am free
from the sufferings of the world. Blessed am I,

blessed, for my ignorance has fled away, T know
not where.

TSt wRAsE Fwasq ¥ Frad fldeg)
TS YFAISE ST A Gaag 1) 38 1|
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294. Blessed am 1, blessed, for I have no
further duty to perform. Blessed am I, blessed,
for T have now achievéd the highest that one can
aspire to.

qFIYSE IFAISE GHE FITA WS |
qeAISE RAISE ARAT SR8 g TR 1IRQUN
205. Blessed am I, blessed, for there is
nothing to compare with my great bliss! Blessed

am I, blessed, blessed, blessed, again and again
_blessed !

There is no earthly joy which can be compared to the
supreme bliss of Brahman. His joy is perfect, complete,
infinite and absolute. These verses show wonderful feeling
of joy the knower has on realization. It is said of Buddha
that he continuously walked for seven consecutive days
round the Bodhi tree because of intense joy after realization.

A QAR §0F Hfod Tl T2 |
AET [UIET GG ITHIT 1Y 1| 25 |

296. O my merits, my merits, how enduringly
they have borne fruit! Wonderful are we, the
possessors of this great merit, wonderful !

IR TEAR TEAE TR e |
FEY FTARET FEAGET GEAET GEY N R )

297. O how grand and true are the scriptures,
the scriptures, O how grand and great is my
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teacher, my teacher! O how grand is this illumi-
nation, this illumination, O how grand is this
bliss, this bliss !

Rare indeed is the teacher who can communicate this:
grand sense of wonder. Cf. Katha Up. 1.2.7.

giqdiaful feq Ysqegay Tam |
TR, (qAFaw geaied a1\ R_<¢ ||

208. The wise who study repeatedly this
chapter called the ‘Lamp of perfect Satisfaction’
will dive in the bliss of Brahman and remain in
perfect bliss.

B e T



ATAIST; FIEIEN;
CHAPTER EIGHT
THE LAMP OF KUTASTHA

ARFART T ZqniRefEg |
FERIAIGAY T2 IeasiqT qETq ) ¢ i)

1. Just as a wall illumined by the rays of
the sun is more illumined when the light of the
sun reflected in a mirror falls on it, so the body
illumined by Kutastha is more illumined by the
light of Kutastha reflected in the intellect (Cida-
bhisa).

Kutastha which is Pratyagatman or the inner principle
is npow being explained by showing its difference from Jiva
or Cidabhasa or the reflection of pure consciousness in

the Vrttis of which the intellect is composed Cf. Upades'a-
sahasri 15-33.

FRFRqE et agaty |

TqU Y ATHTANIISIY qHITT 1L R Y

2. When many mirrors reflect the light of
the sun on to a wall which is already illumined by
the sun, spaces between the various reflections are
illumined by the light of the sun alone; and even
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if the reflections are not there, the wall still re-
mains illumined.
The body is illumined by two lights,

frerafifreEt ar@wfaa |
af=q fEmaE 1 wEIeaEEsgan | 3
3. Similarly, both in the intervals between
the modifications of the intellect (Vrttis), in which
Cidabhasa is reflected, and during their absence
(in deep sleep) Kiutastha abides self-illumined ;
and Kiitastha is therefore to be known as different
from Cidabhisa.
Intervals are of two kinds: (1) those between two

modifications, and (2) those between any two of the states
of waking, dreaming, deep sleep and swoon.

gEwrmrededr FEgzdaEanadq |
TTQ FIAAT ATAGITEET 1| 2 )

4, An external object, such as a pot, is
cognized through the Vrttis (modifications of the
intellect) assuming its form, but the knowledge ‘ I
know the pot’ comes (directly) through pure con-
sciousness, Brahman.

There are two knowledges: (1) the knowledge of the
pot, and (2) the knowledge of ¢ the knowledge of the pot’
or the knowledge that I know the pot, the knowledge that
I have an idea of the pot. The first knowledge removes
my ignorance about the pot. This is the work of the Vrtti.
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That a thing that was unknown to me up to the last
moment becomes known to me the next moment is due to-
my intellect assuming the Vrtti of the thing, here pot.
When this work is done the Vrtti subsides. The Vrtti being
iemporary, its work cannot but be temporary. So the know -
ledge of the pot, to be effective, to be of use, must be
deposited with something that is permanent so that it can
be recalled when necessary or used any way the person
likes. This is done by Brahman or Kitastha within—this is-
what the Vedantins call ‘my knowledge of the knowledge
of a thing’, knowledge that I know the thing.

It is for this reason that the charge of argumentum ad
infinitum cannot be levelled against the Vedantin. For the
first knowledge being temporary needed a permanent
substratum, but the second knowledge being of the perma-
nent Katastha does not stand in need of another permanent
knowledge.

AFERT AQAST 2 TEITARYA |
AWNATRETY FraaaeTar fgr i« |

5. Before the rise of the Vrtti (i.e., before
the intellectual operation) my experience was ¢ I
do not know that there isa pot over there’; after
the rise, the experience is ‘I know that there is a
pot over there’. This is the difference the
intellectual operation or Vrtti brings about. But
both the above experiences of knowledge or non-
knowledge of the pot are due to Brahman.

Brahman is self-revealing or revelation, knowledge or

experience. Being revelation by nature, It must always
B4
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reveal—reveal either the presence or absence not of
anything, but of the knowledge of anything; for It is
knowledge, It cannot be anything other than knowledge
whether there is or is not anything beyond knowledge. So
its expression would be, ‘I know that I know........."> or
‘Iknow thatI do not know...... > The predicative - know-
ledge, i.e., that indicated by the portion of the above
sentences beginning with ¢ that* depends on the presence or
absence of the Vrtti.

FrRrEETdI e SErageaI |
ARIRFEAAIAT s71]: T =3 | § )

6. Cognition or knowledge (of external thing)
is the action (thereon) of the intellectual modifi-
cation tipped with Cidabhisa like the steel-head
of a spear. And non-cognition is the (beginningless
but not endless) dullness (of an external thing)
covering its revelation. Thus an external thing
is spoken of in two ways, as a thing (pot) known
or unknown as the intellectual modification spear-
headed by Cidabhasa pierces its cover of dullness
or not.

All external (and even interhal) things or objects are
Jada or dull in the sense that they are non-revealing,
Bh.ﬁna-virodhi. There is, as it were, a coating over them
which prevents them from revealing their presence. This
is beéinningless, i.e., there never was a time when they had
been known and then become unknown. They remain
unknown in spite of their presence. But this covering, for
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that matter, is not endless, unlike most things that have no
becoming known. So this covering of dullness can be
pierced through—Pratyaksa is more powerful than Anu-
mana. This piercing is done by intellectual modifications.
In fact it is done by Vrttis and the actual revelation or
knowledge comes through Cidabhasa.

Vide 7.9.

In this connection it should be made clear that this.
Jadata or Jadya which is equated with Ajiana or Avidya,
is something more akin to Bhava than to Abhava, seeing
its positive action. So in Sanskrit it is called not Bhava
but Bhava-rupa (bhavasya rupam iva riipam yasva)., It
cannot be called Bhava or Sat for it would contradict the
only one axiom Vedanta accepts (vide Gita 2.16) viz., that
which exists can never go out of existence and that which
does not exist cannot come into existence. Hence the
Vedantins call this Ajiana, that which cannot be cxpressed
either by Sat or by Asat (sadasadbhyam anirvacaniyam).

AFIAT ARANT AEA JO FFAGAT T oo |
FAATAAAT (ALTARIRGT: 1| 9 |

7. If the cognition of an unknown pot can
be had through Brahman why not that of aknown
pot ? It does produce the cognition, for the
Cidabhasa ceases functioning, as soon as the pot
is made known.

¢ The cognition of an unknown pot’is: I know that
[ do not know if there isa pot over there.” If this is
possible due to Brahman-caitanya, why not ¢ the cognition
of a known pot’ which is: ‘*I know that there is a pot over
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there” ? The part played by Vrtti-cum-Cidabhasa ceases
immediately it removes the ignorance about the existence
of the pot or cancels *“that I do not khow if " portion in
the sentence I know that I do not know if there is a pot
over there. ” (Cf. 7.9, 8.4, 8.6 and Manasollasa 3.6).

AATAEAT! TN AT AT T4 |
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8. If the intellect is without Cidabhasa, the
cognition of an object cannot take place. For how
does intellect in such a case differ from a lump
of clay which is unconscious and insentient ?

‘In which way is intellect different from clay?’ It
means that both ‘intellect’ and ‘clay’ are unconscious
and insentient; if such an ‘intellect’ or its Vrtti can make
something known simply by covering it, then besmearing
a thing with clay also wouid make it known, which is not
the case. Cidabhasa which partakes of consciousness, joined
to a Vrtti imparts knowledge or cognition and when the
cognition is produced its function ceases. (Cf. Manasollasa
1.22-23).

FW g9 T a1 oM 7 Fh |
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9. Nowhere is a pot said to be known when
it is besmeared with clay. Similarly when a pot
is besmeared or covered by a Vrtti only (not along
with Cidabhisa) it cannot be said to be known
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(for both the clay and the Vrtti are themselves
unconscious and insentient).

Mere clay before it is made into a pot is never known
as a pot and called as such.

T A0 FFY A FIIET: |
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10. Hence cognition (of a pot) is that
reflection of consciousness (on the pot) which is
produced as a result of the enveloping operation of
the Vrtti-cum-Cidabhasa. Brahman or pure cons-
ciousness cannot be this resultant reflection of
consciousness inasmuch as it (being the eternal
and immutable existence) exists prior to cognition.

Vide 8. 3 and 5. Why again Cidabhasa? Is not Brahman
enough ? No, Brahman is general presence, Cidabhasa is the
medium for specific knowledge.

QRIIIAAY A7 FoAA A¥HAT |
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11. (But will it not go against Sure$vara-
carya’s opinion expressed in the following Vartika?)
' According to the authoritative books on Vedanta
an object of cognition, in matters of external
objects, is that Samvit or consciousness which is
the result of the act of cognition.’

This Vartika of Sure§vara has not been traced.
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12. Here by ¢ Samvit ’ or consciousness what
Sure§varacirya means is the resultant reflected
consciousness, for the great Sankaricarya -himself
(Sure§vara’s guru) in his Upadegasihasri has made
the distinction between Brahman-caitanya and
the ‘resultant’-Caitanya amply clear.

Upadeéasahasri 14. 7-8. The Slokas 11 and 12 can be

taken in both ways, viz., the eleventh being taken as the
oppositionist’s view and the twelfth as the author’s reply
thereto. Or both the slokas may be taken as the author’s
_ own view, the first being an authoritative quotation.
' In the first interpretation a nice psychological point is
raised. The dispute is one between the Avacchedavadins
and the Abhasavidins—the author is an Abhiasavadin.
And the dispute is over the meaning or import of the Phala-
caitanya or the ¢ resultant’ consciousness. And Sure§vara’s
word ‘¢ Samvit’ has been interpreted by each party in his
own way. |

According to the Avacchedavadins, the consciousness
limited by the pot when it remains unknown is Prameya or
Visaya-caitanya ; and the same consciousness when the pot
is known is Phala (resultant)-caitanya, Pramiti-caitanya or
Prama-caitanya, the difference between the two being not
in Caitanya, the substantive, but in the attributive—the
process, of course, is explained in the same way ‘ known-
ness’ or knowledge (of the pot) due to the enveloping
operation of the Vitti-cum-Cidabhasa. But the Caitanya
being the same, the oppositionists hold, it cannot be
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anything else but Brahman-caitanya. Therefore, the author’s
view contradicts Sures'vara's.

The author counters this in the following way : Here
the Samvit does not refer to Brahman-caitanya but to the
¢ resultant ’-Caitanya—the distinction between the two has
been made amply clear by Sankara himself. And this
resultant-Caitanya, despite Avacchedavadin’s contention,
cannot be the same as Brahman-caitanya. It is really, as
the name indicates, a resultant being caused by Vrtti-cum-
Cidabhasa. There is a good deal of difference between a
pot known and a pot unknown ; and this is due to the
difference between the resultant-consciousness caused by
the Vrtti-cum-Cidabhasa operation and Brahman-caitanya
(in the case of the pot unknown) hidden by the Upadhi
‘ pot”’.

AT SR TEIACTEAA FAITIL |
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13. Therefore the reflection of consciousness
produced on the pot is the cause of its cognition ;
and the knownness or knowledge of this cogni-
tion, exactly as its ignorance, is the work of the
Brahman-caitanya.

dfrg=araageaEt ayEr arad Fe |
FEAAEARSAE TF A0aa: TR U 28 |
14. The Vrtti of intellect, the reflection of
of Cit on the pot, and the (object) pot—all three

are made known by Brahman-caitanya; whereas
the (object) pot’s existence (at a particular place) is
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known by the reflection of Cit on the pot, inas-
much as it is the ¢ resultant’ consciousness.

‘Inasmuch as it is the resultant-consciousness’® or
Phalacaitanya, i.e., produced for that specific purpose. But
the Brahman-consciousness is always there interpenetrating
everything from eternity to eternity. A special effect must
have a special cause. The unknown pot from the beginning-
less time is made known at a particular moment of time in
a particular spot; so this effect of the unknown pot being
made known must have a special cause—and it is this
Phala-caitanya.

Ja=g 0 FF FraAT THRI |
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15. So the knowledge of a pot involves a
double consciousness, viz., Brahman-consciousness
and Vrtti-cum-Cidabhasa-consciousness (covetring
the pot). Brahman-consciousness corresponds to
the consciousness which accompanies what the
Naiyayikas call ‘knowledge of knowledge ’ (Anu-
vyavasaya), the knowledge which follows the
cognition of objects (that I know my knowledge
or existence of objects).

Consciousness gives general and specific knowledge.
Anuvyavasiya is knowledge of knowledge, a notion having
another notion tor its object. According to the Logicians
the cognition, ‘This is a pot’, arises due to the mental
modification acting through the senses and the knowledge
of ¢ after-cognition *, which can only arise after the senses
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have functioned, is regarded by them as the knowledge of
cognition. The Vedantins do not accept this doctrine that
this is a property of the mind, as this would lead to the
fallacy of infinite regress, but attribute to the pure conscious-
ness, the substratum of the mind, which being eternally and
irnmutably existent does not need the buttressing of another
consciousness.

qRIsTiRIN IR JqET: |
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16. The cognition ¢ This is a pot’ is due to
Cidabhasa, but the knowledge ‘I know the pot’ is
derived from Brahman-consciousness.

The knowledge of the pot is due to Cidabhasa and the
knowledge of the knowledge of the pot is due to Brahmah
or pure consciousness. Cf. 8. 4.

FrEaE FEERAEEAtA
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17. Just as in objects outside the body,
Cidabhasa has thus been differentiated  from
Brahman, so within the body too Cidabhasa is to
be differentiated from the immutable Kutastha.
By this differentiation ¢Thou’ will be clearly under-
stood. )

AETA PIRTE: FERIIEHT T |
geaTeq IAQ a4 1T AAFIAAT IV )| 9< ||
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18. As fire pervades a red-hot piece of iron,
80 Cidabhasa pervades I-consciousness as well as
lust, anger, and other emotions.

Cidabhasa pervades all ideas and emotions.
TN WAIAATY JNE IR |
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19. Even as a red-hot piece of iron manifests
itself only and nat other objects, similarly the
modifications of the intellect (Vrttis), aided by
Cidabhasa, manifest themselves only i.e., the things
which they cover and not others.

The modifications of the intellect (Vrttis) not pervaded
by Cidabhasa are not cognized. Cf. Manasollasa 4.2.

Fassa g aEa ganstas |
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20. All modifications are pf’oduced one after
another (i.e., with gaps in between); and they all

become latent during deep sleep and in the states
of swoon and Samadhi.

geasfagTaTETEIETian |
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21. That consciousness which witnesses the
interval between the disappearance and the rise of
successive Vrttis and the period when they do not
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exist, and which is itself unmodifiable and
immutable, is called Kitastha.

Vide verse 3. Kutastha is unchanging like a Kita, the
anvil of the blacksmith.

T BT a91 M1 ISR |
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22. As in the (cognition of an) external pot,
there is the play of two forms of consciousness—the
reflection of consciousness which reveals the pot and
secondly the Eternal Consciousness which reveals that
the pot is known.

This doubie imtelligence serves to indicate more
clearly the existence of intelligence during the time the
emotions do their work than during their intervals, when
only pure consciousness functions. '

JEAETE A €61 TEaghy W |
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23. Unlike a pot, the intellect is neither an
object of cognition nor of non-cognition. For it
cannot grasp itself—no object can do so—so it
cannot be cognized; since, again, it removes igno-
rance settled on objects it cannot be said to be
non-cognized (for if you know what is produced
you know what produced it as well).

The Vittis or emotions being themselves particular
forms of knowledge, are not subject to the operation of
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knowledge, and therefore. cannot be said to be known.
Similarly they cannot be unknown, because it is they that
serve to destroy ignorance:
<\ ~
BIMFITI FEHATTIA |
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24. Since Cidabhasa is a double conscious-
ness we see it manifested and unmanifested,
therefore, it cannot be called immutable, Kitastha;
whereas the other is Kitastha, for it undergoes no
such change.

Cidabhasa 1s an Abhasa or reflection of Cit or pure
consciousness or Katastha or Saksin on intellect, which is
a Sattvic manifestation of Avidya or ignorance, having for
its substratum the Brahman-consciousness. Being a combi-"
nation of the two, Cidabhasa pertains to a double conscious-
ness, it is born and it dies and therefore, it is not immu-
table. But the other, viz., the pure consciousness whether
inside, viz., the Saksin or the Kiutastha, or outside as the
substratum of Avidya and its entire brood individually or
collectively, is unchanged and unchangeable, therefore
immutable.

I AF T ICTTETTNERAT |
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25. The earlier teachers have made it clear
that Kitastha is the witness in passages like (It
is) the witness of the intellect (Antahkarapa) and
its operations (Vrttis)’.

Cf. Vakyavrtti 11 and Chapter 4.31.
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26. They have also declared that Kutastha,
Cidabhasa and the mind are related in the same
way as the face, its reflection and the mirror.
This relationship is proved through scriptures and
reasoning. Thus Cidabhasa also has been descri-

bed.

Upadesasahasri 18.43 and 109. Aéraya is the mediums
(mind) through which the reflection takes place.

JEAICTHAEIEN FRARTANTH |
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27. (Objection): Kitastha conditioned by the
intellect can pass to and return from the other
worlds, like the Akasa enclosed in a pot. Then
what is the necessity of postulating Cidabhasa ?

Cannot Kitastha circumscribed by Buddhi make births
and deaths possible and in that case what is the necessity of

Cidabhasa? This is the objection of the Avacchedavadin. \
Cf. Katha Up. 2.24,

qEAY: TRESTAARD wIAlR |
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28. (Reply): Being merely conditioned by
an object (such as the intellect), Kiutastha does
not become a Jiva. Otherwise, even a wall or 2
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pot which is also pervaded by Kiutastha would
become a Jiva.

q FeIAT Ifg: TSN JAT |
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29. (Objection): The intellect is different
from the wall, for it is transparent. (Reply): It
may be so, but why do you bother about the
opaqueness or transparency of the conditioner ?
(For your concern is with the condition, not with
" the conditioner.)

qEXT TIETYA FICATAT A AfE |
frrgeaogergtat aftamr ffsad 1 3°

30. In measuring out rice and other grains
it makes no difference to their quantity whether
the measure be made of wood or metal.

qRAoTRRR s afafen ffma
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31. If you say, though it makes no difference
in measuring, the metallic measure does give
reflection, we reply that such is the property of
the inner organ (Antahkarana), in that it can
reflect consciousness as Cidabhisa. '

Cf. Manasollasa 4.4.10. Then you are forced to admit

that intellect also on account of its clearness presents a
reflec tion which is called Cidabhasa.
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32. ¢ Abhasa’ means slight or partial mani-
festation, ‘Pratibimba’ is also like thati.e., partial
manifestation. It does not have the properties of

the real entity but resembles it in having some of

them.
Here the author’s concern is to show the necessity of

postujating Cidabhasa to explain the process of cognition.
This is done whether Jiva is taken either as a shadow
(Abhasa) of reality or a reflection (Pratibimba). So he
ignores the fine distinction between the two theories,
Abhasavada and the Pratibimba-vada. Two points may,
however, be. noted in this connection : The Pratibimba-vada
imparts a little more reality (1) not only to Jiva that is the
Pratibimba (2) but also to I§vara thatis Bimba, though
both of them have Ajfiana as their Upadhi. According to it,
a Pratibimba is not merely a shadow (Chaya), Abhasa; it
has a little difference from its reality inasmuch as its sides
and face or back are not exactly the original's- as in the case
of a shadow. So some sort of reality, however poor, has to
be given to it. Then so far as I§vara is concerned, it is
considered to be Bimba and not Pratibimba, of pure
consciousness i.e., it is the same as pure consciousness, only
in comparison with and with reference to the Jiva it appears
to have certain qualities whereas pure consciousness has
none. For though Ajfiana is Upadhi, it being the Bimba,
is not affected by the Upadhi as the Pratibimba is; for
example the reflection of the face on a mirror and not the
face itself (which is the Bimba) is affected by the peculiari-
ties of the mirror.
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In the Abhiasa-vada both I§vara and Jiva are Abhisas,
having no real existence but appearances of it, fabricated by
Maya or ignorance, though in both theories Igvara is
omaipotent, omniscient etc., and Jiva has everything
hopelessly limited.

AEFAERFAT FrTegudian |
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33. As the Cidabhasa is associated and vari-
able, it is devoid of the characteristics of Kutastha.
But as it renders objects capable of being cognized,
it resembles Kutastha. Such is the opinion of the
wise.

afg fraamfrenzoasia fa ga% |
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34. (Objection): Cidabhasa is not different
from the intellect because its existence depends on
the existence of the intellect. (Reply): You say
little, for the intellect itself might also be similarly
regarded as not different from the body.

The intellect depends for its functioning oa the body
and functions only in certain specilic states of the body.

X 193sft gfpdesmEia @l |
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35. (Objection): The scriptures declare the
survival of the intellect after the body falls (and
therefore the intellect is the same as Cidabhasa).
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(Reply): According to the Sruti passages which
declare the entry of the Atman or the Self into
the body, Cidabhasa is distinct from the intellect.

Cf. Brhadaragyaka Up. 4.4.2 and Aitareya Up. 1.3.
12. Taittiriya Up. 2.6.

e HTARY o 79% |
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36. (Objection): Cidabhisa and the intellect
enter the body together. (Reply): This isnot so,
for in the Aitareya Upanisad it is said that the
Self enters the body by its own will apart from
the intellect.

And the question of intellect entering the body does.
not arise, mind, intellect etc., forming parts of the body.
Cf. Aitareya Up. 1.3.11-12.

FY 9L qEEE a7 TR |
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37. The Upanisad says that the Self (Atmany
thought: ¢This body with the organs cannot live
without me’, and so cleaving the centre of the
skull it entered into the body and started experi-
encing the changeable states (e. g., wakeful, drea-
ming etc.).
Having made the image of man T§vara thought.
9 AfSsagRaiae 9 17 |
ey Taege A qawan | 3¢
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38. (Objection): How can the associationless
Kitastha be said to animate the body by entering
it? (Reply): Then how did It create the universe ?
(Objection): Both the acts of creation and entering
the body are caused by Maya. (Reply): Then
they vanish too when Maya is destroyed.

AT AvTEarFaag A |
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39. The Self becomes the ego identifying
itself with the body composed of the five elements,
and when the body perishes (once for all) the ego
too perishes with it. Thus said Yajiavalkya to
Maitreyi.

Brhadarapyaka Up. 4.5.13.
Ff Tl T gt |
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40. ¢ This Self is not perishable '-thus the
Sruti differentiates the Kiuitastha from everything
else. ‘ The Self is associationless ’-such statements
sing the ever-detached state of Katastha.

Brhadaranyaka Up. 4.5.14, 4.3.15, 4.4.22.
AT 19 e T a8 )
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41. The passage which says that the body
only dies and not the Jiva does not mean that he
is released but only that he transmigrates.

Chandogya Up. 6.11.3. Cf. Brhadaragyaka Up. 4.4.
2-4. Jiva continues in transmigration but it perishes with
liberation when the body perishes once for all.

g AR T T FanEhfy 7= aq )
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42. (Objection): How can the changeable
Jiva say ‘I am Brahman’ since Brahman is
immutable ? (Reply) : He can, because, in spite of
apparent discrepancy between Jiva and Brahman,
the identity is established by giving up the false
notion about the Jiva. (What appeared, under thc
influence of Maya, as Jiva is really none other
than Brahman.)

When two substantives having the same Vibhakti,
denote the same thing they are said to have Samanadhi-
karapya, the same locus. Adhikarapa is locus, Asraya,
meaning, denotation. Their relation is Samanadhikaranya.
This relation is of two kinds, primary and secondary. It is
primary when the two words indicate the same reality or
the same essence. For example, the identity of the empty
.space within a pot and the vast space. Here the space within
the pot is the same vast space. It is known as Mukhya
(primary) Samanadhikaranya.

Sometime, however, substantives have the same
Vibhakti but they do not im}ily the same thing though they
stand in the relation of identity. For® example ¢ The post is
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a thief’ Here the relation is of course one of identity and
in Sanskrit the Vibhakti is the same but a post cannot be
equated with a thief. Here the meaning is ¢ what appeared
at first as but a post is really a thief’. In such a case the
first notion is to be sublated, then only the meaning
becomes clear. Here there is no common basis between the
¢ post ’ and the © thief’. Neither is the identity sought on
the basis of  something standing erect’. Here the ¢ thief’ is
what is meant and the other, the ¢post’ was an illusion.
This is what is known as Badha-saimanidhikaranya or
sublated identity or secondary identity.

ST TG gAY IR eqrorfRg |
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43. A man may be mistaken for the stump
~.of a tree; but the notion of the stump is destroyed
when the man is known to be a man. Similarly,
when the Jiva knows ¢ I am Brahman ’, his notion
‘I am Buddhi (the ego-consciousness in the mind)’
is destroyed.

Naiskarmyasiddhi 2.29.

NIRRT TqgAia |
AIAATFOTRT TAAASET T 1l 88 )
44, Acarya Sure§vara in his Naiskarmyo
Stddhi describes clearly how Jiva and Brahman
are found to be identical when the false notion
about the Jiva (viz., its identity with the Buddhi)
is destroyed. Therefore, the text ‘I am Brahman’
is to be understood im this sense.
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45. In another Sruti text: ‘Everything is
Brahman’, Brahman and the universe are shown
to be identical ; it also is to be interpreted in the
above sense, viz., what appears to be ‘all this’, i.e.
the universe, is really Brahman. Similarly, in the
text ¢ am Brahman’ the same identity of Jiva
and Brahman is indicated.

Chandogya Up. 3.14.1, Brhadarapyaka Up. 1.4.10.
AITATIFOTET et FUFay |
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46. It is true that the author of the Vivarana
gloss has denied the Badha-samanadhikaranya
interpretation (and has accepted the Mukhya-
s&mﬁﬁ&dlyikdmnya interpretation) of ‘I am
Brahman’. Itis because he has taken the ‘I’
in the sense of Kiutastha-caitanya and not in the
sense of Cidabhasa.

Prakas’atma Muni in his ¢ Paficapadika-Vivarapa’ has
striven hard to establish "that the Samanadhikarapya in
question is not of the kind above referred to. The position
maintained by the author of Vivarapa is on the under-
standing that the identity proposed to be established is not

between Jiva and Brahman but between Kutastha and
Brahman.
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47. In the text ‘That thou art’ the word ‘thou ,
freed from all adjuncts, is Kiutastha; and in
Vivarana and other (advanced) works attempts
are made to establish its identity with Brahman.

el aifgmen anomsaeT 41 |
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48. The consciousness, the substratum on
which the illusion of Cidabhasa together with the
body and the sense organs is superimposed, is
known as Kiutastha in Vedanta.

TEHAET TIET A5 AGAARay |
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49. The substratum, on which stands the

illusion of the whole world, is described in the
Vedanta by the word Brahman.

TARANT JT°T TR T |
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50. When the whole world of  Mayi is
recognized as a superimposition on this one
consciousness, Brahman, what to speak of Jiva
who is only a part of this world.
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51. The difference between the entities
indicated by ‘ that’.and ‘thou’ is due to that of
the superposed world and J iva, which is only a
part of it ; in reality they are one consciousness.

mrmﬂ*g&aww RS |
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52. (That it is a genuine case of saperposition
is proved by the fact that) Cidabhasa, the reflec-
ted consciousness; partakes of the characteristics
of both, the superposing intellect, such as agent-
ship, enjoyership, etc., and the superposed
Atman, which is consciousness. So the wh.ole'
Cidabhasa is a creation of illusion. |

w Iy Wsgavna | awnar ST |
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53. <What is the intellect 2’ ¢ Whab is the

reflected econsciousness ?’ ¢ And What is the Self ?’
¢ How is the world here 9’ —Because of 1nde0181on
about these questions ignorance has arisen. This
illusion is also called Sarhsara.

TeaEIat w@ed A fifEts v wafig )
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54. He is the knower of truth, the liberated,
who knows the true nature of the intellect, etc.,

mentioned above. Thus the Vedanta has decided.
oy 9 QR 79 SRR TIRST |
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55. The piece of sophistry advanced by the
logicians and others, viz., “Whose is the bondage?’
must be met by adopting the method of
Khandana-Khanda-khadya by Sri Harsa Midra.

If Brahman is the only reality, who is bound and
who requires release ? If there 1s nobody, the Upanisadic
teachings are in vain. To such a question the Vedantin may
reply : ¢ Do you ask the question knowingly or unknowingly?
If unknowingly, vou confess your ignorance i.e., you arein
a state of bondage. If knowingly, your question is
improper.’ ¢No, I know the answer but do not know what
answer you would give.’ ©Still it is ignorance and what is
bondage but ignorance?’

I AfgaEr IMAETAEET 9 Rga |
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56. It is said in the Swwa Purana that pure
consciousness (Kiutastha) exists as a witness to
(the rise and fall of) the mental modifications
(Vrttis), their prior (and posterior) non-existence,
and the state of ignorance prior to inquiry about
truth.
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57 & 58. As the support of the unreal world,

its nature is existence ; as it cognizes all insentient
objects, its nature is consciousness; and as it is
always the object of love, its nature 1s bliss. It is
called Siva, the infinite, being the means of revela-
tion of all objects and being related to them as
their substratum.

This relation is really no relation for it is like the rope’s
relation with the snake.

2y Ay T qfatE |
SAmeAR R Fae @ BT o) 1. )

59. Thus in the Saiva-Puranas K@tastha has
been described as having no particular characteris-
tics of Jiva and I$§vara, and as being non-dual,
self-luminous and the highest good

TR SN T T |
R S st @ w0 &0 |

60. The Sruti declares that Jiva and Iévara
are both reflections of Brahman in Maya. They
are, however, different from material things in
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that they are transparent (i.e., revealing) just as

a glass jar is different from earthen ones.
Nrsimha-uttara-tapaniya Up. 9. The Upadhis of Jiva

and I§vara are capable of presenting a clear reflection of

consciousness whereas other products of Midya cannot. The

medium of reflection of I§vara is pure Sattva, whereas that
of Jiva is tainted by Rajas and Tamas.

FANT AL LERETSD TZEYT Al |
AR FTERIgTEARET=at wat 1l &2 |

61. Though both are products of focd, the
mind is subtler and purer than the body. Similarly,
Jiva and I§vara are more transparent than the
grosser products of Maya. |

ﬁriw T gaEd AT TRIYA |
AIFTATHIAT AATTT THE AR | &R |

62. Jiva and I§vara, because they manifest
the power of revealing, must be considered to be
endowed with consciousness. For, nothing is
difficult for Maya, that is endowed with the power
to create all things.

Brightness may be possible for Jiva and I§vara but

how can there be any intelligence? They receive the light
from intelligence itself through Maya.

SEATSEI AT It ST g |
agrATaT geearTeread R A 0 &3 0
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63. When we sleep, our dreams create even
Jiva and I§vara. What wonder is there then that
the Great Maya creates them in the waking state?

Mahamaya (The Great Maya), is the source of Maya
and Avidya.

Q .

FAFEATH I Feqfre 9qR |

TR0 FEIMSEAT BT WA TR || &2 |}

64. The Maya creates omniscience and other

qualities too in I$vara. When it can create
I$vara, the receptacle of these qualities, is it
difficult to conceive that it can also create these
qualities in Him ?

FTRYsfamgt Wil Ieaishagat |

FEeIRIET g wwr AR fEa | &4 1
65. If you raise the improper doubt about
Kiutastha, we say : do not imagine that Kutastha
is also a creation of Maya. There is no evidence
for that assumption.

FEIT JITIITT AL THST AW |

ROAEY IS TS a1 &8 ||
66. All the classics of Vedanta proclaim the
reality of Kutastha, and they do not admit the
existence of any entity other than It.

weas faigal @ awERa i |
AT AFFIFIART STV 9 1| §9 ||
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67. These verses show the real meaning of
the Sruti, and do not consider the matter from a

logical point of view. The doubts of the logicians
are not considered here.

AEATFAE AT TR ARAAA |
#A g AT AW FA 9gTag W &<

68. The aspirant for release should give up
sophistry, and should base his couviction on the
Sruti, which says that Jiva and I§vara are
creations of Maya.

N;‘sixhha-utbtara-té paniya Up. 4.

SqmigmaEar s 93q |
¢ ¢
AZIR AR GO SHawa®: | &2
69. I¢vara’s creation extends from His
willing to create the world to His entrance into
His creation ; Jiva’s creation includes everything

from the world of the waking state to his release
from ignorance.

Vide 6. 213 and 7.4.

ARG UT TITE] TIAGT AT FAT |
VARARNIEIT AR R 1 ve |

70. Kiutastha is ever associationless, it does
not change. Thus one should always meditate and
reflect.
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A RN T el I T T qEw |
S e
T UG 3 g TN TR 1) 92 )
71. ¢ (For Kﬁ’ga‘stha) there is no death and
no birth, none in bondage and none engaged in
working out release (Sadhaka), no aspirant for

release (Mumuksu) and none liberated (Mukta).
That is the supreme truth.’

Cf. Brahma or Amrtabindu Up. 10.
TAEAATRT § FRAMEG 927 |
iy S amicg w1 oeR |

72. The Sruti tries to indicate the reality
which is beyond the body and the mind by using
the conceptions of Jiva, I§vara and Jagat.

The unknowable is described in terms of the knowable.

T T NAYAT ST TRAMAL |

A1 AT ABFIE SRRy 1 93 )

73. Acarya Sure§vara has said that what-

ever method helps one to understand clearly the

indwelling Atman is approved by the Vedantic
classics.

aﬁakwqr(aamgqr Iy e |
REs afad Tg “Rgemasg Ry (1 98 |

74. The dull-witted, ignorant of the real
meaning of the Sruti, wanders here and there,
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whereas the wise, understanding its purport, ever
abides in the ocean of bliss.

WA S 3T 391 a4y )
Frvermer 1 @fs 9t o gfy faf ieu

75. Like a cloud which pours out streams of
rain, Maya creates the world (Jagat). As the ether
is not affected by the rain, so pure consciousness
(that I am) suffers neither gain nor loss from

anything in the phenomenal world. That is the
conviction of the wise.

T FTEALT QST fEeaw |
T FERAEAT regqsay freeasg )1 98 |

76. He who always reflects on this ‘Lamp of

Kiutastha’ ever abides as the self-revealing
Kitastha.



AITISEHY: AT,
CHAPTER NINE
THE LAMP OF MEDITATION

NI ATz aTATETNT g=74 |

I AAHIST: FARIEAFAT N 2 N

1. One may perchance obtain a thing by
following a wrong line by mistake ; so also even
by worshipping Brahman one may get release, the
desired goal. So various ways of worship are
described in the Ngsirhha-uttaratapaniya Upanisad.

1t is possible 10 have liberation by merely med'itat.ing
on the reality, if on account of dullness of intellect it is not
found possible to get it by discrimination and reflection.

Aftr At g TR |

fremaatisiy ARqrsateat sl o 0
2. A man sees a gleam of light emitted by a
gem, and another sees a gleam of light coming
from a lamp; and both imagming that they are
gems run to get them. Though (in both the cases)
the notions are wrong, the results are different.

One gets it while the other does not. Even the man
who sees the light of the gem is wrong in thinking that it
is the gem itself. So it is also an error or logical fallacy.
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AQSTIFEAATAT qeAAT A8 |

T VT 5T AN AN 0 3 0
3. There is a lamp inside. the house, its light
i9 visible from outside. Similarly elsewhere the
light of a gem is seen (from outside).

R wwrgd T AinggAieaEay: |
gt Aftrzfgeg feng g e

4. On seeing the two gleams at a distance,
both (the men) took them for gems and ran after
them. Their notions are equally wrong, in that
‘they took the gieams for gems.

q F¥ad wiotqaat safmEa |
qATAt TIAGTIIT AT A | W
5. The man who ran for the gleam of the

lamp did not find the gem, but the man who ran
for the gleam of the gem got it.

Qqaamitraiatiaaiiaw @ |
AittgarAforgifea: gafEaq I=g3 | & |

6. Mistaking the gleam of a lamp for a gem
is called a Visamvadi Bhrama, ¢misleading error’
(or an error that does not lead to the goal).
Mistaking the gleam of a gem for a gem is called
a ‘leading’ or ¢informative’ error, though both
are errors (or wrong observations.)
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167 IRATT 3T TAFIUAGAAT: |
FfeaTooar goa: @ QLA q@ ) O ||

7. On seeing a mist and mistaking it for
smoke, if 8 man argues the existence of fire there
and goes for getting charcoal and accidentally
finds it, his mistake is called a ¢leading’ error, a
chance coincidence.

~ This example proves conclusively that the error has
nothing to do with giving correct or incorrect information
about the desired thing. It is a case of pure chance.

WIS TEQEF Fear Hggd |
g gigal = R a1 <

8. Sprinkling on himself the water of the
River Godavari thinking it to be that of the River
Ganges, if a man is actually purified this is
‘leading > error (Sarhvadi Bhrama).

— o d —— . :
SIRONG: AFAYET ST FE% T |
N I o S
T TRAD & dETAT & Q)
9. A man suffering from a high fever repeats
‘ Narayana’ in delirium and dies. He goes to
heaven. This is again a ‘leading’ error.
This exampls goes one step farther. Here the person
uttering the word  Narayapa * has no sense ; no desired end;
there is not even the mistaking of one thing for another.

Still the end that is achicved is most desirable though he
26
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was not aware of it. So a Samvadi Bhrama is concerned
only with obtaining a covetable end—it has no relation to
the correctness of its meauns even in a remote way or to the
awareness of a goal, though the goal must be there, other-
wise it would not even be an error.

TEAFEIHACT AT AL A |
IweaEA gaifzaAn afa & |Em 0 e
10. In direct perception, in inference and in
the application of scriptural authority, there are

innumerable instances of such leading errors or
chance coincidences.

HAYT FMFEIERBE T FIY |
AfTeni e &1 a AREET N 2 0

11. Otherwise, how could images of clay,
wood and stone be worshipped as deities or how
could a woman be worshipped as fire ?

Cf., Chandogya Up. Chapter 3 and 5.8.1. Earth etc.,
though not themselves deities, are looked upon as such;
their worship gives certain results. In Paficagnividya woman
has been represented as a. fire.

AIAIIIEFACEHS I¥Tq E(eqaq |
FIRAGIL QST GEHTA =74 1 2R ||
12. From the knowledge and (or) adoption

of a wrong means, sometimes, by accident, as in
the sitting of a crow on the branch of a palm tree

and in the instantaneous fall of a fruit thereof, a
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desired result is obtained. This knowledge and
(or) adoption of a wrong means is called a Sarhvadi
Bhrama or a ¢leading’ error, or error leading to a
right knowledge.

TGRS I 97 TEHFTEII |
FSATAITIETNT 97 FIERSTET 1} 23 N

13. The ‘leading’ error though a wrong
notion is potent enough to give the correct .result.
So also -the meditation or worship of Brahman
leads to liberation.

Meditation on or worship of Brahman can l?ad to
liberation even though the form of Brahman worshipped

is illusory. Brahman cannot really be the object of worship
¢xcept through a symbol representing It.

I THITAAARFERARY |
TUFATAAGEAEHTTIITET 1| €8 ||

14. After indirectly knowing the one indivi-
sible homogeneous Brahman from the books on
Vedanta, one should meditate on or think
repeatedly ‘I am Brahman’.

Does this contemplation presuppose the existence of

knowledge or its absence about Brahman ? The answer is
¢ indirect knowledge °. '

TeAIRAGEET AETEai gy |
ART SR AAFITTAT gt ) 2%
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15. Without realizing Brahman to be one’s
own Self, the general knowledge of Him derived
through the study of the scriptures, viz.,
¢ Brahman is’, is here called indirect knowledge,
just as our knowledge of the forms of Visnu ete., is
called.

According to Vidyaranya, Upasana is an indirect
approach to enlightenment.

FgaETEEy gegheeT |
AR qUAFERT T ag1 Bl o1 28 |

16. One may have knowledge of Vispu from
scriptures as having four arms ete., but if one does
not have a vision of Him, he is said to have only
indirect knowledge, inasmuch as he has not seen
Him with his eyes.

TG AAATAIZAY |

FUINHT RN T AR 1 9 |
17. This knowledge because of its defect of
indirectness is not false, for the true form of Vigpu
has been revealed by the scriptures which are
authoritative.

The deities are not fictitious.
ARLAEERT TEEEsagiead |
qa QU 39 T3 qrgr figd | <
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18. F¥rom the scripture a man may have a
conception of Brahman as existen@e, consciousness
and bliss but he cannot have a direct knowledge
of Brahman unless Brahman is cognized as the
inner witness in his own personality.

ARIHAT TR A e |
qUAM I5FW aELE A G TE ) 2% 1
19. As the knowledge of Sat-cit-ananda has

been acquired in the scriptural method, it, though
an indirect knowledge, is not an illusory one.

Fa 70 WMAT FeaFAT Afiray |

AEAFIRAITITEga AR ) R° )

20. Though Brahman has been described as
being one’s own Self in the scriptures and the
great Sayings, still, one cannot understand It
without the practice of enquiry.

What has been declared in the scriptures must be
established by reasoning based on one’s own experience,

WEARRARTFA FOE T FIRIAIT |

FRARAAT [T gqd qwgereaa: | Q)

21. As long as the delusion that the body is
the Self, is strong in a man of dull inteltect, he is
not able at once to know Brahman as the Self.

As long as the delusion of identifying the body with
the Spirit prevails, a man will not realise identity of the
individual Self with the supreme Self.
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FRATE GEFT AN JEEAA: |

ATULRIICG TULEITEII N 2R 1
22. As the perception of duality is not
opposed to an indirect knowledge of non-duality,
:a man of faith, expert in the scriptures, can easily
have the indirect knowledge of Brahman.

aqUgRreiga qUaEat ]
qiqmiEg BT &1 1 fFafdga | 3

23. The perception of a stone image is not
opposed to an indirect knowledge of the deity
whom the image represents. Which devotee
contradicts the idea of Vispu in the image ?

AAZTSIEA@ET AZEINASE |
AZIBNT T FLFAAFRRE | ] )
94. The disbelief of those who have no faith

need not be considered, for the believing alone are
authorised to perform the Vedic actions.

AFEIARIA QAT AGFAT |

feggeedar & @ drafaEdg 1w
25. An indirect knowledge of Brahman can
arise even through a single instruction by a
competent teacher. It is like the knowledge of
the form of Visnu which does not depend on intel-
lectual enquiry.
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FAIgTE F= SggaATae |

TEA@RIRT [0 & TG4 || R§ |

26. As there may be doubts about them,
rituaiistic works and methods of worship have
been discussed (in the scriptures). Who other-

wise could have synthesized the directions about

them, scattered as they are over many branches
of the Vedas?

fofarsT: werEAgiamEaRas: |

RREARY IRISTTIGAZHAT 1| R ||

27. Such rituals and methods of worship
have been collected and co-ordinated in the Kalpa-
siitras. With their help man, who has faith, may
practise them without further enquiry.

Kalpasutras, six in number, are compiled by Jaimini,
Agvalayana, Apastamba, Bodhayana, Katyayana and
Vaikhanasa. They are a Vedanga.

STRATTATIANGAAT afiraq |
EEGELRICREE It IR

28. The methods of worship are described
in other works by the seers. - Those who are dull
of ratiocination go to a teacher and learn the
methods from him.

Il fogf=gehintaat I |
ATNIIIHCANGIAT TR 1 R 1)
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29. To determine the correct meaning of the
Vedic texts let the learned resort to enquiry, but
practical worship can be performed (with benefit)
according to the teachings of a competent teacher.

SRATFRETIT FarRe @A gong |
AILIAET T A%AIE FAFT 1 3° 0

30. The direct realization of Brahman, how-
ever, is never possible only from the instructions of
a competent teacher without the practice of enquiry.

Vicara, enquiry, includes both critical reflection and
also one-pointed meditation. Cf. Vivekacidamapi 13, 15.

qURFTARAZT Sy JqTq |
AARSTVIET Fed r=aa: | 32

31. Want of faith alone obstructs the
indirect knowledge; want of enquiry is however
the obstacle to the direct knowledge.

Cf, Vivekacidamani 11, Aparcksanubhiti 11.

ATl saRas 7 1 g1
AQUETEIAARY AT g4 BT N 3R )

32. If even by enquiry one does not get the
direct knowledge of Brahman as the Self, one
should repeatedly practise enquiry, for enquiry, it
is prescribed, should continue until direct know-
ledge dawns.
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33. 1If a person does not realize the Self even
after practising till death, he will surely realize

it in a future life when all the obstacles will have
been eliminated.

So Vicara will not go in vain.

£E ASEA A1 FEAT FIAFAREAY |
sprgeaseqd Tgar a9 fERi Afw 0 32
34. Knowledge will arise either in this birth
or the next, says the author of the Brahma Sutras.
The Sruti also says that there are many who listen
to the teachings on non-duality and yet do not
realize in this life.
Cf. Brahmasitras 3.4. 51, Katha Up, 2.7.
¢
T TT FAT: GFANIEISTIZA |
¢ ~"
ARTTART TEZEATALT N 3% |
35. By virtue of the practice of spiritual
enquiry in a previous birth, Vamadeva had realiz-
ation even while in his mother’s womb. Such

results are also seen in the case of studies.
Sage Vamadeva said like this in Aitareya Up. 2.5.

ERRCEIESERAKICHTEE S CHY
RAFRSTNAT AT THEIAT || 38 )
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36. In spite of reading many times a boy
may not be able to memorize something, but some
times, next morning, without any further study, he
remembers all that he had read.

A TRI=TA FOTALAT T |
AESRARTSH 7 ST =79 1| 39 |)
37. As the seed in the field or in the Womb
matures in time, so in the course of time the

practice of self-enquiry gradnally ripens and bears
fruit.

ga: gAfasiy G |
T A Fafredazifas avadifay | 3¢ )
38. In spite of repeated enquiry a man does
not realize the truth because of three kinds of
impediments. This has been clearly pointed out
in his Vartika by Acarya Sure$vara.
The purport of the Vartika Slokas is being given in

39-45. Slokas 39, 40 are in Sambandha Virtika 294, 295.
For S'lokas 41-45 Cf. Vartikasara 203-6.

gaasgAmfy Jafy asaafeag |
AT T AT I AET TT T9ASAT N 3% )
39. If you ask why the realization (which did
not arigse beiore) comes now, we shall reply that

knowledge comes only with the total removal of
impediments which may be past, present or future.
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FdraggIgIiseaa uF 1 geaq |
RoaffrzmiReis & gfimg 1 8o

40. Therefore only by studying the Veda
and its meaning a man is not released. This has
been shown in the example of hidden gold.

Chandogya Up. 8.3.2. A man may walk on the ground
but may not know that there is gold hidden below.

FdaAfy giRqEeT afRgea: |

frgea=T T M T FF whEd | 8L

41. There is the popular song saying that a
monk could not realize the truth, the impediment
being his past attachment to his queen (or a
she-buftalo).

AFHT % WE AT I-AGHA |
Al 4919549 ARTFIT dAF | 8 N

42. His teacher instructed him of Brahman
knowing his attachment to ber (by telling him
that Brahman was her substratum). When the
impediment was removed, the monk realized
the truth properly.

gfg=ar AN FaERSE |
RITART TR FHOTITUEE: | 93 I
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43. The impediments of the present are (i)
binding attachment to the objects of the senses,
(ii) dullness of the intellect, (iii) indulgence in
improper and illogical arguments and (iv) the deep
conviction that the Self is an agent and an
enjoyer,

= 2 KN
FAE: FAMES 37 A g4y |
FrasRurafardsa: @ aaaaa 1188 |

44. Through the practice of inner control
and other qualifications and through hearing the
truth and so forth, suitable for counteracting the

impediments, the latter slowly perish, and one
realizes his Self as Brahman.

Brhadaranyaka Up. 4.4.23, 2.4.5. Cf. Vivekactdamani
'22-217, 69-70.

arnfiafaasay aa3y adiia: |
THa SHAT IO WEET Ge-ata 1 8% |

45. The future impediment has been well
illustrated in the case of Vamadeva. He over-
came it in one birth and Bharata in three births,

FITHLEY RIS TEAATT |

qfEeagT: M T BATUSTITH || 8§ |
46. In the Git3, it has been told that a Yogi
who has not attained illumination in this life may
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be freed from the impediment after many births.
Yet his practice of enquiry is never fruitless.

For Slokas 47-50 Cf. Gita 6.41-45.

T PAFASFARATACTE: |
FATAT ArAar T e st 1 v |

47. Because of his practice of enquiry such
a Yogi enters into the heaven of the meritorious,
and then if he is not freed from desires, he is
born again in a pious and prosperous family.

AT TAART TS AA(Q roany |
PR sEaeT ATty Zew 1 vl

48. Or, if he has no worldly desires, he is
born in a family of Yogis who have pure intellect
due to their practice of enquiry into the nature of
Brahman, for such a birth is hard to obtain.

a7 4 I Fax qaERE |
Tqq < qar YARARARARE Towq 1l 8

49. Heregains the Yogic intellect acquired
in his previous birth and so strives more. vigoro-
usly ; this birth is indeed hard to achieve.

QTR 397 REa aaqisty | |
FARTF AT A0 qIF AfGY | 4o )
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50. He is borne on by the momentum of
his Yogic practices in the previous birth even
against his inclination. Thus after many births
he achieves perfection and as aresult is liberated.

AR araFaeat fesT any |
FAERIE ARAIT A g AERUeaaq || e |

51, A man who has a strong desire for
Brahmaloka, but suppresses it and practises
enquiry about the Self, will not have realization.

The essential condition is total absence of desires, not
their repression. Cf. Mundaka Up. 3.2. 1-2.

ygrFafmEgtan iy e |
AFSE  FRT AAAT 9 FSAT N ¥R )
52. As the scripturessay, the monk, who has
well ascertained the meaning of Vedanta, goes to
the realm of Brahma and is released at the end of
the four Yugas along with Brahma.

Cf. Mundaka Up. 3.2.6, Brhadaranyaka Up. 6.2.15.

Faisea AT wamy aREsEy |
AN TEATT T 6T O o270 | 43 )

53. In some cases the enquiry itself is
impeded because of the result of their evil deeds
as the Sruti says: ‘Even to hear about Him it is
not available to many’.

Katha Up. 1.2.7.
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AAFACE UG ATATA ATTAFIA |
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54. If a man cannot practise enquiry, either
due to extreme dullness of intellect or for want of
other favourable circumstances, let him always
keep the mind on Brahman.

FRISTAATIET 7 SITRATETAT: |
HIYMFROAET FRFFIAREIAG 1| 1

55. As it is possible to continue the thought-
current regarding Brahman with attributes, medi-
tation on the attributeless Brahman also is not

impossible.

Upasana, meditation or woiship is the process of
keeping the mind in the thought of the object worshipped.
As a result the mind takes the form of the object.

ATGAAAFT FAARTAR 93T |
FAGAAATEAT 457 7 T FFAA || 4§ !

56. (Doubt): Brahman is beyond speech and
mind and so cannot be meditated upon. (Reply):
Then there can be no knowledge of Brahman too.

IRTERIIEURTRE afE T4t |

U FUFEITET A1 FO 1| 19 |}

57. (Doubt): Brahman is known as beyond
speech and mind. (Reply): Then why cannot
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Brahman be meditated upon as beyond spéech
and mind ?

Meditation on ‘I am beyond speech etc.,’ is.all right,
for Atman is self-evident. '

AYRAYIRIATEAR ITARAST o |
e TPFTAT SA TGYEIIE |} K< |
58. (Doubt): If Brahman can be meditated
upon He becomes invested with attributes. (Reply):
That happens if He is taken as knowable. (Doubt):
Brahman is knowable by laksana, indirect

indication. (Reply): Then meditate upon Brahman
that way, i.e., by laksana.

a9 ffg 337 @ 9 7ad gy |

g sdearead fifig Famr TR 1 we 0

59. (Doubt): The Sruti saying, ‘Know that
alone to be Brahman which is beyond the range of
speech and mind, and not that which the people
worship ’, prohibits meditaticn on Brahman.

Kena Up. 1.5.

faigqigrazaf aaaaneg 7|

TYIFEAT A Tl FEGIERTAY N1 §° )

60. (Reply): Equaily Brahman cannot be an
object of knowledge, for the Sruti says: ‘Brahman
is other than that which can be known’. (Doubt):
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The Sruti also says that Brahman can be known.
(Reply): So also it says that He can be meditated
upon. So meditate on Him basing upon those
Vedic texts,

Kena Up. 1.4. & Cf. Amrtabindu Up. 6, Katha Up.

1.3.12, Brhadaranyaka Up. 4.4.21. To the extent Brahman
is known It is capable of being worshipped. Vide 7. 86-87.

ATETAT I AZAEAR q0 A (6 |

FasTIfgTaa Jqaredasiy awmag i &2 |

61. (Doubt): But Brahman as an object of
knowledge is unreal. (Reply): Why not as an
object of meditation too? (Doubt): Covering and
apprehending by Vrttis is KEnowledge. (Reply):.
Similarly, doing that is meditation.

Vide 7. 90. Meditation on the attributeless Brahman

is just as possible as indirect intellectual knowledge of
Brahman. Both have practical value.

F1 7 ACFETEA Yehed TTEARLT |

MA@ aEASEat Ry T 1SR

62. (Doubt): Why are you so devoted to
meditation on the attributeless Brahman?
(Reply): Why are you so opposed to it ? Say that.
As there are many Sruti texts prescribing medi-
tation on the attributeless Brahman, it is not

proper to say that there is no authority for it.
27
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63. Meditation on the attributeless Brahman
has been prescribed in the Nrsirhha-uttara-
tapaniya, Pragna (Saibya’s fifth question), Katha,
Mapgpdukya and other Upanisads.

Vide Nyrsimha-uttaratapaniya Up. 1.1., Pragna Up.
5.5, Katha Up. 1.2. 15-17, Mandikya Up. 1.12.
AFFATFRIVSTAT AT SRa |
FrAarIARaRAR FAT ORI | &%

64. This method of meditation of the attribute-
less Brahman has been in the Paficikarana
Vartika by Sure§vara. (Doubt): This meditation
is the means of indirect knowledge of Brahman

(but not of liberation). (Reply): We don’t say
that it is not so.

AIRER RsFIRfF J=aaReg |

JETRAGUAT fhRguiRa: ggsafa | &4

65. (Doubt): But most of the people do not
practise this type of meditation. (Reply): Let
them not do. How can the meditation be blamed
for the short-comings of the meditator ?

TAYSTIRTT AT TS IREIR |
Y21 Faeg Jearsfanen FRgTEan ) &8 )
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66. People of spiritually dull intellect repeat
sacred formulas to acquire power over others, find-
ing it more immediately fruitful than meditation
on_Brdhman with attributes. There are people
still more dull-witted who concentrate only on
agriculture.

The higher and more difficult courses of discipline
are not useless simply because some people do not feel
attracted to them.

- o e
fyoeg g7n wpar fAOmaaday |
¢ - ) _
RRIFIRIIIERE FIOAIEE L 1| €9 ||
67. Let the dull-witted do what they like!
Here we speak of meditation on the Absolute. Since
it is of one Vidya or Upasana, all the qualifications

of Brahman described in the wvarious branches of
the Veda must be gathered for meditation.

FagR Y guag Tk |
AT FARAA ST A(0ar || &< )
68. The positive qualities of bliss etc,. are all
to be co-ordinated into meditation on Brahman.
This has been told by Vyasa in the ‘Anandadaya...’

Sttra.
Brahmasutras 3.3.11. Vide Taittiriya Up. 3.6.1.,
Brhadaranyaka Up. 3.9.28 Nrsimha-uttara-tapaniya Up. 9.

ARGHATETET JOAFET G |
I sqRA ErsRargwigat fafn &
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69. Similarly Vyasa speaks of all the negatlve
indications of Brahman such as ¢ not gross’ in the
¢ Aksaradhiyam’ Sutra.

Brahmasutras 3.3.33. Vide Brhadarapyaka Up. 3.8.8,
Mundaka Up. 1.1. 5-6, Katha Up. 1.3.15. Cf. 7.87.

asRaaET FaEt qubei |
T IS ST 7347 qF 4 g 1| 9° ||

70. (Doubt): Combining and thinking of
these indications do not fit in with meditation on
the attributeless Brahman. (Reply): Then your
doubt is directed against Vyasa himself, and not
against me alone.

Rorsayaaigdamgge: |
3112'\63{ fFrqueafufd Srgeaai @A 19 |

. (Doubt): As (Vyasa) has not asked for the

1nclus1on of the forms such as of the sun with
golden beard etc., meditation on the attributeless

is not contradicted. (Reply): Be satisfied with
that ; we also do not ask for that.

Chandogya Up. 1.6.6. Forms are applied to Brahman
with attributes and Vyasa does not speak of forms. We also
do not speak of forms.

AT FYFAA T IS qITAY |

2 Y ATNT AFAAGIRIAAY || OR |\
72. (Doubt): Qualities are only indirect
indications ; they cannot enter into the true nature
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of Brahman. (Reply): Let them be so. Meditate
on Brahman thus indicated.

AAZ I ETBIE Rearenea afega |

FRREFI: AISTATHIATGIET 1| 93 |l
73. The Self is here indirectly indicated by
positive qualities like ‘bliss’ etc. and by negative
qualities like ‘not gross’ etc. One should meditate
on the indivisible, homogeneous Self as ‘That I am’.

ANIEEANEAT F @ A= 497 |
TEIEAT AAENT: FAATGIETT 1| 98 ||
74. (Doubt): What is the difference between
knowledge and meditation ? (Reply): Listen;
knowledge depends on the object, whereas medita-~
tion depends on the will of the person meditating.

sty Aqshest 7 T fFEs |
WQAAEAREAR {ERIRaeaaarg || o4 ||

75. By the practice of enquiry, the knowledge
of Brahman arises ; then it cannot be prevented
whether one likes it or not. Such knowledge, by
the mere fact of its arising, destroys all ideas of
the reality of the world.

JEAT FAFT: ARAIITEG |
HTgIRATAT AEIFIAHGT | 9§ ||



400 PANCADASI [IX-77

76. On acquiring knowledge the aspirant
experiences unbroken satisfacfion and a feeling of
having accomplished all that was to be accomp-
lished. He becomes liberated in life and awaits
the wearing-out of his fructifying Karma.

AWM T AHgR=RaT |

e EIRARaRagiatn | ve )

77. On the other hand, a believing man,
putting his faith in the teachings of his teacher
and without practising enquiry, should meditate
on the object prescribed without being distracted
by other thoughts.

AR TEATTINGAAL T am'& I
SIEIHECR LIl S oG SR

78. He should continue the practice of medi-
tation until he realizes himself to be identical
with his object of meditation and then continue

this thought till death.
Cf. Brahmasutras 4.1.12.

S P g qaRTiean |
dRTEqat frY el afted 1) e |l

79. A certain Brahmacari used to go for
alms keeping in his mind his identity with the
vital air within him.

Cf. Chandogya Up. 4.3. 1-8.
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QOIS FIAHY FAA-TAT |
FFNqIRAE fred Fatesrerag=atay | <o |

80. Meditation depends on the will of a man
whether he is to do or not to do or to do it in a
different way. One should therefore always
continue the thought current.

Knowledge once arisen cannot be prevented but medita-
tion depends on the will of the meditator, so it must be
continued. '

AR EASISHY TSR |
A T AIEAT AAT ST AL U €8 W
81. A student, diligent inreciting the Vedas,
reads or recites them. even in his dreams through

‘the force of habit. Similarly, one who practises
meditation, continues it even in his dreams.

Rfiead wagen Al W |
A AFAAAEINGEN AL 1 <R

82. Giving up contrary thoughts, if a mamn -
ceaselessly meditates, he meditates even-in his:
dreams because of the deep impression.

CAAISH FAseaAEaTRmaarstaay |
ST AT A AT AT T90 || €3 |

83. There is no doubt that while experien-
cing the results of his fructifying Karma a man,
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because of his strong impression, is able to

meditate without intermission, just as a man
attached to worldly objects always thinks of them.

queagfar Tl samfy grwafn |
AXITEAE AT, TAGIAAAY || <8

84. A woman devoted to a paramour, though

engaged in household duties, will all the time be
dwelling in mind on the pleasures with him.

So a man of meditation may do his secular duties but
he may do them indifferently.

Qg TAEAAT A AT TEHA TN
AL E AU R CAIGE G M RN

85. While enjoying in mind the pleasure of

the company of her lover, her household duties

though not much disturbed, are managed indiffer-
ently.

EFASTARA T mﬁﬁraﬂ |
qETANAl a5 FAAT qI91 || €§ ||

86. The woman with attachment to a
paramour cannot fully do the work as a woman
attached to her domestic duties does, with -‘enthu-
siasm.

qq STRBAIST STSITHRFAIAT |
FIRARAREEI RS FearERg | €9 )
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87. Similarly, a man who practises medita-
tion one-pointedly, indifferently performs his-
worldly affairs; but a man who has realized the
truth fulfils his worldly duties well, as they do not
come in conflict with his knowledge.

ARG TOANSTARAT AA-TEITF |

i A Al N SfFFsTRBRm | <)
88. This world is illusory, Maya, and the
Self is by nature pure consciousness. How can
such knowledge be opposed to his worldly activities?

TG STALRT HIFET QAT |
ATRASITEA fHAqr qQEArFaT wealy e

89. To perform activities, the world need
not be thought real nor Self as insentient matter.
To do so the right means only are necessary.

FRARTAREIZTAT AR a0 |
AR TARITITZASET O Ja 1| Q° 17 -

90. These meuns are the mind, the sﬁeééh,
body and external objects. They do not disappear
on enlightenment. So why can’t he engage him-
gelf in worldly affairs ?

sezif fas gt 1 g a=afig )
S
T JrgRETFTor gIaTe AAT | oL
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91. 1If he controls and concentrates his mind,
he is a meditator and not a knhower of truth. To
know a pot the mind need not be controlled.

AETITAEHN TIAZES |1 |
TAYFIESTATHT 5 T297 9 w0\ 11 QR )

92. (Doubt): A pot once known by a modi-
fication of intellect, Vitti, remains so always.
(Reply): Is not the self-illumined Self also ever
manifest ?

A pot once known remains so, why not the Self too?
ARl % § aggigraagay |
it gmArTA T T TR 1 43

93. (Doubt): Does the self-luminous property
of the Self give you the knowledge of Brahman?
The Vrtti with Brahman as the object is the
cognition of truth, but the Vrtti perishes in a
moment. (Reply): This objection also applies to
the cognition of a pot.

T2l ke afgamds agr 92
391 AG a1 TFT (T JeAWATRHLT 1| %

94. (Doubt): Once an intellectual conviction
of the pot’s existence is established, the cognition
(Vrtti) of the pot perishes. Afterwards it can be
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recognized at the will of the cognizer. (Reply): The
same applies to the cognition of the Self.
~ Vide 8.7..

fafiea aFqRAF IEYT RT 7Y |
I WY AT A1 FARET [ TR0 aul

95. Once the nature of the Self has been con-
clusively determined, the knower can speak of it,
think of it or meditate on it at will.

SUEE 1 SR RE freavar |
FrRAtaT |1 saEEai @ AW 1 Q& 1

96. (Doubt): The knower too, like a
meditator, forgets worldly affairs in his contem-
plation. (Reply): Let him forget. This forget-
fulness is due to his meditation and not because
of his knowledge of the Self.

s Afowiaer RArgheiia: |
FWIRA g STeatuly sy Reiem 1 Qe

97. Meditation is left to his will, for his
release has been achieved through knowledge.
From knowledge alone comes release.. This the
scriptures announce with drum-beats.

If the knower wants to enjoy the special bliss of
Jivanmukti he has to gather his mind into the Self.
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SEICEAE RRICEEC IR T
qGAT GHATT T AT FIRA U Q< |
98. (Doubt): If a knower does not meditate,
he would be drawn to external -affairs. (Reply)’i
Let him happily engage himself in them. What
is the objection for a knower to be so engaged ?

ARIAF I THAFE IR |
qag ffend = aw=afg afrn e’

99. (Doubt): This sort of reasoning is wrong
for there the scriptures will be VlO]a;teQ (Reply): ;
If so, what is right reasoning please 7" (Doubt) :
R.lght reasoning is to follow the injunctions and
prohibitions of the scriptures. (Reply) But they
do not apply to the enlightened.

arun&msrz’rhwﬁwﬁ‘r qe7 fred |

qEqq 1 fvar frarms qer A 1 Qo0 )

100. All these injunctions and prohibitions

are meant for those who believe themselves to
belong t6 a certain caste or station and stage of life.

T 2T A0TSR |
ARAT ATIETEIeAT 357 @fra | 202 |

101. The ‘knower is convinced that caste,
station etc., are creations of Maya, and that they
refer to the body and not to the Self whose nature
18 pure consciousness.
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qwfaa FAO A FAG FAG 4T |
- & .
TRAAETGIRAT T TIATATE 1| Lo |
102. The clear-sighted knower from whose

heartall attachment has vanished is a liberated soul
whether he performs or not concentration or action.

YFEM 7 TEAERIRAIGIsRa T FAOU |
R GRIASCTRGT 987 fqaas w9 1 203 1
'103. He whose mind is free from all desires or
former impressions has nothing to gain from either
action or inaction, meditation (Samadhi) or repeti-
tions of holy formulas.

ARATSTFRIAN S Az & Ay |
FIIFSAUIT T Al Taar 0 208 |

104. The Self is associationless and every-
thing other than the Self is a display of the magic
of Maya. When a mind has such a firm convic-
tion, wherefrom will any desire or impression
come in it ?

g qifka Ay FArseqriimasTay |
SAET AET AT AFAARAETAY 1| 2°% 1)

105. Thus when for an illumined sage there
is no injunction on prohibition, where is his
violating them ? Only for him can violation be
possible who is bound by them.
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The man of realization is beyond the three Gupas
which the Gita (2.45-46) says is the teaching of the Vedas.

frsaamEm qioey TR starassay |
TRGASIAAAFISTT Feqay a4 /L 1Y &N
106. As a child is not subject to any injun-
ctions and prohibitions, he cannot be charged with
their violation. In their absence, in the case of a

man of realization too, how can there be any
violation ?

T i aroyad 39T a-|fig )
= - F N Q.
ARYFEIT g o AR | Q09 |
107. (Doubt): But a boy does not know any-
thing. (Reply): A knower of truth knows every

thing. The law applies to one who knows a little,
not to the other two,

AGIRAHEA TRAE TR |
I FORERET TS SR 7@ ) 2°¢ |
108. (Doubt): He is a knower of truth who

can bless or curse with effect. (Reply): Not that,
for these powers result from the practice of auste-
rities.

STERUY TAT TIAY 99 TOE |

FIAIRFROEFATA JEET FEO N 2°%
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109. (Doubt): Vyasa and others had these
powers. (Reply): But these were produced by
some austerities. Austerities meant for knowledge
are different from them,

T4 TEAIRA qEIT HIASAFTATISRT |

T3 g T4 FITRR ST FO |l 22°
110. Those who practise both the types of
austerities possess both powers and knowledge.
So each type of practice will produce the result
appropriate to it.
areagial fearaffriafetya: |
fAvay audisea=aTi AMaeeaE: | 222 N
111. (Doubt): Ascetics and ritualists, despise
the saintly monk who has neither such powers
nor follow the injunctions. (Reply): Their austeri-

ties and rituals are also despised by the votaries of
worldly pleasures.

ey WIFEY WMmged |
I3 AT FETIRAIT N 28R )

112. (Doubt): Monks too find a pleasure in
the acquisition of alms, clothes and shelter. (Reply):
Then what wonderful renunciation they must have
being unable to move as it were with their dispas-
sion !
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o \ :
AT ffrergsa aig |
qEwEARAAT 33 feg=armmtaa: 1 923 |l
113. (Doubt) : It does not matter if the ritua-
lists observing the scriptural rules are abused by

the ignorant. (Reply): It also does not matter if
a man of realization is abused by the ritualists

who identify themselves with the body and so
observe the rules.

IR FAREE qraargeREan |

Fif At 937 aFameTiy SEEFTIL 220
114. Therefore as knowledge of truth does
not affect the means. such as the mind and so forth,
a man of realization is able to do worldly acti-
vities such as ruling a country. .
The author resumes the thread of his argument from.%:%
verse 90.

frearaggn arsst aika JafE Awg 91
SYIAATSY STIZTAAET TqTIY |1 2% 1)
115. (Doubt): He may not have any desire

for worldly affairs since he is convinced of the
unreality of the empirical world. (Reply): Let it
be; let him be engaged in meditation or -work
according to his fructifying Karma.

IQEFEY qAQ STTT TQAA |

. N . .

SAAT FA A T garag | 228 b
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116. On the other hand, a meditator should
always engage himself in meditation, for through
meditation his feeling of identity with Brahman
arises, as a devotee has it by meditating on Visgu.

Vide verses 30-31, 74-80.

AN JRGIEArT e |
TIETHT AHWAT AT FEATAN T N 229 1

117. The feeling of identity, which is the effect
of meditation, ceases when the practice is given up ;
but the true Brahmanhood does not vanish even
in the absence of knowledge.

qarstuges F15 T e qageag: |

FITFRINEAERT 7 € gd TR 1 22¢ 1

118. The eternal Brahmanhood is revealed
by knowledge and not created by it, for even in
the absence of the revealer the real entity does
not cease to exist.

FEIITEFTY IRt Ay 37 )
qraet faTet @ aeet s IR

119. (Doubt): But the Brahmanhood of a
meditator also is real. (Reply): True, is not the
Brahmanhood of the ignorant and the lower crea-

tures also real ?
23
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ATARIATAGHITNY AqaY |
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120. Since nescience is common, they do not
realize the purpose of their life. But just as begging
is better than starving, so also it is better to

practise devotion and meditation than to engage
in other pursuits.

QAT ST FAEIHE |
sty agaarRafmTEar @ 2R 0

121. It is better to perform the works
ordained in the scriptures than be engrossed in
-worldly affairs. Better than this is to worship a
personal deity, and meditation on the attribute-
less Brahman is still better.

AT Q=08 T |
TR ATFImTET T4 0 4R

122. That which is nearer to the realization
of Brahman is superior; and medltatmn on . the
Absolute gradually becomes like dlrect reahzatmn
of Brahman.

71 FAfcRrent+a: woRry A9 |
e afmRayfrR@siomEe: ) 233 1

123. A ‘leading’ error leads to the desix_‘éd
goal, when it becomes knowledge. Similarly medit-
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ation on Brahman when ripened, leads to release
and becomes real knowledge.

I uaa: o IINEEIHEa: |
FH{d ITNAORAAAL RO |} 29 |
124. (Doubt): A man working prompted by
a ‘leading’ error gets correct knowledge not by
the leading error but by another evidence. (Reply):
The meditation:on the Absolute may also be taken

as the cause of other evidence (Nididhyasana lead.
ing to direct realization).

gfasawes AR Froat af |
AEg AW IYrAT TAEAERETS || L% )

125. (Doubt): Meditation on the form of a
deity and repetition of a sacred formula also lead
to the goal. (Reply): Let it be so; but the.
speciality of meditation on the Absolute is that.
it is nearest to the goal of Self-realization.

¢ . .
FraliTes oF awiy: TEesee |

T GAMTAUIIET: QSAART ¥ 128§

126. When meditation on the attributeless

“Brahman is mature it leads to Samadhi. This state

of intense concentration at ease leads on to the

Nirodha state in which the distinction between
subject and object is eliminated.
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This meditation on the attributeless Brahman matyres
into what is known as Savikalpa Samadhi; which in its
turn yields place to Nirbija or Nirvikalpa Samadhi where
all distinctions including the one between the meditator
and the meditated vanish. In this stage it is not Nirodha,
suppression of modifications but a complete elimination of
all distinction. The next Sloka (127) makes it amply clear,
Only the truth remains, the, Atman-Brahman, Knowledge
absolute. It is altogether associationless, all duality having
vanished. The word *‘Jhatiti’ in the next-Sloka (128)
emphasizes its immediate flashing. The meditator has all
along been thinking “I am Brahman> which, in that
'maturing instant, produces the knowledge. As to the Punaj-
punarvasite i.e., ‘repeated thinking’ in Sloka 127 it refers
to the stage previous to the attainment of Nirbija Samadhi.
The very fact that ‘repeated thinking’is advised shows
that the desired Nirodha has not then been achieved. When
that Nirodha is achieved, Nirbija or Nirvikalpa Samadhi is
attained and Nirvikalpa Jiiana is there.

Perhaps a note is necessary to remove the stigma on
the word Nirodha. A section of Vedantins have cast it
within Yoga Samadhi. Nirodha, they say, is suppression,
and all suppression makes the desires etc., go under-ground
in the subliminal region, there to form complexes. Laya-
samadhi is desirable, they say. Little do they see that the
psychological process involved in both'is thesame. Concent-
ration on one thing is not suppression of all the others.
In fact the latter is an impossible feat ; the more our mind
is diverted towards those others in its attempts at their
suppression, the more diffused and weakened it would be.
The undesirable things are in fact not suppressed but they
naturally and, of course, gradually drop off, the mind’s
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" interest having been channelled towards another. Desires
and passions are strong or weak as the interest in them
gfows or lessens; and when the interest is completely
switched off, desires and passions simply drop off, they
cannot be said to be suppressed. '

And what is done in the so-called Laya-samadhi or
Vicara? While discriminating, while arguihg about the
meaning of the Vedantic notions or philosophy with others
or within oneself is it not a switching off or controlling the
current of the undesirables? The psychological process
cannot but be one. Only in the Yoga method there is
greater emphasis cn direct attempt at guiding the Vrttis
scientifically to the desired end; whereas in the Vedanta
(which the author in this chapter and the speaker of the
Gita have called Saikhya) method the emphasis is on.
Vicara, ratiocination. But the psychological effect is the
same viz., dropping off of the false and abiding stay of
the True. It is not for .nothing that our author and the
author of the Gita have warned us against making an
invidious distinction between the two.

friET JRis=Rag aeg frad |
¢ RAIRQsREFnEEa awad: | ge

127. When such complete cessation of
mental activity is achieved, only the association-
less entity (Atman) remains in his heart, By cease-
less meditation on It based on the great Sayings,
arises the knowledge ‘ T am Brahman *

IR R e e R LTI
TEt AR IR AREEETE: | 2Re
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128. There is then a perfect realization of
Brahman as the immutable, associationless,
eternal, self-revealed, ‘secondless whole, as
indicated in the scriptures.

T A isgafReEIiRy aa: |
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129. The Amrtabindu and other Upanisads
recommend Yoga for the same object. It is clear
therefore that meditation on the attributeless
Brahman is superior to other types of worship.
Vide Brahma or Amrtabindu Up. 7-9, 16-17.
SYET ARIEAEERT FAAg |
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130. Those who give up meditation on the
attributeless Brahman and undertake pilgrimages,
recitations of the holy formulas and other

methods, may be compared to °those who drop
the sweets and lick the hand ’.

SYERIAAAT AW 7 |

q0E FRAGARTIEAT T /a1 232 1l
131. (Doubt): This applies also to those who
meditate on the attributeless Brahman giving up
enquiry into Its natuve. (Reply): True, therefore
only those who are not able to practise enquiry
have been asked to meditate on the attributeless
Brahman.
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RIETAE NGB E R L AE T Tl
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132. Those who are very fickle-minded and
agitated do not have the knowledge of Brahman
by the practice of enquiry. Therefore control of

- the mind is the chief means for them. By it their
mind becomes free from distractions.

FEIFS AT ATHANESIRARAAN |
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133. For those whose intellects are no longer
distracted nor restless but are merely covered by
a veil of ignorance, the analytical system called.
Sankhya (intellectual enquiry) is prescribed. Tt
will quickly lead them to spiritual illumination.

FRATEY: AT TAT T T899 |
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134. <The state of spiritual balance is
obtainable by both the Sankhyas (those who
follow the path of enquiry) and the Yogis (those
who practise meditation). He really knows the
meaning of the scriptures who knows that the
paths of enquiry and meditation are the same.’

—

Gita 5.5.
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I AfeTaItETEEfafy & g |
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135. The Sruti too declares that with both
enquiry and meditation people know the Highest;
but whatever in the books of Sankhya and Yoga
are against the Sruti are to be rejected.

dvetas’vatara Up. 6.13 and Brahmasitras 2.1.1., 2.1.3.

IqraE AN owidg 787 T 4@ |
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136. 1Ii one fails to perfect the. practice of
meditation in this life, one does so either at the time

of death or in the region of Brahma. Then, obtain-
{ng direct knowledge of the reality, one is liberated.

g A TAEAE TG TSI |
3 aRaf afresda ol awa o e3e
137. The Gita says that a man attains that

which he thi_nks of at the time of death. Wherever
his mind is fixed, there he goes, says the Sruti too.

Gita 8.6, Pras’na Up. 3.10 Cf. Chandogya Up. 3.14.1,
Brhadaranyaka Up. 4.4. 5-6.

FRATITAT a9 Wi S a9 afd |}
Frquracaarsfy sqeaqmaEe a91 | 93¢ 1t

138. So the future life of a man is determined
by the nature of his thoughts at the time of death.
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Then as a devotee of the Personal God is absorbed
in Him, so s meditator on the attributeless Brahman:
is absorbed in It and obtains Liberation.

freafoiored asma@e draa |
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139. Brahman is called eternal’ and ¢ attri-
buteless’ but in fact It is of the nature of libe-
‘ration itself, just as ¢ leading’ error is an error in
name only, for it leads to the desired object.

Scriptures say and logic asserts that Brahman is
¢ eternal’, * attributeless’ etc. - But what does the man
concerned experience ? It is liberation. Moksa therefore:
should be the real synonym of Brahman.

Similarly Samvadi-bhrama should not be considered
to be a Bhrama or error but Prami or correct or right
knowledge, for what is to be attained by the adoption of
right Pramina has been attained by the Samvadi-bhrama
"'Tit is liberation. This is, of course, a Praudhivada, a
rhetorical flourish. If the means adopted is not true, one
may not get at the truth, but by definition Samvadi-
bhrama is one which must come to the truth, else it would
be Visamvadi-bhrama. And if it always ends with truth,
why should it not be regarded as-Prama ? This is the point,

¢

140. As by medita,tjon on the Personal God
Enowledge of the nature of I§vara arises, so by
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meditation on the attributeless Brahman, know-
ledge of Its nature arises and destroys the
ignorance which is the root of rebirth.

Contemplation is a mere mental process, how can it
give liberation ?

qrsHAr fooww 3fy anda A |
T £ gcd AqT W gag | 28 U
141. A meditator becomes Brahman who is
‘unattached, desireless, free from body and organs
and féarless’. Thus the Tapaniya TUpanisad
speaks of liberation as the result of meditation
on the attributeless Brahman.

Nrsimha-Uttara-Tapaniya. Up. 5, 7, 8.

ITIEATT qiREAlfEaAeTraRaaa: |
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142. By the strength of meditation on the

attributeless Brahman knowledge arises. So the

scriptural verse, ‘Verily there is no other path to

liberation (except knowledge)’ does not conflict
with this. '

Svetagvatara Up. 3.8, 6.15.
A ARy aaRar |
AMSTH: ARIAET JoqaA qHRA | 283 )

143. So the Tapaniya Upanisad points out
that liberation comes from desireless meditation.
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The Praéna Upanisad also says that by meditation
with desire one enters into the region of Brahma.

q IqEY CrAET F@dF q S |
q TRUTSHTIARIE ToqHrQ 1 299 1)

144, The Pragna Upanisad says that he who
meditates with desires on the three-lettered Aum,
is taken to the region of Brahma. There he
comes to know the attributeless Brahman who is
beyond Hiragpyagarbha, the sum total of souls,
and becomes free.

Prasna Up. 5.5.

AR doRd=alT SRa: |
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145. The Brahma Stutras in the Apratikadhi-
karapa say that he who desires the region of
Brahma and meditates with desires on the attri-
buteless Brahman attains that region.

Brahma Sutras 4.3.15.
frRimaRaameares aearey |

qARAY AT AR T ST || 988

146. Such a worshipper, by virtue of his
meditation on the attributeless Brahman, enters.
the world of Brahma, and there obtains direct
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knowledge of Brahman. He is not born. again, he.
gets ultimate release at the end of the four Yugas.

Chandogya Up. 4.15.5, 5.10.2.

UIRISTETT: ST O o I |
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147. In the Vedas meditation on the holy
syllable -Aum in most places means meditation on
the attributeless Brahman, though in some places
it means meditation on Brahman with attributes.

qUITIHET AHR Sqaforea: |
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148. Pippalada being asked by his pupil
Satyakama says that Aum means Brahman both
with and without attributes.

Pragna Up. 5.2,

CAETET JAT A AR=S 479 aq |
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149. Yama too, questioned by his pupil
Naciketas, replied that he who meditates on Aum

knowing it as the attributeless Brahman obtains
the fulfilment of his desires.

Katha Up. 1.2.16-17.
£% A1 A ARY AFSTRSTN 1A |
AREGRF: TFYTETed Fagong ) Q4o |
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150. He who meditates properly on the
attributeless Brahman gets direct knowledge of
Brahman either in this life or at the time of death
or in the world of Brahma.

aqtsTaraiaEmg srggdRa |

gy ArwragaTEiafd gy 1 ke
151. The Atma Gitd also clearly says that
those who cannot practise discrimination should
always meditate on the Self.
Atma Giti or Atma-puriapa 131, probably by Sanka-
rananda or Vidya$ankara, the Pontiff of Sringeri before
Bharatitirtha and Vidyarapya.

AGREIATHIS Feadamatsa: |
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152. (The Self as if says): ¢Even if direct
knowledge of Me does not seem to be possible, a
man should still meditate on the Self. In the course
of time, he doubtlessly realizes the Self and is

freed.’
gaisyrafadssdt A v fa |
AZIASTY T ARAFFAT GRAT T QUL
153. < To reach treasures deeply hidden in
the earth, there is nothing for it but to dig. So to
have direct knowledge of Me, the Self, there is no

other means than meditation on one’s Self.’
Cf. Vivekacuidamaai 65.
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TRTIANHT TGFISREIA |
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154. ‘A man should remove the stones of
body consciousness from the field of the mind, and
then by repeatedly digging with the pick-axe, the
intellect, he can get the hidden treasure of the Self.”

AFYIAST FEdT ey |

165. Even if there is no realization, think ¢1
am Brahman’. Through meditation a man achieves
even other things (like the Deities), why not
Brahman who is ever-achieved ?

garRfgaieT %@ A fF |
IR 7 JZAAHISTASTARTZIZ 1| 148 |l

156. If a man, who is convinced by his
experience that meditation, practised day by day,
destroys the idea that the not-Self is the Self,
nevertheless becomes idle and neglects meditation,
what difference, tell us, is there between him and
a brute?

FEfrae freae amRrERTEE |
TIGASTISTHAN el & q@ quIgd | 349 ||
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157. Destroying his idea that the body is
the Self, through meditation a man sees the
secondless Self, becomes immortal and realizes
Brahman in this body itself.

AT GFIFIUITE I AT |
gHREYT TIT A T8 qeaqq | Qu< ||
'158. The meditator who studies this Chapter

called the ¢ Lamp of Meditation’, is freed from all
his doubts and meditates constantly on Brahman.
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CHAPTER TEN
THE LAMP OF THE THEATRE

qEARATSEAIEI0: I3 o |
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1. Before the projection of the world the
Supreme Self, the secondless, all-bliss and ever
complete, alone existed. Through His Maya He
became the world, and entered into it as the Jiva,
the individual Self.

Now is an illustration by comparison with a perfor-
mance on the stage. References are to Chandogya Up.

6.2.1, Brhadaranyaka Up. 3.9.34, 5.1.1, S'vetas§vatara Up.
4.10, Taittiriya Up. 2.7, 2.6. ’

Rrvrgaasey afer Tame |
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2. Entering the superior bodies like that of
Vignu, He became the deities; and remaining in
the inferior bodies like that of men He worships
the deities.

FARTFISARAAN FRR |
R fragmt aemat e @Eg g
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3. Due to the practice of devotions in many
lives the Jiva desires to reflect upon his nature.
When by enquiry and reflection Maya is negated,
the Self alone remains.

AFAALEAT I aegzﬁamel
I Ak &R0 Rafigietidad 1 e )

4. The duality and misery of the secondless
Self, whose nature is bliss, is called bondage.
Abiding in Its own nature is said to be liberation.

Liberation is the restoration to the original condition
of pure Spirit.

AATEFA TN AR P |
TERTHTGUAT qaeT =g 0 4 0l

5. Bondage is caused by want of discrimina~
tion, and is negated by discrimination. Hence one
should discriminate about the individual and
supreme Self.

The Jiva attached to the body tarough identification
with the ego imagines himself to be an agent. Actions

serve to purify the mind and thus help the process of
enquiry which alone gives knowledge.

Fefreafivear 3: Falsat aeq e |
: et .
waeqer BRY seauiyat saifad | §
6. He who thinks ‘T am’ is the agent. Mind
is his instrument of action, and the actions of the
29



a2y PANCADAS! (X-17

mind are two types of modifications in succession,
internal and external.

FFAgEE AT It wRgRRT |
iR ficia T atEaRe@ 19 |

7. The internal modification of the mind
takes the form of ‘I’. It makes him an agent.
The external modification assumes the form of
‘ this °. It reveals to him the external things.

gZA I R s |

HAFAW AR TTTHY | <
8. The external things (that are cognized by
the mind in a general way, their special qualities
having been jumbled up) are cognized by the five
sense-organs quite distinctly as sound, touch,
colour, taste and smeil.

FaR T frat agzamsiieaE |
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9. That consciousness which reveals at one
and the same time the agent, the action and the
external objects is called ‘witness’. in the Vedanta.

{sll the three are different in nature from the witness.

8 sty fefyy sgarf coawagy |
R AT a9 TerTeRTdTEg ) 20 0
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10. The witness, like the lamp in a dancing
hall, reveals all these as ‘T see’, ‘I hear’, ‘I

smell ’, I tastc’, ‘I touch’ as pieces of knowledge.

Cf. Upadedasahasri 18.120, 123. It is this witness who
makes it possible for one to have at one and the same time
the experience derived from the different senses.
~ In Sloka 9 it is said that the witness reveals at one and
the same time the agent, the actions and the external things.
But no knowledge is possible unless they get linked up.
“This is done by the witness, not by any action (for it does
not act) but by its mere presence; for example I see’
involves three factors—the ‘I, the  seeing’, and the “seen’;
and to connect them ‘at one and the same time ’ in order to
produce knowledge is also the ¢ work ’ of the witness. The
witness, which is knowledge and nothing but knowledge
does it by its mere presence. The witness envelops them all
together as 2 light does its surroundings, and the knowledge
*I see’ is produced.

It is a fine piece of epistemology that Vedanta resorts
to. Vrttis are temporary ; Cidabhasa, which is a reflection
of the witness on the Antahkarapa but with a Vrtti, loses
its bold on the cognition when the Vrtti subsides. It is
therefore that the permanence of knowledge is secured by
the ever-present witness.

FeagreTRad Aq: 9 qeaiy TaR |
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11. The light in the dancing hall uniformly
reveals the patron, the audience and the dancer.
Even when they are absent, the light continues to
shine.
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12. The witness-consciousness lights up the
ego, the intellect and the sense-objects. Even

when ego etc., are absent, it remains self-luminous
as ever.

A Wi 525 FRETa: |
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13. The unchangeable witness is ever present
as self-luminous consciousness ; the intellect func--
tions under its light and dances in a variety of
ways.

FEFI: AL FFA(ETAT a9 qf |
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14. In this illustration the patron is the
ego, the various sense-objects are the audience, the
intellect is the dancer, the musicians playing on
their instruments are the sense-organs, and the light
illumining them all is the witness-consciousness.

TRATAE R {7 gAY Wl |
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15. Asthe light reveals all the objects remain-
ing in its own place, so the witness-consciousness,
itself ever motionless, illumines the objects within



X-19] PANCADASI 431

and without (including the operations of the
mind).

IfRTAIrN ST ey 7 arfyfin )
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16. The distinction between external and

internal objects refers to the body and not to the
witness-consciousness. Sense-objects are outside
the body whereas the ego is within the body.

el oY ERTIgNEat g 9 |
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17. The mind seated within goes out again
with the sense organs. ~In vain, people seek to-
impose the fickleness of the mind illumined by the
witness-consciousness on the latter.

FIFAWA: TGl TANYIREANSTS: |
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18. The streak of sunlight coming into the
room through an opening is motiondess; but, if
one dances one’s hand i: the rays, the light
appears t0 be dancing.

FreeraRa: qu TRwaERT |
AFIIGATATRUCT 39T TN £%, )
19. Similarly, the witness-consciousness,
though really fixed in its own place and neither
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going out nor returning within, yet appears to
move owing to the restless nature of the mind.

T IR TAC Qi RN R’ qOE |
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20. The witness-consciousness can neither be
called external nor internal. Both these terms have
reference to the mind. When the mind becomes
fully tranquil, the witness exists where it shines.

T sy 7 wl@a 7 adearonE |
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21. If it be said that (when all mental opera-
tions cease) there is no space at all, we reply: let
it have no space. It is called all-pervasive, because
of the mind’s creation of space.

AT A A1 7 9 qREeT |
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22. Whatever space, internal or external,
the intellect imagines, is pervaded by the witness-
consciousness. Similarly will the witness-consci-
ousness be related to all other objects.

TAZAME FHT TGN ITHFIT |
AT I WA WA IPTEIOAC | 33 |
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23. Whatever form the intellect imagines,
the supreme Self illumines it as its witness, remain-
ing Itself beyond the grasp of speech and mind.

F ACTAA AW IR /T gaang |
AR ATRTEARCTY 1| *9 1|

24. 1If you object ¢ How such a Self could be
grasped by me?, our answer is: Let it not be
grasped. When the duality of the knower and the
known comes to an end, what remains is the Self.

4 3 ARANTIRT AARITEIETA: |
GG I 8 TOFET ) W™

25. Since Atman is self-luminous in its.
nature, its existence needs no proof. If you need
to be convinced that the existence of Atman needs
‘no proof, hear the instruction of the Sruti from a
spiritual teacher.

aff FmEaTsTTIEdte 4 a7 |
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26. If you find the renunciation of all per-
cepfible duality impossible, reflect on the intellect

and realize the witness-consciousness as the one

witness of all internal and external creations of
the intellect.

~
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CHAPTER ELEVEN
THE BLISS OF YOGA
TR FIRAC 17 IRAAATA |
afmglawETEE fmn gy | g
1. We now describe the bliss of - Brahman,
knowing which one becomes free from present. and
future ills and obtains happiness.

The last five chapters (11-15) are considered by some
to be a separate book. They speak of spiritual felicity.
The present chapter speaks about the felicity arising from
.concentration. '

Brahman is bliss absolute. Cf. Taittiriya Up. 3.6.1.

sARRTTEAR s TR TR |
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2. ‘A knower of Brahman achieves the «Sup-
reme’; ¢ A knower of the Self goes beyond sorrow ’
¢ Brahman is bliss ’; ¢ One becomes blissful through

the attainment of the blissful Brahman’ and in
no other way.

Cf. Taittiriya Up. 2.1.1.,, 2.7.1., Chandogya Up. 7.1.3.
qfagl A< ART=Ig TS ASAT: |
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3. He who establishes himself in his own Self
becomes fearless, but he who perceives any diffe-
rence from the Self is subject to fear.

Cf. Taittiriya Up. 2.7.1. Brhadaragyaka Up. 1.4.2,
Katha Up. 2.1. 10-11.

g agl IR TR sy |
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4. Even Wind, Sun, Fire, Indra and Death,
having performed the religious practicesin earlier
lives, but failing to realize their identity with
Him, carry out their tasks in fear of Him.

" Cf. Taittiriya Up. 2.8.1 Katha' Up. 2.3. These pre-
siding deities of wind etc., gained those positions because.
of some meritorious actions in previous lives. But because
they did not have the highest realization and considered

Brahman as different from themseives: they are in constant
fear of Him.

wawg, Faon g FRR g |
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5. One who has attained the bliss of Brahman
experiences fear from nothing. Anxiety regarding
his good and bad actions which consumes others
like fire, no longer scorches him.

Cf. Taittiriya Up. 2.9.1.
i Rt ¥ R s )
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6. Such a knower through his knowledge
takes himself beyond good and evil, and is ever
engaged in meditation on the Self. He looks upon
good and bad actions done as the manifestations
of his Self.

Cf. Brhadaragyaka Up. 2.4, 4-7.

iy ggaafafeasy aadgan |
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7. ‘When a man has seen the Highest the
knots of his heart are sundered ; all his doubts are
dispelled, and all his actions perish ’.

Mundaka Up. 2.2.9. The actions originate from

ignorance and with the dawn of knowledge they are bound
to vanish.

ang frEmaf 9eg oo T Jag |
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8. ‘Knowing Him, one crosses death; there
is no other path than this’. *When a man has
known the effulgent Self, sll his bonds are cut as-
under, his afflictions cease ; there is no further
birth for him .
Sveta§vatara Up. 6.15, 1.10. The cause of happiness
and misery is the body; its cause is the unseen result of
good and bad action ; the cause of these is attachment and

batred ; their causes are likes znd dislikes and favourable
and unfavourable thoughts; their cause is the idea of
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difference; its cause is ignorance about the identity of
oneself with Brahman. This is called the wheel of Samsara_
mentioned in Naiskarmyasiddhi and Adhyiima Ramayana
(Rama Gita).

X7 W ST g SEA |
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9. ‘The man of steady wisdom, having
known the effulgent Self, leaves behind, even in
this life, all joys and sorrows.” ‘He is not scorched
by thoughts of the good or bad deeds which he
wmay have done or omitted to do.’

Katha Up 1.2.12, Brhadaranyaka Up. 4.4.22.

gt @Ay Ig g it ag |
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10, ‘Thus mauy texts in the Sruti, Smrtis

and Purigas declare that the knowledge of
Brahman destroys all sorrows and leads to bliss.

A SEnae) Ragd Tt |
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11. Bliss is of three kinds: The bliss of
Brahman, the bliss which is born of knowledge,
and'the bliss which is produced by contact with
outer objects. First the bliss of Brahman is
being described.
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12. Bhygu learnt the definition of Brahman
from his father Varupa, and negating the food-
sheath, the vital-sheath, the mind-sheath and the
intellect-sheath as not being Brahman, he realized
Brahman reflected in the bliss-sheath.

Taittiriya Up. 3.

AL YA A3 3T SHaag |
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13. All beings are born of bliss and }ive by It,
pass on to It and are finally reabsorbad in it;
there is therefore no doubt that Brahman is bliss,

Taittiriya Up. 3.6.1, 2.7.1. Production is due to the
pleasure derived from physical union, -sustenance is from

pleasure from worldly objects and absprptidn is atso from
pleasure experienced, e.g., in sleep.

AT g A Brofizaasag |
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14. Before the creation of beings there was
only the infinite and no triad of knower, known
ang -knowing ; therefore in dissolution the ttiad
again oceases to exist.
Cf. Chandogya Up. 7.24.2.
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fAFAAT ST FIA FIT JAALDE |
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15. When created, the intellect-sheath is the
knower ; the mind-sheath is the field of knowledge;
gound, ete., are the objects known. Before creation
‘they did not exist.

TR g FEE O eargya |
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16. In the absence of this triad, the second-
less, indivisible Self alone exists. The Self alone
existed before the projection of the world.
Similarly It exists in the states of Samadhi, deep
sleep and swoon.

Cf. Prasna Up. 4. 1-2, Brhadaragyaka Up. 4.2.23-32,
Katha Up. 2.2.8.

O YA @ G 0 gE@ T AR |
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17. The infinite Self alone is bliss; there is
no bliss in the finite realm of the triad. This
Sanatkumara told the grieving Narada.

Chandogya Up. 7.1.3, 7.23.1.

q qum-gg s i T
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18. Even though Nirada was versed in the
Vedas, the Puranas and the vatious studies, he
was full of grief because of not -knowing the Self.

Chandogya Up. 7.1.2.

AFTERIY ATTIAAT RV |
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~19. Before he began the study of the Vedas
he was subject to the three usual kinds of misery,
but afterwards he was more grieved because of the
added afflictions of the practices of the study, the
fear of forgetting and slips or defeat and ‘conceit.
Tritapa, the three kinds of misery are the misery
arising from one’s body (Adhyatmika), the misery. from

external circumstances like fire, flood etc., (Adhlbhautlka),
and the misery from supernatural forces (Adhxdalvxka )

arsg fgeagraf Frwad 0T Ay |
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20. <O Sage’, said Narada to Sanatkumira,
‘learned as I am in the studies, I am subject to grief.
Please take me beyond this ocean of misery’. The
Rsi told Narada in reply that the farther shore of
the ocean of misery is the bliss of Brahman.
Chandogya Up. 7.1.26.

ge W FFagETa: | )
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21. As the happiness derived from sense-
objects is covered by thousands of afflictions, it is
misery only. There is therefore no happiness in
the limited.

79 2¥ gW AngEaseaRa At g |
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22. (Objection): Granting there is no happi-
ness in duality, there is no happiness in non-duality
either. If you maintain that there is, then it must
be experienced, and then there will be the triad.

ARG W ey gaagana ¥ |
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23. (Reply): ¢ Let there be no experience of
happiness in the state of non-duality. But non-
duality itself is bliss.” ¢ What is the proof 2  The
self-revealing requires no other proof.’

The experience of any object implies three things,
viz., experiencer, experience, the experienced. In non-dua-
lity it is not possible. This is the objection, which is met
by saying ‘We admit, in non-duality there is no experience
of bliss. What we say is, non-duality is bliss. How do
we know it ? It is Self revedling as such. Not that we are
separate entities experiencing bliss but that all *we’s
are lost and bliss reveals itself.

TN VSIS W EAHEATEH |
AZTRFIYRATRATE ATRHT AT 1 W
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24. Your objection itself is evidence of the
self-revealing nature of the existonce of self-con-
scious non-duality; for you admit the existenve of
the secondless and merely contend that it is- not
bliss.

In saying that there is no happiness in the condition
of non-duality you only entertain a doubt regarding the
existence of happiness but not'about non-duality.

ATIERES ST |
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25. (Objection): I do not admit non-duahty
but only a.ccept it as a hypothesis to be refuted.

(Reply) Then tell us what existed before dua.hty
smerged.

fengagagan=ar €1 Sfdaw |
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26. Was it non-duality or-duality or some-
thing different from both ? It cannot: have been the
last because it is impossible ‘to conceive so. Tt
cannot have been duality because it hadnot yet
emerged. Hence non-duality alone remains.

ﬁﬁ&mﬂ‘mﬁ%m
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27. (Objection): The truth of non-duality is
established by argument only and mot by:expe-
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rience, it cannot be experienced. (Reply): Then tell
whether your argument can or cannot be supported
by illustration; it must be the one or the other.

TR T g IRweg an |
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28. You deny (the possibility of) the non-
dual experience. (At the same time if you say)
there is noillustration (in support of the argument
that establishes non-duality) it would be a wonder-
ful logic ! (Youcannot say there is mo illustration
in its favour, for an argument must be supported
by an illustration.) In case there are examples
please give us an acceptable one.

#Zq: TFA FAGISFAA YA |
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29. (Objection): (Here is the argument with
illustration). In dissolution there is non-duality,
gince duality is not experienced there, as in deep
sleep. (Reply):. Please give an illustration to
support your affirmation of the absence of duality
in deep sleep.
An illustration here means an example, embodying
the conclusion reached by reasoning. Without it an
argument is not valid. The opponent cannot cite his “own

experience in sleep, for hehas denied experience of non-

duality ; he must give an external example.
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30. (Objection): The sleeping state-of some
other person may be an illustration. (Reply):
You are indeed a clever man; you have no know-
ledge of your own experience. in deep sleep, which
you are going to prove by giving the illustration
of another’s deep sleep, and yet you profess to
know that of another. |

freaequ gqr aurhify 90 )
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31. (Objection): The other person is in deep-
sleep since he is inactive as in my case. (Reply):
Then from the force of your illustration you.
admit the self-revealing nature of the non-dual.
-truth in your own sleep.

Afzarfir 7 TEFEAITAREIR A |
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32. (How?) There are no sense-organs (for
you say you are inactive); there is no illustration
(for the illustration adduced by you is inadmissible)
and yet there is the non-dual (which you admit) ;
this is what is known as the self-revealing nature
of the non-dual. So you are forced to admit it.
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It is a sufficient proof of the self-revealing nature of
this experience of sleep. Knowledge which arises by itself
without any cause may be said to shine by its own light.

RMZTEIANT 15 GH G F9 |
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33. (Objection): Admitted that there is the
non-dual in deep sleep and that it is self-revealing,
what about the bliss you spoke of ? (Reply): When
all misery is absent, that which remains is bliss.

AR GRGA: TAMEgIshgYsy iy |
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34. 1In deep sleep the blind are not blind, the
wounded not wounded and the ill no longer ill,

say the scriptures. All people too know this.
Chandogya Up. 8.4 2, 8.10.3. )

T TEIAAERY §@ RPN |
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35. (Objection): The absence of misery does
not necessarily imply bliss, since objects like stone
or clay are not seen to experience either misery or
happiness. (Reply): This is a false analogy,

gEgFafmERal 9 EgEEa |
IFEWER S TG T TR 1135
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38. One infers another’s grief or joy from his
face, ‘melanchaly or smiling, but in ¢lay -this
inforence of grief etc., from’ such’ indications is
impossible:

WY GATE g MEAY agen |
W FRSTYAY TFAMEIST a3 1| 39 1
37. Our happiness and misery, however, are
not to be known by inference; both their presence
and absence are directly experienced.

I Al IR T pETAEsRt |
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38. In the same way the absence of al_i
miseries is directly experienced in deep sleep, and
since they are the opposites to bliss their total
absence is unhindered bliss which has to ‘be
accepted as our experience

AT FgrAfaay |
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'89. If sleep does not produce an experience
of bliss why do people make so much efforts to
procure soft beds ete. ?

W?ﬁm S




XI - 43] PANCADASI 447

40. (Objection): It is only to remove pain.
(Reply): That is true for the sick alone. But
since healthy people do so too, it must be to:
obtain happiness.

afg arEAIARgd TR W3 |
WIATE g OF gEAEAEsg | 2 |

4]1. (Objection): Then the. happiness in
sleep is born of objects due to the bed etc.
(Reply): It is true that the happiness before
going to sleep is due to these accessories.

The happiness derived from soft bed etc., is physical,
but that precedes the happiness experienced in actual
sleep.

fral g 89 FveFad H G |
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~ 42. But the happiness experienced in deep
sleep is not obtained from any object. A man

may go to sleep expecting to be happy, but before
long he experiences a happiness of a higher order.

SRt o Gy fafif
AT TTEIFRISTAARTT @Y || 83

43. A man fatigued in the pursuit of worldly
affairs lies down and removes the obstacles to
happiness. His mind being calm, he enjoys the
pleasure of resting in bed.
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44. Directing his thoughts towards the . Self,
he experiences the bliss of the Self reflected in the
intellect. But experiencing this, even here He
becomes tired of the pleasures derived of the
triad (of experiencer, experience and experienced).

TEPREATTITTR A1AT AR |
AT T AT AT €T RA 1 8% )
45. To remove that weariness the Jiva
rushes towards-his real Self and becoming united
with it experiences the bliss of Brahman in sleep.
Chandogya Up. 6.8.1.

AL AP WA AR AGE |
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46. The scriptures give the following exam-
ples to illustrate the bliss enjoyed in sleep: the
falcon, the eagle, the infant, the great king and
the knower of Brahman.

gl aAag: afecy sargeq frag |
ABSAT TP FEHRTATIYIAGG || 89 ||

47. Tied to a string, the falcon, flying hither
and thither but failing to find a resting place,
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returns to rest on the wrist of its master or on
the post to which it is tied.
Chandogya Up. 6.8.2.

AN IAATaE g AT TR |
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48. Similarly the mind, which is the instru-
ment of the Jiva, moves on in the dreaming and
waking states in order to obtain the fruits of
righteous and unrighteous deeds. When the
experiencing of these fruits ceases, the mind is
absorbed in its cause, undifferentiated ignorance.

The Jiva then becomes one with the supreme Self.

WA W ARweraz: afd a8 |
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49. The eagle rushes only to its nest hoping
to find rest there. Similarly the Jiva eager only
to experience the bliss of Brahman rushes to sleep.

Brhadaranyaka Up. 4.3.19.
wiears: ¥4 IRar FZAEAWAl §4T |

TIBIEGIAALFEAAAE | 1° |
50. A tiny tot having fed at the breast of its
mother, lies smiling in a soft bed. Free from desire
and aversion it enjoys the bliss of its nature.
For verses 50-52 Cf. Brhadaranyaka Up. 2.1.9.
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51. A mighty king, sovereign of the world,
having obtained all the enjoyments which mark

the limits of human happiness to his full content-
ment, becomes the very personification of bliss.

AN AN FAFCAATHO_ |
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52. A great Brahmana, a knower of Brahman,
has extended the bliss of knowledge to its extreme
limit ;-he has achieved all that was to be achieved
and sits established in that state,

graggiEgTAt ot fagr gamwHd |
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53. These examples of the ignorant, infant,
the discriminative king and the wise Brahmana
are of people considered to be happy. Others are
subject to misery and are not very happy.

FAIARALAY AR HATL |
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54. Like the infant and the other two, man

passes into deep sleep and enjoys only the bliss of
Brahman. In that state he, like a man embraced
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by his loving wife, is not conscious of anything
either internal or external.
Brhadaranyaka Up. 4.3.21.

AR TEAIEE I9 YEHA I |

AT SR T AL WX A0 ) vy )

55. Just as what happens outside in the
street may be called external; and what is done
ingide the house internal, so the experiences of the
waking state may be called external and the
dreams produced inside the mind and the nervous
system may be called internal.

Ty gEiaaEt st g |
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56. The Sruti says: °In sleep even a father
is no father’. Then in the absence of all worldly
ideas the Jivahood is lost, and a state of pure
consciousness prevails.

‘Brhadarapyaka Up. 4.3.22.

Rgamafae © gEgEme g & |
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57. One having such notions as ‘I am a

father’ experiences joy and grief. When such
attachment perishes, he rises beyond all sorrow.
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58. A text of the Atharva Veda says: ‘In the
state of deep sleep, when all the objects of
experience have been absorbed, and only darkness
(Tamas) prevails, the Jiva enjoys bliss’.
Kaivalya Up. 13.

GETRIAATE T 7 fRaART |
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59. A man from deep sleep remembers his
happiness and ignorance and says: ‘I was sleep-
ing happily ; I knew nothing then ’.

qUATISTHA AL TG AT |
AT Wiy gEagdieaa | §° |

60. Recollection presapposes experience. So
in sleep there was experience. The bliss experienced
in dreamless sleep is revealed by consciousness
itself which also reveals the undifferentiated
ignorance (Ajfiana) covering bliss in that state.

In the state of dreamless sleep the Self reveals itself as
bliss and in that self-revelation it reveals its knowledge
of Avidya or ignorance, which expresses itself as ‘I knew
nothing ’.

9 fAgranEmi Taaaga |
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61. The Vajasaneyins say: ¢ Brahman is of
the nature of consciousness and bliss’. Therefore
the self-luminous bliss is Brahman itself and
nothing else.

Brhadaragyaka Up. 3.9.28. It forms part of the
Vijasaneyi branch of the Yajurveda.

TG AT Bt A QG |
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62. The mind and the intellect sheaths are
latent in the state called ignorance. Deep sleep
is the condition in which these sheaths are latent

and it is therefore a state of ignorance.

How can there be recollection of the bliss and state of
non-duality in deep sleep by the intellect and the mind, for:
they did not exist? They existed in the latent state in the
Ajiiana, their cause, so it is quite possible, They come out
of the deep sleep, with the feeling ¢ There was abundance of
bliss’, ¢ I did not know anything else’.

AFtagaAREnERIa AT 94 |
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63. Just as melted butter again becomes
solid, the two sheaths in the states following deep
sleep again become manifest. The state in whick
the mind and intellect are latent is called the
bliss-sheath.

giiEgh gfafal gafafaa |
§7 atEsaafzar Saaageaa: i &9 ||
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64. The modification (Vrtti) of the intellect
in which, just before sleep, Dliss is reflected becomes
latent in the state of deep sleep along with the

reflected bliss, and is known as the bliss-sheath.

So the bliss-sheath is (1) a Vrtti or modification of
that intellect (2) which had become latent, (3) in the deep
sleep state and (4) catching the reflection of the bliss of
Brahman (or bliss that is Brahman). Or in other words,
the bliss-sheath is the sheath of the intellect gone inward;
and in going inward it is divested of the sense organs and
it catches and retains the reflection of the bliss of Brahman,
which the sheath of the intellect has not.

The modifications (Vrttis) of the intellect are all bright,
clear, and distinct. . But this Vrtti, the material causé of the
Anandamaya, is not bright, it is vague and indistinct. It is
because it has gone latent; and also because (as the next
S'loka says) it is interpenetrated by the Vrttis or modifica-
tions of Ajidana or ignorance, with whose help it enjoys the
reflected bliss. We must however remember here that in all
cognitions or experience the Vrtti of the intellect is always
¢ tipped with Cidabhasa’ but not in internal cognitions or
experience. This being an iuternal experience Vrtti is
automatically illumined by the witness and not by Cida-
bhasa. And the sense-organs having been left behind do not
play any part in the enjoyment of the bliss This makes it
inexpressible, unique.

Another point is to be noted here. Here the attention
of the Cidabhasa or Jiva is complete. In ‘this state the
experiencer is a latent Vrtti of the intellect, enlivened and
illumined not by the Cidabhasa but by the witness directly,
reflecting its bliss on it with the help ofa Vrtti, not of
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intellect but of Mulavidya, thereby preventing the complete
identity of the Jiva and Siva, the individual and the
Absolute and keeping the experience vague, and revealing
its (Malavidya’s) existence simultaneously.

AL T AARHT ARGE g |
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65. This Vrtti thus turned within, which is

termed the bliss-sheath, enjoys the bliss reflected on
it in association with the modifications of ignorance,
catching the reflection of consciousness.

AFEATIT: gear faeqer gigrea: |
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66. The adepts in Vedanta say that the
wmodifications of ignorance are subtle, whereas those

of the intellect are gross.
mgwam:ﬁmﬁuﬁﬁaqﬁwq |
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67. This is fully explained in the Mandikya
and Tapaniya Upanisads. It is the sheath of bliss
which is the enjoyer; and it is the bliss of
Brabman which is enjoyed.

Mandikya Up. 5. Prajiia or the consciousness reflected
in the bliss-sheath is the enjoyer of bliss of Brahman
reflected in the Vittis (subtle modifications) of ignorance.
As the finer Vrttis are no longer clearly differentiated, the
tliss-sheath is called compact mass of consciousness or
undifferentiated ignorance. ’
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68. This profusion of bliss (Anandamayah),
having become concentrated into one mass of
consciousness in the deep sleep, enjoys the
(reflected) bliss of Brahman with the help of modifi-

cations (Vrttis) reflecting a superabundance of
consciousness.

This Sloka is a paraphrase of the Mapdakya 5, where
all the other words occur except the cetomayavrttibhih, in
whose stzad the Mandikya word is cetomukhah. which,
however, means the same thing. In Sloka 65 it is stated
that it enjoys the bliss with the help of or in association
with the modifications of ignorance catching the reflection
of consciousness. Here this cetomayavrttibhih refers to
these modifications of ignorance

All experience is through the Ajfiana-vrttis, ¢ modifica-
tions of ignorance’ but all, except those in the Anandamaya
sheath, are through Buddhi or Citta-vrttis. Those in the
Anandamaya are directly concerned in the production of
experience, not indirectly through Buddhi-vrttis. Hence
they alone are called Ajfiana-vrttis. But Ajiana-vrttis
‘with superabundance of consciousness’ is an expression
which seems to involve contradiction. It is really unot so,
for this ignorance—that I did not know anything—is itself
known. This requires interference of consciousness
which is supplied by witness itself. ¢Superabundance’ is
because the function is not through Buddhi-vytti or
through  the Phala, Cidabhasa-cum - Buddhi- vytti but
directly of the witness. But in Sloka 66 it is said that the
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Ajfiana-vrtti are Siiksma, subtle i. e., indistinct. ‘ Super-
abundance of consciousness’ and ¢indistinctness’ are
again contradictory. Its ¢indistinctness’ is, however,
from the Jiva’s point of view—Jiva, who is more conver-
sant with knowledge derived through Buddhi-Vrtti than
with direct knowledge. So though in reality there is
superabundance of consciousness, it, being abnormal, is
indistinct.

Does not the explanation seem to be laboured ? It may
appear to be-so but it is based on experience, it is a fact.
And if a fact appears to be tortuous—which it is not—the
explanation is not faulty. As stated above, the unique-
ness of the experience is responsi’b]e for this so-called
laboured explanation. The experience itself is, however,
simple and direct, where most media of experience have
been dispensed with.

ReAragei! 9gw: quIar |
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69. The Self (Cidabhasa) in the waking and
dream states, is connected or associated with vari-
many (i.e., plays various roles). Inthe deep sleep
state, however, they get merged and become latent
like a dough of many (powdered) wheat-grains.

It is to be noted that in. the Anandamaya Ko§a
Cidabhasa has all but disappeared. It has given place to
a Buddhi-vrtti turned inward and catching the reflection
of the witness consciousness and its bliss, conjointly with
Ajfiana. vrttis.
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70. The modifications of the intellect, which
are instruments of cognition, unite and become
one in the state of sleep, just as drops of cold
water in the Himalayan regions solidify into a
mass of ice.

During the state of wakefulnes, the modifications of
‘the intellect cover objects of knowledge, i.e., ideas about
them remain distinct and separate. They are known as

Prajiianas. In the deep sleep condition they become one
undifferentiated mass of consciousness

qA UGN TR 9944 |
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71. This witness state of compact conscious-
ness, ordinary people and the logicians say, is
characterized by the absence of suffering, because
in that state the mental modifications of pain and
misery subside.

AFARRTaT FrearEgEnEa=Rad |
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72. In the enjoyment of the bliss of Brahman
in deep sleep, the consciousness reflected in ignor-
ance is the means. Prompted by its Karma, good
or bad, the Jiva gives up the enjoyment of bliss
and goes out to the waking state.
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73. The Kaivalya Upanisad says that a Jiva
passes from the sleeping to the waking state
owing to the effects of the actions of former births.
Reawakening thus is a result of actions.

Kaivalya Up. 14.
FEFHS TTFET AAFEET T(HAT |
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74. For a short time after the waking up the
impression of the bliss of Brahman enjoyed during
sleep continues. For he remains for some time
calm and happy, without taking any interest in
the enjoyment of external objects.

Fafe TRE: et qEa |
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75. Then, impelled by his past actions ready
to bear fruits, he begins to think of duties and
their implementation entailing sufferings of many
kinds and gradually forgets the bliss of Brahman
experienced (a few minutes before).

qETSARY PR qaeE Y R
T IO 97 AFsRAFTTLT & || 9§ |
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76. Experiéncing the bliss of Brahman before
and after sleep day after day man develops a
predilection for it. How can a man, therefore,
doubt it (i.e., the existence of the bliss of Brahman)?

a9 o0t Raat sEEEIwl SttEen |
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77. (Objection): Well, if a mere state of
quietude were enjoyment of the bliss of Brahman
then the lazy and the worldly would achieve the
end of their life. "What then is the use of the
teacher and the scriptures ?

I SR FgdapaEaEaT ¥ |
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78. (Reply): Your contention would be
correct, if he realized that the bliss that he expe-
rienced was the bliss of Brahman. But who can

krow Brahman that is so immensely profound
without the help of the teacher and the scripture ?

FAFTE FTHFAST TA T q FAGA |
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79. (Objection): I know what Brahman is
from what you vourself have said. Why then am
I without the bliss of realization ? (Reply): Listen
to the story of a man who like yourself imagined
that he was wise.
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80. This man, hearing that a large reward
was offered to anyone who knew the four Vedas,
said, ‘I know from you that there are four Vedas.
So give me the reward’.

dETWTT AR 9 g A |
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81. (Objection): He knew the number, not
the text, of the Vedas fully. (Reply) : You too
have not known Brahman fully.
AGLHFEAE WA FFIT |
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82. (Objection): Brahman 1s by nature indi-
visible and is bliss absolute, untouched by Maya and
its effects. How can you speak of the knowledge
of Brahman as complete or incomplete ?

TEZIAT qSOTEY A9y T q3afy |
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83. (Reply): Do you simply say the word
* Brahman ’ or do wou see its meaning? If you
know only the word, it remains for you to acquire
Fnowledge of its meaning.
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84. Even if with the help of grammar and
so forth you learn its meaning, still realization
remains. Serve your teacher until you have
realised Brahman and known that there is nothing
further to be known,

Cf Katha Up. 1.2.9.

ARTHIAT a7 G TR |
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~ 85. Leave the vain argument alone and know
that whenever happiness is felt in the absence of
objects, that happiness is an impression of. the
bliss of Brahman.

fedeafy o597 afz=sieed af |
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86. Even when on the acquisition of the

desired external objects the desire becomes
quiescent and the Vrtti is directed inward, it
reflects the bliss of Brahman. (This is what is
known as ‘reflected’ bliss or »isayapanda or bliss
derived from the enjoyment of external things.)

HETE) 91 T i i a9y |
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87. There are thus only three kinds of bliss-
experienced in the world: (1) Brahmananda, the
bliss of Brahman ; (2) Vasanananda, the bliss aris-
ing in the quiescent mind out of the impressions.
of Brahmiananda and (3) Visayananda, the bliss.
resulting from the fulfilment of the desire to be in
contact with external objects.

SRUCRELRICEURIGEICC A
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88. Of these, the self-revealing bliss of

Brahman gives rise to the other two kinds of bliss,
the Vasanananda and the Visayananda.

JRIFRIZHET: FIRDEEA |
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89. The fact that the bliss of Brahman is
self-revealing in deep sleep is established by the
authority of the scriptures, by reasoning, and by
one’s experience. Now hear about its experience
at other times.

Mandiikya Up. 5, Kaivalya Up. 13.
T HAZAT: gAY @ AFFaarTan |
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90. The Jiva which is called danandamaya,
enjoying bliss of Brabman during sleep gets
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identified with the intellect-sheath -during the
dreaming and waking states, as he changes his
seat from one state to another.

A TR FOF T GHETEIN |
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91. The Sruti says that in the waking state
the Jiva abides in the eye i.e., the gross body; in
the dreaming state in the throat, and in deep sleep
in the lotus of the heart. In the waking state the
Jiva pervades the whole gross body from head to
foot.

Cf. Aitareya Up. 1.3.12, Brahma Up. 3.7.

EA(FTAGAAGIT oI |
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92. In the waking state the Jiva gets identi-
fied with the body, as fire with a red-hot ball of
iron. As a result of this he comes to feel with
certainty: ‘I am a man.’
Drgdréyaviveka 7.

ST gal TfeaTedEra R |
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93. The Jiva experiences the three states of
detachment, joy and suffering. Joy and suffering
are the results of actions; detachment comes
naturally.
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94. Pain and pleasure are of two sorts as the
experience is limited within the mind or is
external to it also. The state of detachment
appears in the intervals between pain and pleasure.

q ®IfT fear Aswqg ganm gfq 999
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95. ‘Now I have no worries, I am happy,’
thus do people describe the natural bliss of the
Self in the state of detachment.

AT IIERTATAFTESIETAq: |
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96. But in this state the natural bliss of the

Self is not primary for it is obscured by the idea of

egoity, and the bliss so experienced is not the bliss
of Brahman but only an impression of it.

AGRAATEET T F A @Y |
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97. The outside of a pot full of water feels

cold. Actually there is no water outside but cold-

ness only. It is from this property of water that
the presence of water inside is inferred.
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98. Similarly, as one forgets one’s egoity by

continued practice, one can comprehend through
intuitive perception one’s natural state of bliss.

gatenan fega: geaswat At 25 |
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99. By continued practice of all kinds the
eg0 becomes exceedingly refined. This state is
not sleep because the ego is not completely

absorbed ; moreover the body does not, as in sleep,
fall to the ground.

7 g4 wiad iy frs aia T |
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100. The bliss in which there is no experience
of duality and which is notsleep either, is the bliss
of Brahman. So said Lord Krspa to Arjuna.

eI gRgdaa |
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101. ‘By the steady application of reason and

discrimination an aspirant should gradually control

his mind. He should keep the mind fixed on the

felf and restrain it from thinking of anything else.”
| For verses 101-8 vide Gita 6.25-27, 6-20-23, 6.28.
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102. < Whenever the mind which is restless
and fickle, wanders away, the aspirant should
restrain it and-concentrate it on the Self.’

ANEFAAAE W AR ANy |
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103. ‘The Yogi whose mind is perfectly
tranquil, whose passions are subdued, who is

ginless and has become Brahman, attains the
supreme bliss.’

AT N feg qrmeTan |
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104. ¢ When by practice of Yoga, his mind
is withdrawn and concentrated, the Yogi sees the
Self by the Self and finds supreme satisfaction in
the Self.’ '

gEARAl-a IIIfgaaAdiExay |
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105. ‘When he obtains that supreme bliss
which is beyond the senses, but which can be
grasped by the intellect, he becomes firmly rooted
in it and is never moved from it.’
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106. ‘Attaining it he considers no other gain
as superior. Once established in it he is not
disturbed even by great sorrow.’
q FARLEEANETI FrTEEay |
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107. < This science of separation from the
painful association is called Yoga. This Yoga
must be practised with faith and a ‘steady and
undespairing mind.’
Here Yoga, union, does not signify any relationship.
TSHAT AIEH AT FTTFRLAT |
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108. <A Yogi who is free from imperfections

and is ever united with his Self, experiences easily
the supreme bliss of identity with Brahman.’

IF SEATFFAANF AT |
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109. ‘The control of the mind can be achieved
by untiring practice over a long period, even as
‘the ocean canl be dried up by baling its waters out
drop by drop with a blade of grass.
Gaudapada’s Karika 3.41.
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110. In the Maitrayapi Upanisad . of the
Yajur Veda, sage Sakayanya spoke of the great
bliss experienced in Samadhi to the royal sage
‘Brhadratha while discoursing on Samadhi.

a1 ffReaEY IR ENaEaaEat
aut gfagaiEs EnaEemEai | 222
111. ‘As fire without fuel dies down and
becomes latent in its cause, so the mind, when its
modifications have been silenced, merges in its
cause.’
For verses lli-ll8 vide Maitrayani Up. 4.3.1-6,11,9.
A ATIAATT AAT: AR |
S
glexaafagzragan FATTEIAL 1 QLR
112. “Tothe mind fixed on Reality, merged in
its cause, and impervious to the sensations arising
from the sense-objects,the joys and sorrows (together

with their occasions and materials) experienced as
a result of the fructifying Karma seem unreal.’

el & daEederaea Qi |
FfgTEGeRal At TERAETEAY 1| 223

113. ¢The mind is indeed the world. It
should be purified with great effort. It is an
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ancient truth that the mind assumes the forms/of
the objects to which it is applied.’

The Vedantin does not say that mind is the material
cause of the external world; but that the enjoyment of the
world is concerned with what it creates out of them, with
how it thinks of them and uses them. So the purification
of the mind is so much stressed in all religions. If it thinks
itself as a body, a body it becomes; a transmigrating soul,
a transmigrating soul it becomes; as nothing, nothing it
becomes ; as the supreme Self, that it becomes. With this
difference of course, that the others being Visamvadi errors,
truth remains far off; and the last one (viz., thinking itself
as the supreme Self) being Samvadi error mind stumbles on
the truth ; and the identification becomes abiding.

fraea f 99@A 2t £ garga |
gaATCAISSTAR RI gEAT=TRET 12280
114: ¢ Through the purification of his mind
a man destroys the impressions of his good and
evil Karma, and the purified mind abiding in
Atman enjoys undiminishing bliss.’
Cf. Chandogya. Up. 5.24.3.
gaEs: 141 9 SeAfEEEE |
TR FAC TTTER T FSAT T/ N L% M

115. ¢ If a man werc to focus his mind on
Brahman, as he commonly does on the objects of
senses, what bondage would he not be free from ?’
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vl & &Y NS T8 TRt 9 |

FTE FINATIFRETE BRI | 228

116. ‘< Mind has been described as of two
types, pure and impure. The impure is that
which is tainted by desires, the pure is that which
is free from desires.’

Maitri Up. 6.34.6, Brahma or Amrtabindu Up. 1.

A OF A0 FAOT TIRIGDL |
T ArgEss gey fafaed sag 1o
117. ¢The mind alone is the cause of
bondage and release. Attachment to objects
leads to bondage, and. freedom from attachment
to them leads to release.’
Maitri Up. 6.34.11, Brahma or Amgtabindu Up. 2.

amfufrareta Jaa
fafiacaraty T wig |

7 TFT anfg R agn
T JEFAFWT AT 1 Q¢

118. < The bliss arising from absorption in
the contemplation of the Self, when all sins and
taints are washed off through the practice - of
Samadhi, cannot be described in words. One
must feel it in one’s own heart.’
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Fereaat it F1a amiger o |
qqify iRy straed et | 222

119. Though it is rare for men to keep their
minds long in the state of absorption, still even a
glimpse of it confers conviction about the bliss
of Brahman.

S
HGIGAAAT A1 WA a2 |
At g apuRafaaticasagraag 1 20
120. A man who has full faith in the truth
of this bliss and is ceaselessly industrious about
getting it, is sure to have it even for a short while;

but this is enough to convince him of its reality
at other times also.

qreR JHIFIHIARIS SSYIAAEA |
Sy gEruiasE WATAT aqT || 92

121. Such a man ignores the bliss experienced
in the state of mental quiescence, and is ever
devoted to the supreme bliss and meditates on it.

qeErafaHl Al saafy qEwnf |
ARARARFTA: qREFEEA || 2R 1|
122. A woman devoted to a paramour, though
engaged in household duties, will all the time be

dwelling in mind on the pleasures with him,
Maitri Up. 6.34.9. Same as 9.84.
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Ty T4 @ g SN fenkanma: |
RARTZIA-TIESITLET 1 23 1)

123. Similarly the wise one who has found
peace in the supreme Reality will be ever enjoying
within the bliss of Brahman even when engaged
in worldly matters. |

ARG TER S AR RIEAEBN |

fregenifasnitn afreaet saaa | 28 1

124. Wisdom consists in subjugating the

desires for sense-pleasure, even when the passions

are strong, and in engaging the mind in meditation
on Brahman with the desire to enjoy the bliss.

WIEEET R gFcaissed [ aa |
AT qrEvafgeg fam 1 23u |

125. A man carrying a burden on his head
feels relief when he removes the load; similarly a
man freed from worldly entanglements feels he is
in rest.

franfia qat qrqEeiEE=y T9v a9 |

FEATETAE T FEAEFAIL | 23 1)
126. Thus relieved of burden and enjoying
rest, he fixes his mind on the contemplation of the
bliss of Brahman, whether in the state of detach-
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ment or experiencing pain or pleasure according
to fructifying Karma.

In all the three states mentioned in verse 93.
afsaar ot g areh qun |
frEqRf fedsgaramtafiT |1 99 |

127. As a Sati about to enter the fire con-
siders the delay in putting on clothes and orna-
ments to be irritating, so also one devoted to the
achievement of the bliss of Brahman, feels about:
worldly objects that obstruct the practice of medi-
tation on bliss. |

ARAREY Ihg TR T AR |

TIA IR FALAN FIFIARA@T 1| ¢ )
128. The sage, looking now at the bliss of
Brahman and now at such worldly objects as are
not opposed to it, is like a crow that turns its eye
from one side to another.

Sattvika enjoyments may be kept up but not Rajasika
and Tamasika ones.

a3 Tl T TR |
YRATICAARAZZT TAMST |l 1) 222 1)

129. The crow has only a single vision which
alternates between the right and left eye. Simi-
larly the vision of the knower of Truth alternates
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between the two types of bliss (of Brahman and
the world).

It is a popular belief that the crow has one pupil only
which goes from one eye to the other. Similarly a wise
man’s intellect goes by turns to these two types of bliss but
the knower sees the same bliss of Brahman in worldly
objects as he experiences in meditation.

LEAM v At 1 g |
b SifaRs o 23 |

130. Enjoying both the bliss of Brahman
taught in the scriptures and the worldly bliss un-
opposed to it, the knower of truth knows them both
in the same way as one who knows two languages.

Thoughts are -the same in the man’s mind; he can
clothe them in any language he likes. So the bliss is
Brabman whether appearing as Brahmananda or as Vigaya-
nanda. The man of understanding has to reject neither; he
welcomes both equally.

TN T AW TR @ R |
TFAAIRITET GO AAradgar | 239
131. When the knower experiences sufferings,

he is not disturbed by them as he would have been
before. Just as a man half-immersed in the cool
water of the Ganges feels both the heat of the sun
and the coolness of the water, so he feels the
misery of the world and the bliss of Brahman at
the same time. -

32
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T AN TG FAgE Tl |
WY TS 0 g a9r | 23R 1)

132. The knower of truth, experiencing the
bliss of Brahman in the waking state experiences
it also in the dreaming state, because it is the
impressions received in the waking state that give
rise to dreams.

FfraaaarascraTagEAcad |
W qEAdaY g 1 7 S| |l 233

133. The impressions of ignorance still
continue in the dreaming state. So in a dream a
wise man will experience sometimes joy and some-
times suffering, without being affected by either.

TRAZIO T ARAL TRIF |

TRIAG AT TAASRAFGLRAT 1 238 1

134. In this Chapter, the first of the five
dealing with the bliss of Brahman, is described.
direct realization of the Yogi revealing the bliss.
of Brahman.
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FIETS: A2 ATHIAS:
CHAPTER TWELVE
THE BLISS OF THE SELF

AT TEANLEAAZRITY |
I9 ARA Frnaeg, gEeaERa s afa o g

1. (Question): A Yogi can enjoy the natural
bliss of the Self which is different from the bliss
of mental quiescence and the bliss of deep sleep ;
but what will happen to the ignorant man ?

Brahmananda here means the bliss experienced in deep
sleep (11.45), Vasanananda is the bliss resulting from
impressions left by pure spiritual bliss and Nijananda is the

bliss experienced when a person forgets his ahkamkara or
ego. (Vide 11.98.)

TMEATIRY ArFai ey |

g ggged: At gl R
2. (Reply): The ignorant are born in innu-
merable bodies and they die again and again—all
owing to their righteous or unrighteous deeds.
What is the use of our sympathy for them ?

ARka AsTRIYARIIRT T |
aff 7t & 1@ 6 Rt woga: 102 1
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3. (Doubt): Because of the desire of the
teacher to help his ignorant pupils he can do
something for them. (Reply): Then you must tell
whether they are willing to learn the spiritual
truth or are averse to it.

IqfRd w0 a1 ATEgEE TRy |
WAy § SETgHRAET T 0 8 0

4. If they are still devoted to external
objects, some suitable kind of worship or ritual
can be prescribed for them. If, on the other hand,
they, tho{;gh spiritually dull, desire to learn the
truth, they can be instructed in the knowledge of
the bliss of the Self.

T FAA AT fstang |
TR g oy fm g s

5. Yajiavalkya instructed this by pointing
out to his beloved wife, Maitreyi, that ‘a wife
does not love her husband for his sake ’.

Brhadarapyaka Up. 4.5.6.

RIS AN CTATRETE |
S A A A A frag 1§
6. The husband, wife or son, riches or
animals, Brahmanahood or Xsatriyahood, the
different worlds, the gods, the Vedas, the elements
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and all other objects are dear to one for the sake
of one’s own Self.

TS a7 qearagt Mifd wAfT ar |
FEIPATARAT A=SiA qeqte: 1|9 |l

7. A wife shows affection to her husband
when she desires his company; the husband too
reciprocates but not when he is engaged in worship
or afflicted with illness, hunger and so forth.

T oy A e @ o3 w4 A |
qIEITERT TIRT A FZET 1L €

8. Her love is not. for her husband’s sake but
for her own. Similarly the husband’s love also is
for his own satisfaction and not for hers.

FAFTIMSHT 59T FFG I & )

9. Thus even in the mutual love between
husband and wife the incentive is one’s own
desire for happiness.

THYFTHIIA A T AT |
TR A an fifdater T o ar |1 2e

10. A child, when kissed by its father, may
ory, being pricked by the latter’s bristly beard,
still its father goes on kissing the child—it is not
for its sake but for his own.
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11. Wealth and gems have no likes or dislikes
of their own, but their owner looks aftér them
with love and care. It is for his own sake, none
doubts it to be for theirs.

Afesid 9819 FTEATA T91q |

fift qu afirgT aFaadar 3@ I QR 1

12. A merchant forces his bullock, though
unwilling, to carry a load. He loves the bullock:
for his own sake, how can it be for the bullock’s ?

ey ¥sfa geArsgify gsafa q=an |
ARAIAIAT AQAT gegie R o av i) 93 W
13. A Brahmana knowing that he deserves
respect, is satisfied when he receives it. This

satisfaction is not felt for his caste, an insentient
abstraction, but for the man himself.

OISt 49 U FArET T |
. Ny
q TRTAARTIET AR | 48 |
14. A king feels exalted that he is a Ksatriya

and hence is a ruler, but the feeling is not for the

caste. The same applies to men of Vai§ya and
other castes also.
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ANSEATF W AN AESA |
RAFTFCHEAT TARAT FaY 1| 24 1

15. The desire, ‘May I attain the region of
heaven or of Brahma ’, is not for the well-being of
‘those regions but only for one’s own enjoyment.

SRR T EE e |
7 afmigdard 97 @ 979 || 28
16. People worslip Siva, Vispu and other
deities to destroy sins. It is not for the sake of

the deities who are already free from sins, but for
their own sake.

FAEA QT JAAHAIET |
7 FAEH Y ATAY TATI N 29 |
17. The Bribhmapas study the Rg and other
Vedas to avoid falling from their (respectable)
Brahminhood ; this applies to men only and not
to the Vedas.

ERUETUERSIEEraic i ol
FAREATRRA TET=AY A AT | 1< 1)

18. People want the five elements, viz., earth,
water, fire, air and Akisa, because of their useful-
ness to them in giving shelter, quenching their
thirst, cooking, drying and space for movement,
and not for the sake of the elements themselves.
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AR a8 ST US|
AAFHANGHIET 8T q€7 9 fF7a | 22 1)

19. People desire to have servants or masters
for their own benefit and not for the benefit of
(servants or masters) themselves.

Fre AT T agE gy |
ILIEWAGT 39 €30 FJ@I=afqg 1 ° |
20. There are plenty of such examples to

enable one to study and come to the same conclu-
sion on all occasions. By these one should

convince one’s mind that for every man the Self
is the only real object of.love.

The examples given are all related to one’s self-interest.
But when a man searches into the nature of himself, he
comes to the eternal Self.

A F waedif w4 frsefa |

T e g awniwdto |

Wih: TAETERAEST AMgTRGE ) 2 1
Feq MR I gEAATIRRT |

ar Ausft agmiz=emt safifzaq | R |\

21-22. (Doubt): What type of love is it that
the scriptures say is felt towards the Self? Is it
the passionate -attachment which is felt towards
wife and other objects, the faith which is experi-
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enced in sacrifices and other rituals, the devotion
which a man cherishes towards God and his teacher
or is it the desire one feels for something one does
not possess ? (Reply): The real love of the Self is
that which, in the absence of these emotions,
manifests itself owing to the preponderance of
Sattvika quality in the intellect. This love of the
Self is different from desire, for it exists even
when desire is present or destroyed.

fove is that Sattvika Vrtti which follows bliss and bliss
alone, whether its object is received or gone.

GEATEIATHATATALT: 0 || <3 |

23. (Doubt): Be it 80, but food, drink etec.,
are liked because of their quality of giving
happiness (and not for their own sake).

ARAARAR AT YA Ft |
& o
AGFSATT: TATAREAHHRAA 1| 2 ||
24. If you say that the Self is also a means
to happiness like food and drink, then we ask:
who is it that enjoys happiness ? One and the same
thing cannot be both the subject and the object
of enjoyment.
The point of discussion is ¢ Atman is dearest’. The
oppositionist says, ¢ Yes, but as an object of enjoyment, just

as food and drink are’. The Vedantin says, ‘If so,
who is the enjoyer, for the same person cannot be both
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subject and object of enjoying?’ Atman is bliss, not as an
object of enjoyment, but It is bliss itself.

g& Fafrdk ffawEwear afifa: |
g =3I Acafy safr=Efft | ™ 1)

25. Love for the means to happiness is
partial love, but the love for the Self is infinite.
The love for the means passes from one object to
another, but the love for the Self is steadfast.

T HFRASFAIRT G 9005 a7 |
ARA ST T TR RA=T TR RS

26. Love for an object of happiness always
passes from one to another ; (they are objects that
can be accepted or rejected ;) but the Self cannot be
treated like that ; so how can love of Self change ?

The Self is permanent and unchanging.

TR sRaegtan Igmiag |
ST RTINS s 1 R )
27. (Doubt): Even though it cannot be
accepted or rejected the Self may be regarded as
an object of indifference, like a piece of straw.
(Reply): No, because it is the very Self of the
person who is to regard it with indifference.

damrfngarat gaal fiway o |
FN TAEIART AreAfq afy & w e
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28. (Doubt): People begin to hate the Self
when they are overpowered by disease or anger,
and wish to die. (Reply): This is not so.

T AVTET 5T ARAA AR @ |

T ARG € JTEASY 29 g W gl 1Ra

29. When they desire to do away with the

body it is an object for rejection, not their Self.

The Self is the subject that desires the end of the

body, and it feels no hatred for itself. What harm
is there if they hate the body, an object ?

ARAAT RIET a=grent afafa |

gy Ut gEAfawT: faatkaar | 30 1
30. All objects are desired for the sake of the
Self, and hence of all the objects that are loved
the Self is dearest. A man’s son is dearer to him
than his son’s friends.

Because the son is nearer to the Self than his friends.

At A yane freg qad @ |
At wrer R weaa ffwweaf oo 0
31. ‘May I never perish, may I ever exist’ is
the desire seen in all. So love for the Self is -
quite evident.

genfkfufatn fat RgEadamEts |
gt AT aRaa: FRRRa 1 3R 0
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32. Though the Self as the object of the
highest love is taught by the scriptures and proved
both by reasoning and experience, there are some
who hold that the Self is merely secondary to son,
wife etc., as an object of love.

TAFALAT T gEARAA JARI |
ARA 7 AR aqafaeE TFzg 0 33 0
33. To support this they quote the Sruti:
“ The son indeed is the Self’, which shows the
superiority of the son. This has been clearly

spoken of in the Upanisad.
Kausitaki Up. 2.11.

AISTTTAACHT PI¥7! FAET: AR |
AARIAT ACAIST FIF FHIF N 3% ||
34. <The (father’s) Self, born in the form of
‘the son, becomes his substitute for the performance
of meritorious deeds. The Self of the father,
having fulfilled its purpose (by begetting a son)
and having reached old age, departs.’
Aitareya Up. 2.1.1.

WATTTAEY SRR ATYTEITd @ R |
FIRIY TANT SFTAGHAE: | 3% 1

35. A verse in the Brhadarapyaka Upanigad
says that in spite of the existence of the Self a -
man who has no son does not go to heaven. So
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the thinkers said that a son who is well trained
in the Vedas helps his father to attain heaven.
Brhadaranyaka Up. 1. 5. 17.
TSR T ARTANIIRA Y |
GRS+ TR A= 1| 35
36. The joys of this world can be attained
through the son and not by ether things. The

dying father therefore should instruct his son the
Vedic truth, ¢ You are Brahman .

- .
TAMEHAT: 1 ARG |
SRR Al ITeT TR 1) 39 )

37. These Vedic verses are quoted to prove
the importance of son, wife and so forth (and one’s

own Self as secondary). Ordinary people too
admit the greater importance of a son.

wftneadsfy EieiREar g |
IIT T TE gEAT LI || 3< ||

38. A father labours hard to acquire wealth
for the maintenance of his sons and others after
his death. Hence the son is superior to the Self.

TRAIEAT AFAT AT A Feale |
MafEargET RN W B 3% )

39. All right, but these texts do not prove
the Self to be less importamt. It is to be remem-



488 PANCARASI {XII - 40

bered that the word ‘Self’ is used in three senses,
figurative, illusory and fundamental.

Frgreg fdrsafueass sitosraan: |
ATET AEMATRIARTACHAT q4¥ 1| 8° ||
40. TIn the expression ‘Devadatta is a lion’,
the identification is figurative, for the difference

between the two is evident. Similar is the case
of the son and others as the Self.

ASRA qaRrAT FFOT T g WRIAT |
fireatseraTa: Ryt SNERERAT TITHR 2

41. Difference exists between the five
sheaths and the Witness, though it is not evident;
and so the sheaths are illusory, like the thief seen
in the stump of a tree.

a W J3Y arcaRa arfgmsyRaEsE |
AR JETARTAGY || B !

42, The witness-conisciousness is without a
second and therefore in it there neither appears
nor i8 any difference. As it is the innermost
essence it is accepted that the word ‘Self’ in its
fundamental sense refers to the Witness itself.

TRT STERT Y qEFTEHAAT |
AT YT AT FIRATET ATAT 1 83
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43. As the word ‘Self’ has these three
meanings in daily use the suitable one becomes
primary, the other two becoming merely secondary.

gTRETIEY MoneTegEay |

T gEIRAT A feawar g AfEea: 1821

44, In the case of a dying man, giving

charge of the family property and tradition to his

son, the figurative meaning of ¢Self’ fits in, not
the primary or the illusory meaning.

ey IfEReaT qAe e |
FTRGAT FIIATEIIT A 1} 8% ||

45. In the sentence ‘the reciter is the fire’;”
the term ‘reciter’ cannot actually refer to fire,
for the latter is incapable of reciting, but must
mean a Brahmaeari who is able to do so.

FAISE RATCEATHAE JEeRAIaT |
T 99 AfFrgehsT gRemagm | 8e ||

46. In such expressions as ‘I am thin and T
must get fatter’, the body should be taken as the
Self. For the sake of one’s own growing fat
nobody engages his son in eating.

ATRT TAATHRTIE FARHAAT |
ATYET TR ACHBIEH T || B9 |)
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47. In such expressions as ‘I shall attain
heaven by austerities’ the doer (the intellect-
sheath) should be regarded as the Self. So
ignoring the physical enjoyment peopie practise
severe austerities.

Krcchra is a vow of austerity lasting twelve days. There
are twelve kinds of this austerity mainly regarding food.
Candrayana vow lasts for a moath. There are two kinds of
it 1n which food is gradually increased or decreased following
the waxing and waning of the moon.

WeysgifcaT g FERTT 987 741 |

dzfa gearanat 7 g REtamei 1 ve

48. When a man says, ¢ I shall be free’, he

then acquires knowledge (of the Self) from the

teacher and the scripture and desires nothing else.

Here the word ‘I’ should be regarded as the
witness Self.

At agggsrafmniy |
sqaftaaiEau Sufeangean aafag 18

49. Just as Brihmanas, Ksatriyas and
Vais§yas are entitled to perform the sacrifices
called Brhaspati-sava, Rajasiiya, and Vaidyastoma
according to their fitness, so the figurative, illu-
sory, and fundamental selves are meant in
different contexts.
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50. Infinite love is always felt for the Self
which is primary in any particular -context; and
for whatever is related to it there is just moderate
love, and for all other things there is no love
whatsoever.

I ToAfRIFITERIT ARTFMRFY |
IYET sTIHAqiE 35IRT Taffag 1w |

51. Other things are of two kinds, to be
ignored or hated. Straws lying on the road are
disregarded, whereas tigers and snakes are hated.
So things are of four kinds, loved, dearly loved,
disregarded or hated.

ARAT A I 7 307 I g |
q safwivan: g aveRmredT agr 4R

52. The primary Self. things related to the
Self, and objects to be disregarded or hated—of
these four categories of things there is no sacro-
sanctity attached to any one of them that it would
always be primary or secondary etc. But 1t (their
being primary or secondary etc.,) depends on the
effect they produce under particular circumstances.

WA Y@ 3 ARy qULHE: |
SBARIFSA TGN AT 1 43 1)
33 '
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53. When a tiger confronts man, it is hated ;
when it is away, it is disregarded ; and when it
has been tamed and made friendly, it causes joy ;
thus it is related to him and is loved.

sgR[IAL (qHT ANPIOTY sqIRAf: |

AGHA TR FATIET FHOH || 4% |

54. Even though no thing is primary or
secondary by itself, there are some characteristics
to distinguish them wunder certain circumstances.
These characteristics are: their being favourable,
unfavourable, or neither of these.

ARAT AT 9T TAYY 340 |
ghet SATRIA SR AFTFIAT T a9 194 )

55. The popular conclusion is that the Self
is the dearest, the objects related to it are dear,
and the rest are either disregarded or hated. This
is also the verdict of Yajilavalkya.

S CIC G R el R RIS G H
QIAEFTE 757 LT T 1 4E |

56. Elsewhere too the Sruti declares : ‘Know
this Self as the dearest which is more intrinsic
than son, wealth and so forth.”

Brhadaranyaka Up. 1.4.8.
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AT TR FIAARR 4 I |
RIS ARTFEgeRETR || 9 ||

57. Through the eye of discrimination follow-
ing the Sruti it becomes clear that the witness-
consciousness is the real Self. Discrimination
means separating the five sheaths and seeing the
inner substance.

ammagﬁimmnmwmaaq |
FA ATTATACAT TAREAE 1| 1< |

58. That is the self-luminous consciousness,
the Self, which is the witness of the presence and
absence of the states of waking, dreaming and
deep sleep.

e NEREAE AMARIRAET: |
AT aRaFmNg a9y fisqq 1 4Q |

59. The various objects of enjoyment, from
life down to wealth, are objects of varying degrees
of love according to their proximity to the Self.

frare: fra gniare: feeradi=y |
gfezam B mon mongE g 1§ o)
60. A son is dearer than wealth, the body
dearer than the son, the sense-organs dearer than
the body, life and mind dearer than the sense
organs, and the Self is supremely dearer than life
and mind.
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61. In the Sruti there is a dialogue between a
wise and a dull-witted man which illustrates the
point that the Self is the dearest of all objects.

Brhadarapyaka Up. 1.4.8.

WYY TITEFAEARATIATE q<ATG |
TAEENRET GO @i g 0 &
62. The wise man holds that- the witness-
consciousness, is dearer than all objects. The
dullwitted man maintains that son and other
objects are dearer, and that the witness-conscious-
ness enjoys the happiness caused by these objects.
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63. The ignorant disciple and the confirmed
opponent both assert that something other than
the Self (Atman) is the object of greatest love.
The reply given will prove to be an instruction to-
the disciple and a curse to the confirmed opponent..
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64. The wise man quotes the scripture in his
reply : “Your dearest thing will make you weep.”
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The pupil analyzes this reply and finds out his
error in considering something other than the

Self as the dearest.
Brhadaranyaka Up. 1.4.8.
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65. When a married couple desire to have a
son and do not have one, they are disappointed
and miserable. After conception, a miscarriage
or the pain of labour causes sorrow.
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66. When a son is born he may suffer from
diseases or from the position of the planets at his
birth, or he may be stupid or obstinate, or after
the investiture of sacred thread, he may study
nothing or if he is learned, he may remain
unmarried.
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67. Again he may start pursuing the wives
of others, or he may have an unwieldy family and
remain in poverty, or he may grow wealthy and
yet die in his youth. Infinite are the sorrows of
parents.
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68. Having considered all this, the disciple
must abstain from forming an attachment to other
things. He should focus his love on the Self and
contemplate It day and night.
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69. The confirmed opponent, who does not give
up his contention due to obstinacy and hostility
40 the knower of truth, sinks into the depths of
darkness and suffers the pains of innumerable
births. )
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70. The knower of Brahman is of the nature
of Brahman and is described as I§vara, the all-
powerful. Whatever he says will come to pass
for the pupil and the opponent.

Mugdaka Up. 3.2.9.
Teg AHYUARAE Ja7 BEAgawy |
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'71. He who contemplates the witness Self

a8 the dearest of all objects will find that this

dearest Self never suffers destruction.
Cf. Brhadaranyaka Up. 1.4 8.
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72. The Supreme Self, being the object of
dearest love, is the source of infinite joy. The
Sruti has it that from the sovereignty of this world
to position of Hiranyagarbha, everywhere, where-
ver there is greater love there is greater bliss. =
Brhadarapyaka Up. 4.3 3, Taittiriya Up. 2.8.1, Cf.
.14, 21-34, The Upanisads speak of gradation of enjoyment
experienced by a man, a king and Hirapyagarbha.
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73. (Doubt): If the nature of the Self is
bliss as well as consciousness, bliss should be
found in all the modifications of the mind, as is
consciousness.
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74. (Reply): Not so. A lamp burning in a
room emits both light and heat, but it is only the
light that fills the room and not heat ; similarly, it
is only consciousness which accompanies the Vrttis
(and not bliss).

So in all experiences there is the presence of conscious-
wess, but not of bliss.
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75. An object may be characterized by
odour, colour, taste and touch, yet each of these
properties is cognized by one particular sense-

organ and not the others. It is the same with the
bliss of the Self.
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76. (Doubt): Odours, taste and so forth
differ from one another, but in the Self conscious-
ness and bliss are identical. (Reply): Tell whether
this identity is in the witness Self or elsewhere ?

The Saksi, where the two are identified, is not subject
to perception.
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77. The odour, colour and other properties
of a flower are not separate from one another in
the flower. If it be said that the separation of
these properties is brought about by the sense-
organs, we rejoin that the seeming difference
between consciousness and bliss is produced by
(the predominance of Rajas or Sattva in) the
Vrttis.
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78. When there is a predominance pf Sattva
in the Vrttis, we realize, because of their purity,
that bliss and consciousness are one and the same,
but when Rajas predominates, because of its
impurity, the bliss is obscured.
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JEFSET AEHRIUTTIS TT A0 1) 9% |

79. As the intensely sour taste of tamarind
when mixed with salt is lessened and tastes less
sour, so with bliss (when it is obscured by Rajas).
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80. (Doubt): By discrimination one can feel
that the Self is the dearest, but without the
practice of Yoga what good is it (for liberation) ?

TR AR I FrAfigd |
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81. (Reply): The goal which is reached by
Yoga can also be reached by discrimination. Yoga.

is & means to knowledge ;-doesn’t knowledge arise:
from discrimination ?
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82. ‘The state achieved by the Sankhyas is

also achieved by the Yogis.” Thus it has been

said in the Gita about the identity of the fruit of

both Yoga and discrimination.
~ Gita £.6.

AT FTATAART FeqASTARHT: |
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83. Knowing that for some Yoga is difficult
and for some others knowledge, the great Lord
Sri Krsna speaks of these two paths.
Vasistha Ramayapa (Nirvipa Prakarapa Parva 13.8)
Acyutaraya, the commentator, takes the meaning of the
word Parame$vara as S'iva instead of Krsnpa..

T FISFATIET FAGH 7 5q0 |
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84. What speciality is there in Yoga when
knowledge has been declared as common to both*
Both the Yogi and the Viveki (he who practises
discrimination) are alike freed from attachment
and aversion.

What for should you consider the Yogi better than the
Viveki ? Is it because Yoga gives direct knowledge, or s it
because of freeing from attachment and aversion or becanse
it stops all dual perception?
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85. One who knows the Self as the dearest
has no love for any object of enjoyment. So how
can he have attachment ? And how can he who
sees no object inimical to himself have any
aversion ?
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86. Both the Yogi and the Viveki dislike
objects unfavourable to the body, mind etc. If it
be said that he who has aversion for such obiects

is not a Yogi, then we rejoin that equally so is he
not a Viveki. |
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87. It may be said that though in the world

of relative experience both accept the conception
of duality, the Yogi has the advantage that there
18 no duality for him while in the state of Samadhi.
Jur reply is that he who practises discrimination
about the non-duality does not experience duality
at that time.

fas agemfirgarasgam |
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88. In the next chapter, called the ¢ Bliss of
Non-duality ’ we will enlarge on the theme of the
absence of duality. Therefore things told till now
are free from defects.

a3 pfAsArgATsIaiEs S |
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89. (Doubt): He is a true Yogi who in his

contemplation is ever-conscious of the bliss of the
Self and is unconscious of the external world.
(Reply): May the blessings of contentment ever
abide with you. (For the point is gained, this is
the position of the Vivekin also.)

SRAINY Fo% A-LrauEiigy |
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90. In this second chapter of the section in
which the bliss of Brahman is discussed we have

dealt with the bliss of the Self (Atmananda) for
the good of persons of spiritually dull intellect.
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CHAPTER THIRTEEN
THE BLISS OF NON-DUALITY
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1. The bliss of Yoga which was described
earlier may be said to be the bliss of the Self,
(Doubt): How can the bliss of the embodied Self
which is in duality be identical with the bliss of
Brahman (who is non-dual)? (Reply): Please
listen.

Chapter XI dealt with Yogananda which comes under
Brahmananda. Chapter XII deals with Atmananda. Since
reference was made there to the illusive Self, secondary self
etc., there may be doubt whether Atminanda is connected
with a dual conception and hence cannot come under
Brahmananda. To meet this contention this chapter is
begun. Since in chapter XII Yogananda was shown to be
the same as Atmananda, the latter too comes under
Brahmananda.

AFRETRE FRrTadiay |
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2. As described in the Taittiriya Upanisad,
the whole world, from Akasa to the physical body,
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is not different from bliss. Therefore the bliss of
the Self is of the nature of the non-dual Brahman.

Taittiriya Up. 2.1.1., 2.7.1.
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3. The world is born of bliss, it abides im
bliss and is merged in bliss. How then can it be

anything other than this bliss ?
Taittiriya Up. 3.6.1.
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4. The pot made by a patter is different
from him, but let this not creste any doubt, for

like the clay, bliss is the material cause of the
-universe, not like the potter the efficient cause.

< o~
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5. The existence and destruction of the pot
are never seen to rest in the potter, but its
material cause, the clay. Similarly, according to
the Sruti passages their (the existence and
destruction of the universe) material cause is bliss.

Iy P firsl fafa oRonfy 71
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6. The material cause is of three kinds: (1)
the Vivarta, which gives rise to a phenomenal
appearance, not materially related to the cause;
(2) the Parigama which gives rise to an effect
which is a modification or change of state of
the cause; and (3) the Arambha which consists of
effect being different from the causes. The last two
(which presuppose parts) have no scope with
reference to partless Brahman.

The universe cannot be the product of a real modifi-
cation of bliss, for the latter is beyond time and space.

AT ARG IR Ra g |
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7. The Arambhavadins accept the produ-
ction of one kind of material from another, as
cloth from threads and they consider threads and
cloth to be quite different.

This is»the Vais'esika view.

ATRA-AEARET qRRonfaar |
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8. Paripama is the change of one state of

the same substance into another, as milk into
curd, clay into a pot and gold into an ear-ring.

FTRATAAG g Rl w9 |
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9. But Vivarta is mere appearance of
change of a thing or its state, not a real change:
like a rope appearing as a snake. It is seen even
in a partless substance, e.g., the Akada (which has

no shape or colour) appearing as the blue dome.

The effect is only a phenomenal appearance seen in the
cause Cf. 2. 50-53. |

qar frdg A faat anfisaam |
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10. So the illusive appearance of the world
in the partless bliss can be explained. Like the
power of a magician, the power of Maya may be
said to bring the objective world into being.

Afth: THCIIS AR agTLRA TG |
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11. Power does not exist apart from the
possessor of power, for it is always seen as insepa-
table from him. Nor can it be said to be identical
with him, for its obstruction is met with. If ident-
ical, in the absence of power, of what is the
obstruction ?

When obstructed, power is not evident but still it is

there. In case of identity if power is absent the possessor
also will have to be absent which it is not (in some cases).

o FATFUTAREE qRaq |
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12, Power is inferred from its effect.
When its effects are not seen we conclude that
there is some obstruction to it. For instance, if
the flames of a fire do not burn, we infer the
presence of some obstruction, such as incantation
etc.

qARHE TufaeTEl gaashEd |
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13. The sages perceived that the power of
Brahman called Maya is concealed by its own
qualities. Many are the aspects of this divine power,
which is manifest as action, knowledge, and will.

S'vetagvatara Up. 1.3, 6,8. Action and knowledge can
give rise to effects. They being predominantly Tamasika
and Sattvika require the help of will. which is Rajasika. So
will is here called Bala or power.

g AgaT g AE aqEI |
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14, “ The supreme Brahman is eternal,

perfect, non-dual and omnipotent,” so says the
Veda, and Vasistha supports this.

For verses 14-27 vide Yogavasistha (Utpattiprakarana
100-101).

JITAR TFAT TFAARRSDSH |
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16. ‘With whatever power He means to
sport, that power becomes manifest. C Rama,
the power of Brahman which manifests itself as
consciousness is felt in the bodies of all beings.’

WARET TAT CEITREENTS |
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16. ¢ This power abides as movement in the
air, as hardness in stone, as liquidity in water, as
the power to burn in fire.’

PFARRTATISSFR ARt |
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17. “Similarly it abides as emptiness in
Akasa and as perishability in the objects which.
are subject to destruction. As a huge serpent is
latent in the egg, so the world is latent in the Self.”

FOASATIAECITTIA |-
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18. ¢Just as a tree with its fruits, leaves,.
tendrils, flowers, branches, twigs and roots is latent
in the seed, so does this world abide in Brahman.”

HORFIRRIT JeATgat-a Twa: |
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19. ¢Due to variations in space and time,.
somewhere, Ssome times, some powers emanate from.
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Brahman, just as varieties of paddy from the
earth.

q AT 0 A FRARATEET |
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20. -0 Rama, when the all-pervasive, eternal

and infinite Self assumes the power of cognition,
‘we call it the mind.’

ALY qATIEI TSy
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21. <O Prince, first arises the mind, then the

notion of bondage and release and then the universe

consisting of many worlds. Thus all this manifesta-

tion has been fixed or settled (in human minds),
like the tales told to amuse children.’

7w & GeE et afw gt s |
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22. ¢To amuse a child, O mighty one, the
nurse relates some beautiful story: Once upon
a time there were three handsome princes.’
The story need not be applied in toto.

R S QA N
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23. ¢ Two of them were never born, and the
third was never even conceived in his mother’s

womb. They lived righteously in a city which
never existed.’

R A |
N=S=Al AN TGN FOTMRT: || W |

24. ¢ These holy princes came out of their
city of non-existence and while roawing saw trees,
laden with fruits, growing in the sky.’

WRETR a1 qAgEEash A |
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25. ‘Then the three princes, my child_, went
to a city which was yet to be built, and lived there
happily, passing their time in games and hunting.”

qra(d KA U ASHICICTRT AT |
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26. <O Rama, the nurse thus narrated the:
beautiful children’s tale. The child too through
want of discrimination believed it to be true.” -

T G Aarifaaraan |
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27. ¢Thus to those who have no discrimina-~
tion the world appears to be real like the tale
repeated to the child.’
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28. By such entertaining tales Vasistha des-
cribed the power of Maya. This power is now
being described more fully.

FHATZINTIHTT HASSORITQT |
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29. This power is different both from its.
effect and also from its substratum. The blister
(which is the effect) and the charcoal (the substra--
tum) are cognized objects ; but the power to burn
is inferred from the effect (viz., the blister).

gYIHICURA T2 WAIST TR |
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30. The pot with its properties of thickness,
roundness and so forth, is the product of power
acting on the clay with its five properties of
sound, touch, form, taste and smell, but the power
is different here (from both the pot and the clay).

T AR T FRTEEG F9T a9 )
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31. In the power (that creates the pot) there

is neither form nor quality; as it is it remains
(even when it has producéd the effect, it undergoes
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no change). It is therefore said to be beyond
thought and description.

wralaw: qU Afwiae TaaRga |
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32. Before the creation of the pot, the power
(of giving rise to a pot) is implicit in the clay.
‘With the help of the potter and other means the
clay is transformed into a pot.

Ty O wqatls =y iy |
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33. People of immature minds .confound the
properties of the effect with those of the cause,
the clay and speak of it as the pot.

FSSSATIA: 971 qALTN & A 924 |
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34. The clay, before the potter worked on it,
cannot be called a pot. But it is proper to callit a
pot when it acquires the properties such as thick-
ness, hollowness and so forth.

q 92 | 9L A (T g |
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35. The pot is not different from the elay,
a8 it has no existence apart from the olay; it is
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neither identical with the clay, as in the un-
moulded clay it is not perceived.
FIstEaEsT afwavm g |
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36. Therefore the pot (a product of power)
can only be called indescribable, like the pewer
which produces it. Hence the product of power
when imperceptible is simply called power, and.
when perceptible it is called a pot. \
Brxsiihiagly aan 7 s7e9d g |
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37. A magician’s power is not apparent:
earlier ; it is only when he brings it into operation.
that it appears as an army of Gandharvas and the:
like.

The city of Gandharvas-is merely an appearance.

T AEWTAA ARSI |
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38. Thus being illusive, in the scriptures,.
the products of power are called unreal whereas.
reality is predicated only of the entity in which
the power inheres, e.g., of the clay in which the:
pot inheres.

Chandogya Up. 6.1.4.

TIESTTE WA FARR AR qeqdn |
W T a1 TSI || 32 0



Si4 PANCADAS'T [XIII- 40

39. A pot taken as a product of power is
only a name composed of words; it is not a real

entity. Only the clay that possesses sound, touch,
form, taste and smell, is a real entity.

STRISTH AR I FrsTrraEan |
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40. Of the three entities, the manifest (i.e.,
product of power), the unmanifest (i.e., the power
itself), and the substratum in which they both
inhere, the first two exist by turns (thus cancélling
one another); but the third persists in both (and
at all times.)

So the third alone is real,

e wEaE ¥ SRy |
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41. A product of power though visible has

no real substance, as it is subject to creation and

destruction. When it appears, it is given a name
by men. |

S AUSH ARFTIEAIIN |
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42. When the product perishes, its name

continues to be used by men. Since it is indicated
only by name, it is said to be of nominal existence.

That is, it has no real existence, it exists in name only.



XIII - 46} PANCADASI 515

frrrrniEmBraEEEmaE: |

SYHRET A T A< FRBragiiEag | 83 )

43. This form of the product (of power, like

the pot) is not real like clay, because it is unsub-

stantial, destructible, and a mere name based
upon words.

STHHIS q0: TITHAAFETAE |
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44. The substance clay is said to be the real
entity because by nature it is unchanged, substan-
tial and indestructible at all times, before the
production of the pot, after its destruction, and
even while it is manifest.

=7 921 AR |
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45. (Doubt): If the thing indicated by the
three terms i.e., the manifest, the pot, and the
modified form is unreal, why is it not destroyed
when the knowledge of its substratum (clay)
dawns?

The knowledge of the rope destroys the idea of the
snake. Why should not the knowledge of the clay destroy
¢he idea of the pot?

firge v qRArY TRATARTRIAT |
Frgfaafaian arasr FnmEay | 88 ||
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46. (Reply): With the knowledge of the
substratum the pot is destroyed, for your idea of
the reality of the pot is removed. This is what is
meant by the destruction of the pot through
knowledge ; it does not mean that the pot would
cease to appear. '

The objection is: In all cases of* illusion' when. the
reality is discovered the superimposed thing vanishes.
For example, when the rope is discovered the super-
imposed snake vanishes. Similarly, if the pot is not a
reality but is superimposed on clay then on the discovery
of the clay the pot should cease to exist, which is not the
case. The reply is: There are two kinds of super-
imposition ; one with adjuncts, another without adjuncts.
In the latter case, as in that of rope appearing as snake,
with the discovery of the real thing the superimposed is
not only sublated but it varishes from sight. It is not so
with cases of superimposition with adjuncts.. A (real)
man is standing on the bank of a pond, his reflection is
caught on its waters. Another man mistakes this image
on the water as the real man; but seeing the head down
and legs up he looks up and sees the real man and
corrects his mistake. His notion of reality in the image
is sublated but the image on water persists in sight and
will continue as long as the real man stands near the
water. In the case of the pot, ear-ring and man the
adjuncts respectively are, the action of the potter’s wheel,
the action of the goldsmith’s strokes of hammer, and the
fructifying Karma of the man.

qaAEE( {1 Arrseafa 7 TwgT |
FTYTRIIARAFTRAT FFH || 89 )
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47, Though a man appears head downwards
when reflected in water, he is not so. No one
would ever mistake it for the real person standing
on the bank.

- C . A
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48. According to the doctrine of the non-
dualists, such knowledge (i.e., the knowledge of
the unreality of the superimposed thing, the
world), gives liberation, the supreme goal of life.
As the substratum clay is not rejected, the appea-
rance of a pot in it is accepted.

Like the pot in our example, the world is a superim-
position on Brahman. The appearance of a pot in the
clay may be accepted, but the reality of clay is not denied

nor that clay has wundergone any real change. (Cf.
2.97,99 & 6. 12-24)

TR iEY TATREEg |
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49. In an actual modification of the substra-
tum, when milk is turned into curd (for example),
the former form, milk, disappears. But in the
modification of clay into a pot or gold into an ear-
ring, the substratum does not change.

R W 7 TEE: FOSHAAIENE |
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50. (Doubt): When a pot is broken into
pieces, they do not resemble the original clay, for
broken pieces only are seen. (Reply): It is not so,
for when reduced to powder they do. The
persistence of gold in the ear-ring is very clear.

U TROANSTY AEIRTIIA |
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51. When milk is turned into curd, actual
change of substance takes place. Milk ceases to
exist as such and cannot be recovered from the
curd. By this, the case of a clay-pot or a gold-
ring (as examples of Vivarta) does not suffer.

Because the original substance, clay or gold, remains
‘unchanged and can be recovered from the product.

AEERARA: FH FEY FTOTAGAA |
e [y :
TERIAZT: A FARROEE TIF 1 4R ||

52. According to the Arambhavadins, clay
should have two sets of properties, viz., those of
the cause and those of the effect, for they hold,
the properties of the effects are different from
those of the cause, which is, however, not the case.

Arambhavadins hold that the properties of the effects
are different from those of the cause. Since the properties
of the material causes cannot but inhere in the effects,
the latter must have two sets of properties, those of the
cause as well as those of the effect. ~Actually, however,
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we see only one set of properties. Therefore the theory
is defective.

TEINATAR oA TAE: |
qIEAT IEISHIATIAS FIT€AT 1l 43 ||

53. The sage Aruni mentions the three
examples of clay, gold and iron (only to show that
all effects are only phenomenal). Therefore one
should fix in mind the unreality of all effects.

Uddalaka Aruni's view is given in Chandogya
Up. 6-1-4.

FROFAS: FAEFE T qis77 |
FEAFESTITTA FIRNIAT || 4% |

54. Arupi holds that a knowledge of the
cause implies a knowledge of all its effects. But
how would a knowledge of the unreal effects arise
from a knowledge of their real cause ?

FAFET T FHAr s |
FUEGAST TLAISTT AT FIWEE 1| 4 I

55.  According to the common view, an effect,
such as a pot, is a modification of its materiak
cause, clay ; the clay portion of the pot is the real
substance. Therefore when the cause of the pot ié ..
known, the real portion of substance of the
pot is also known. |



520 PANCADASI [XIII- 56

IFAW T NIRRT |
TEFE RS SHHEAEag Al w§ )

56. The unreal portion of the effect need not
be known, because its knowledge serves no useful
purpose. A knowledge of the real substance is
‘necessary for men, whereas a knowledge of the
unreal portion is useless.

By the knowledge of the real substance, the Self,
liberation is achieved, whereas the unreal phenomenon,
the world, becomes useless.

af FORTAREITANARY |
FEIIFI{AF IZT SqRsT fEag: vl

57. (Doubt): The statement that through the
‘knowledge of the cause you arrive at a knowledge
of the effect amounts to saying that by a know-

ledge of clay you acquire a knowledge of clay.
What is there wonderful about it ?

qeq FAY I FIOTATT S8 |
e iftermieey frena: F T 1 we

58. (Reply): The real substance in the effect
(pot) is identical with its cause. This may not be
surprising to the wise but who can prevent the
ignorant being surprised at this?

Al aRonll = StfERaEERD |
TR qIaft g ARl feaag ) R )
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59. The followers of Arambhavada and
Parinamavada and ordinary men may find it puzzl-
ing to hear that a knowledge of the cause should
give a knowledge of all its effects.

AFASPHITAFANTEARE T |

FIA: AR AT AARTET FIFITN &0 )

60. To direct the attention of the pupil to
the non-dual truth, the Chandogya Upanisad
teaches that by a knowledge of the one cause all
its effects are known. It does not speak of the
multiplicity of effects.

For - interpreting the things of the world, perception
and inference are important. The Sruti is paramount in

giving the truth beyond the scope of perception and
inference.

TR AT RAIT= A |

FUREAN SEgigfEaang 1 &2 |
61. Just as by knowing a lump of clay one
knows all objects made of clay, so by knowing the
one Brahman one knows (the real element of) the
whole phenomenal world. |

This knowledge is of a general nature but this being
the true substance, not name and form, this is real
knowledge.

AERGARAS FE ATAETRTR S |
QY 2Aq TR FEGAFSIO ) &2 1)
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62. The nature of Brahman ‘is existence,
consciousness, and bliss, whereas the nature of the:
world is name and form. In the Nrsithha-uttara-
tapaniya Upanisad existence, consciousness and.
bliss are said to be the ‘ indications’ of Brahman.

Nysimha-uttaratapaniya Up. 7.

WEIATE(: A€ T T TEIN: |
AAFAN AAZATATT T || &3 1)

. 63. Aruni described Brahman as of the
nature of existence, the Bahvrcas of the Rgveda as
consciousness, and Sanatkumaira as bliss. The
game is-declared in other Upanisads.

Cf. Chandogya Up. 6.2. 1-2, Aitareya Up. 5.3 Chénd--
ogya Up. 2.3.1. Taittiriya Up. 2.11, 3.6. This does not
mean that they differ from one another in their opinion
on Brahman. They only indicate that all the three are to
be taken together to give a correct idea of- Brahmian. The:
Brahma-Satras have made it perfectly clear. Two ‘more,
viz., the ideas of Atman and Brahman (infinitude) are also
to be added, so say the Siitras. '

fifea aeewlin zen ammfy fsk )
AE SRS AT g 73 1 &%

64. After creating names and forms.
Brahman rémains established in His nature, i.e.,.
remains as immutable as ever, says the Purusa-
Stkta. Another Sruti says that Brahman as the

elf reveals names and forms.
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Taittiriya Purusa Sukta 15.1 or Rgveda 10.90
Chandogya Up. 6.3.2. Cf. Brhadaragyaka Up. 1.4.7.

ASIFT QUIDES AR o |
ATITRATATT FAGSTUEAOTT || &% N

65. Another Sruti says that before creation
the universe was unmanifest, and that afterwards
it became manifest as name and form. Here Maya,
the inexplicable power of Brahman, is referred to
as ‘unmanifest ’.

Brhadaranyaka Up. 1.4.7.

AfRtraRaf T fR grerasan |
qrat g AFfd Fenenie g aae | &6 1l

66.. This Maya, which rests unmanifest in
the immutable Brahman, subsequently undergoes
numerous modifications. ¢Know Maya as Prakrti
(the material cause of the universe), and the
supreme Lord as the Ruler (substratum) of Maya.

Svetiévatara Up. 4.10.
AN R AR qsfea wealy 7 &
IARATATT &7 afeqeqr 7 g IAIL N &9 b

' 67. The first modification of Maya is Akasa;
it exists, is manifest, and is dear to all. Th_e special
form of Akiéa is space which is unreal, but its

35
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other three properties (derived from its cause,
Brahman), are not unreal.

Existence, appearance and agreeableness.

T 5T CAAEAT T AT AT |

AEEAX T TR TAAWST T097 1 §< ||
68. The spatial property does not exist
before manifestation and ceases also to exist after
destruction. That which is non-existent before
creation and after dissolution is so even in the
present (i.e., during creation).

The present seeming existence cannot be said to be
real.

FETHEI A STHRASAMT AT |
AEAHTIAILAE TSI T 1| &2 |

69. Sri Krsnasaid to Arjuna: ¢ O descendant
of Bharata, beings are unmanifest in the
beginning, manifest in the present and unmanifest.
again at the end.’

Gita 2.28. The context makes it amply clear that the
manifested state is merely phenomenal.

TGN AR FTESHA G941 |
frE e RiAsRa | 0e |
70. Just as clay exists (in its modifications,

such as the pot) in all the three divisions of time,
80 existence, consciousness and bliss ever pervade
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the Akada; when the idea of space is negated from
Akaga, what remains is one’s own Self-existence,
consciousness and bliss (infinity).

The property of space of Akaga has been shown to
have no real existence. How then are; we to know that
the other three attributes viz., existence, consciousness,
and bliss persist? We cannot think of anything without
space; hence no example of such a position is possible,
which would be a defeat for the Advaiti&x. He, however,
‘finds one in '\i‘s' Self, where existence, consciousness and
bliss are ther¢ but no space, though Akasa exists as the
Self itself, ‘\.“\and not as space (vide Akasadhikarana in
Brahma-Sitras).

aqmir freadsy a ff wifa § a3
AR Jgeq AW QAR & ) e ||

71. When the idea of space is negated from
Akaga, what remains of it ? If you say, ‘Nothing
‘remains’, we accept it and say that that which is
represented by the word ‘nothing’ is revealed.

Space, the objective element of experience, does not
remain, but something is revealing still,

TEFART TG Tgaq |
AFRAMTHLAL Tl g@y || 9R ||

72. Because it is such that we must attribute
existence to the remaining entity. Being produc-
tive of no misery, it is bliss, for the absence of both
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the favourable and the unfavourable is the bliss

of the Self.
Cf. 11.93-95.

ATITEN 9 TARAIER g g |
g fastiasey g a g g ez

73. One gets pleasure from a favourable
opject; and grief from an unfavourable one; but
in the natural state, free from both, there is the
natural bliss of the Self. There is never any
experience of misery in that state.

Pleasure and pain exist in the mind and not in the

Self. The real spiritual happiness is characterized by the
absence of agreeable and disagreeable sensations.

frsaey, R a9 RIS TRA T Qo |
T il AR ATARATA || O ||

74. The natural bliss of the Self is uniform
and steady, but the mind due to its fickle. nature,
passes in a moment from joy to sorrow. So both
are to be looked upon as the creations of the mind.

AMFSATAAE: ANOAW T T |
TR Rgad= aeqey Frpradmg 1 ok |

76. Thus in Akasa also we accept bliss, i.e., it
is fundamentally existence, eonsciousness and bliss,
and similarly we can establish that the fundamental
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nature of all objects from air to the physical body
is essentially the same.

wfteal TIEd IFEIETRE |
JFET FIAA A HEFT IR Qo 1| 98 |
76. The special properties of air have been
determined as motion and touch; of fire, heat and
light ; of water, liquidity ; and of earth, solidity.
AATIAN ATEE GETAILAN |

o faTsq AAET qUgd ARG 1| 99 ||
77. Similarly the special properties of
plants, foods, bodies and other objects can be
thought of by the mind.
qagdr ARET Aty S |
fugfea afugasg fAdaer 7 seafg 19 )
78. In the manifold objects, different in
names and forms, the common element is exis-
tence, consciousness and Dbliss. Nobody can
dispute this.

faea=y sy 3 a«nr-nsrg% T % |
g1 AR AT TYF TITRIET N 9% )

79. Both name and form are without any
Teal existence because they are subject to creation
and destruction. So know them as superimiposed
Dby the intellect on Brahman, just as waves and

foam are on the ocean.
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A EYsiaeqo st T |
TTQATEACAR ATET F2 T4 1 <° |\

80. With the direct knoWledge of Brahman,
the eternal existence, consciousness and bliss,
names and forms slowly come to be disregarded.

CIECIECERIRTINIERIERE Ut E
FEAAELET] AAEATEGH @qqq N <2 N
81. 'The more is duality negated, the clearer
does the realization of Brahman become, and as

realization becomes perfect, names and forms
come to be disregarded of themselves.

FEFATEA fraat gRaamr g |
AT WAGRT TIEG AT Q91| <R )
82. When through the continuous practice of
meditation a man is established in the knowledge

of Brahman, he becomes liberated even while
living. Then the fate of his body does not matter..

qfa TFIATIT AR |
TARFTET F A (ggan | <3 |
83. Thinking of Him, speaking of Him, and
making one another understand Him—this is what

the wise call ¢ practice of Brahman-realization ’.

Same as 7.106. Vasistha Ramayapa, Utpatti-
prakaraga 22.24.
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TETATFGAT LIRS 1w |
3 . NEY N
AL ARIETAE 99T 797 ) <8 1

84. The longstanding impressions of the
world on the mind are loosened if this training of
knowledge is constantly practised with earnestness
for a long time.

TSI R EARATAFGA |
TE1 AAAl AT HEE | < )

85. As the power inherent in the clay brings
the pot into existencs, so the power of Maya
inherent in Brahman creates mauny unreal things.
This is illustrated by sleep and dream conditions
of living beings.

How can Brahman which is secondless -give rise to
the illusion consisting of innumerable objects ? Brahman
when combined with Maya can do that. The study of our
two conditions of deep sleep and dream gives us a clue to
this. In deep sleep there is no (dream-) creation; in
dream, innumerable things and creatures are created.
Maysa, unmanifest and Maya manifest are exactly like our
deep sleep and dream states.

fagrafeaar Y gTeanswiiion |
s feaan At gRRga=asRa 1| <§ |

86. J ust ‘as in the sleeping state a power
inherent in the Jiva gives rise to impossible dreams,
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so the power of Maya inherent in Brahman,
projects, maintains and destroys the universe.

@ gl oISy aun |
FET TAUT F FAANESE 7 )1 <9 |1

87. In dream a man may see himself flying
in the sky or being beheaded. In a moment he
may live through the experience of many years.
Or he may dream of seeing a dead son and so forth.

g5 Wi A saaedr a7 o |
T LTI FAIYH AT TGN << ||

88. ‘This is proper (possible) and this is not’
such discrimination is not possible then. What-
ever one perceives in dreams seems to be in the
right place. |

STy wfwn T3y fNEEmRTET g |
wrrgsR sy ARAR FRRga <R |

89. When such is the glory of the power of
sleep and dream, what is there to wonder at the
unimaginable glory of the power of Maya ?

AW ey fagr a9 9gfg g9q |
TRy RN SRR IIR | .° |
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90. In a sleeping man various dreams are
created ; similarly the power of Maya creates
diverse appearances in the immutable Brahman.

N E IO D EC B D A e A T
frFwm giftrasa=atassm sfafafE=a n e it

91, Akada, air, fire, water, earth, the
universe, the different Lokas (worlds), and animate
and inanimate objects are appear‘ances produced
by Maya. Pure consciousness appears as a reflec-
‘tion in the intellects of living beings.

When the essence of Brahman is reflected on the
intellect of some objects they exhibit a state of animation.

AEARINAY ARLIAZIIR |
AT FH ORI TIMET 99% 99% || QR |-

92. Brahman characterized as existence,
consciousness and bliss is the common basis of
both the animate and inanimate objects; they
differ only in their names and forms.

YA ey g2 i Rad |
ST AAEY 3 ARFLINIT 11 ]33 )

93. Just as many objects are seen in a
picture, so the various names and forms exist in
Brahman. By negating both names and forms,
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one can understand that what remains is existence,
consciousness and bliss.

Pictures are drawn op a canvas, so also name and
form on Brahman.

TIEASTGY @ Y TWSYT 7Y |
diweT o 3 T ARG TAHAAT 40 1 QR N

94. Even though a man standing on the
bank of a river sees his body reflected upside
down in the water, he nevertheless identifies
himself with his own body on the shore ; similarly
an aspirant after realization of Brahman should
know himself as Brahman.

FEEA TNUS TN q2F 99 |
AIEUETY ATILT AWEGI 0w N
95. Just as in day-dreaming, people see
thousands of mental pictures, but in the practical

world they disregard them all, so should names
and forms be disregarded.

O g0 FAIUST AIQATI=TDT |
T I JAAIRA TG AT 1 ] §

96. Different mental creations are formed
every moment, while those which pass are lost for
ever. The objects of the practical world should he
looked upon similarly.
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T T J T QAT R |
0 .
Tq; far gadika AT ad fFag | Qv
97. Childhood is lost in youth, and youth is
lost in old age. The father once dead does not
return. The day which is past never comes back.
USRI & queifify SifEk |
FAsRA-AAEASY qeargeatyd @wg 1 < )
98. How do the objects of the practical
world, which are destroyed every moment, differ
from the forms created by the mind in imagina-
tion ? Though they appear, the idea of their reality
should be given up.

SR SifEF NiafTa q@iyad |
qzgegtraEaEt e SIFAg 1 e |1
99. When the objects of the world are dis-
regarded, the mind freed from obstacles rests in
the contemplation of Brahman. Then like an
actor, a wise man is engaged 'in worldly concerns
with assumed faith (and so is not affected by
them).
The wise man behaves like a stage-actor, identifying
himself with his part, subject to certain limitations.
sAgeafy dRsa Rau grefier gar |
ARETFAARAST FIXT =& A=T9T 1 2°° |
100. Asthe big rock lying in the bed of a
river remains unmoved, though the water flows
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over it, 8o also while names and forms constantly
change, the unchanging Bra,hma,n does not become
otherwise.

fafiss udr wify Ity gafaq |
s a1 A1 SR fE 0 202 )

101. As the sky with all its contents is
reflected in a flawless mirror, so the Akaa with
all the universe within it is reflected on the one
partless Brahman, who is nothing but absolute
consciousness and existence.

ATYT YU T AZFATALO AT |
AWAT QI A ATEETAR: FA2 1 20N

102. Without seeing the mirror it is impossi-
ble to see the objects reflected in it. Similarly
wherefrom can there be any knowledge of names
and forms without a knowledge of their substra-
tum, which is existence, consciousness and bliss ?

998 FINZEA AAAEST T |
gfg e N GEEAAESIIN | 2°3 |
103. Having learnt of Brahman as existence,
consciousness and bliss, one should fix the mind

firmly on Him and should restrain it from dwell:
ing on names and forms.
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T3 T fenEs afigEargagn |
AEAAE, TERAfFTEaeg Sy | 1o8 |

104. Thus Brahman is realized as existence,
consciousness and bliss, and devoid of the pheno-
menal universe. May all people find rest in this
secondless bliss of Brahman.

SR &Y gAarsearg IRa |
AZAAE T TARAACHETRIREDT || 2°% )

105. In this third chapter of the section
called ¢the Bliss of Brahman’, is described the
bliss of Non-duality which is to be obtained by
meditating on the unreality of the world.



IS (A2 fFaraa;
CHAPTER FOURTEEN
THE BLISS OF KNOWLEDGE

TR gafrearafean |
q@AE q3AAsT Ay fEeas 1o
1. Now is being described the bliss of know-
ledge experienced by him who has realized the

bliss of Brahman through Yoga, discrimination of
the Self and thinking of the unreality of duality.

These three means have been mentioned in the
previous three chapters.

faa=zafzaassr fafeeaw |
TRAMAAIREYT M aq Tghra | R |l

2. Like the bliss arising from the contact of
the mind with external objects, the bliss arising
from the knowledge of Brahman is a modification
of the intellect. It is said to have four aspects, in
the forms of absence of sorrow etc.

TRAMEA TR Fagensghiemt |
AT sEHeT argfrerggmay |l 3 |

3. The four aspects of the bliss of knowledge
are: absence of sorrow, the fulfilment of all desires,
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the feeling ¢ I have done all that was to be done’,
and also the feeling * I have achieved all that was
to be achieved .

1n Jivanmuktiviveka 4, Vidyaranya puts the last three
as minor divisions of attainment of bliss.

afE wghasw T g ey |
FrARFE Zagoas I | 2 |
4. Sorrow is twofold, that of this world and
that of the next. The cessation of the sorrow of

this world has been described .in the words of the
Brhadaragyaka Upanisad.

qRA ARFAETTRIAR 9o |
FRfU=s=Fea FIMT FAIAGESIT I 4 |

5. *When a man (Purusa) has realized the
identity of his own Self with That (Paramatman),

desiring what and to please whom should he allow
his bedy and mind to be afflicted ?’

Same as 7.1. Cf. Brhadarapyaka Up. 4.4.12.
SR G R R AL R
FramreapiEdsia: getsgat 237 1§ |
6. The Self is spoken of as of two types: the

individual Self and the supreme Self. The con-
sciousness, through identification with the three
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bodies, thinks itself as the Jiva and becomes an
enjoyer.

Cf. Svetagvatara Up. 1.8.9, 5.12. The three bodies are
gross, subtle and causal.

TRAT ARAZARTAGRT AAETAL |
Tl ATARTALAEAR g A N9 ||

7. The supreme Self, who is by nature exis-
tence, consciousness and bliss, identifying itself
with names and forms becomes the objects of enjoy-
ment. When by discrimination it is disidentified
from the three bodies and names and forms, there
is neither the enjoyer nor anything to be enjoyed.

Cf. Kaivalya Up. 18.
WIATG=S=AIHE TOIAGESAN |
sAUfET FRY Ruar T SEAEr ST || < )

8. Desiring the objects of enjoyment for the

sake of the enjoyer, the Jiva suffers, being identi-

fied with the body. The sufferings are in the three
bodies, but there are no sufferings for the Self.

Cf. 7.223-4.
ST MIATHY TgERE Ryqar s |
FIARNNEA: G5 SAS g Hw | & )

9. The diseases due to the disequilibrium of

the bodily humours are the suffering of the gross
body ; desire, anger etc., are the suffering of the
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subtle body; and the source of the sufferings of
both the gross and subtle bodies is the suffering of
the causal body.

In the causal body the sufferings result from ignorance,
which is the cause of the sufferings in the first two bodies.

AZAWTARI queAfy AR |
ATIAAMRIT AT FFAA=RqUAET | L° 1

10. The knower of the supreme Self, while
discriminating about it as mentioned in the Chapter
on the ‘Bliss of Non-duality’, seesno reality in any
object of enjoyment. What then should he desire?

ARAAR RO ATRAATRETTENA |

MEARG FrseqT A g T F 1L N

11. When the individual Self is determined

(to be identical with the immutable) through the

methods mentioned in Chapter 12 on the ‘Bliss

of the Self’, there remains no enjoyer in this body.

Sce how can there be sufferings which are-the result
of identification with the body ?

qoqqiqEd fFar pEaghng w3 |
QYREATT T Fawar A QQRR N QR 1l

12. Anxiety regarding virtue and vice are
the sufferings of the future life. Tt has already
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been told in Chapter 11 that such anxiety cannot
affect the illumined man.

Now about the sufferings relating to the next world.
Vide 11. 1.5-9. Cf Kaivalya Up. 22.

T THWASRATTRFIT o0 |
IEAFERERENA BT T 1| 23 |

13. As water does not stick to thé leaves of
a lotus so after realization future actions cannot
stick to the knower.

Cf. Chandogya Up. 4.14.3.
FRGNISET AT Ao |

AT ARTAFACT T3 AR IEA 1_L%

14. Just as the cotton-like flowers of the
Isika reed are burnt by fire in a moment, so the
accumulated past actions of the knower are burnt
up because of realization.

Cf. Chandogya Up. 5.24.3.
iy afgIsAEarrREeAsa |
TIAIRA: FIRATN GETARGET 90 1 2%

15. Sri Krsna says: ‘Just as a blazing fire
reduces the fuel to ashes, so, O Arjuna, the fire of
knowledge burns up all actions.’

Gita 4.37.
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TEq AETHA WAL EAET T fem |
TG | AIgIEIA gfea 7 asad 1 98 |

16. ‘He who has no notion of I-ness and
whose mind is not tainted by desire for results of
action is not really a killer even if he kills people;
he is not bound by his actions.’

Gita 18.17. He becomes an instrument of the Lord.

M QY JuearTdTy |

T gitw AGIeiq gEwmicad 939 1 29 )
17. In the Kausitaki 'Upanisad it is said that
killing of parents, stealing, causing abortion and
.such other sins do not affect his . illumination, nor
is the colour (serenity) of his countenance marred.

Vide Kaugitaki Up. 3.1 Cf. Kaivalya Up. 24.
ETTARAET gaRmidRar |

AAFRIATATTATSAT GEASHARE: || 9< |

18. Tt has been said in the Aitareya Upani-
sad that like the cessation of all sorrows, the knower
achieves all the desired objects also: ‘He becomes
immortal, achieving all the desired objects.’

Aitareya Up. 2.1.6 (5.4).
FEFRIERIG T1q: AEeEadaR; |
AT 77 Taveor FHoy TG 1 2% )
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19. In the Chandogya Upanisad it is said
that the knower of Truth may be seen laughing,
playing, rejoicing with women, vehicles and other
things but he does not remember the body. The
vital breath, impelled by his fructifying actions
keeps him alive.

Chandogya Up. 8.12.3.
AR AFTTHARAON |
IA= MO W FEHAIFAn | R° |

20. ¢ The knower of Brahman attains fulfil-
ment of all his desires.” For him unlike others,
there are no enjoyments through rebirths and
actions. His bliss is unqualified and immediate
and devoid of sequence or degree.

Vide Taittiriya Up. 2.1.1.

I & T FAAEEIgW =iy |
g gl =gt sarea 1 R )
FAMTETRANT: TETACTRING: |
ARG AR 0@ | RN

21-22. Whatever bliss is attained by a satisfied
king who is young, handsome, learned, healthy,
strong of mind, who has suitable army and rules
over the whole world full of wealth and as such is



XIV - 25} PANCADASI 543

endowed with the totality of all human enjoyments,.
even that bliss the knower of Brahman achieves.

Verses 21-33 are based on Taittiriya Up. 2.8.1..
Cf. Brhadaranyaka Up. 4.3.33.

TN ZAAIRG R T4 |

ArmfaeRmaReT QA fdsa: | k3 1)
23. For both the king and the knower there
is no attraction for worldly enjoyment, and so
their happiness and contentment are comparable.
One has desirelessness because of enjoyment, the
other because of discrimination.

Hypothetically the momentary joy of the king is free
frem all defects.

ABAAETNEA AL |
T LR TR | 38 |
24. The knower of Brahman knows through
his knowledge of the Vedic scriptures the defects

of the objects of enjoyment. King Brhadratha
gave examples of those defects in some songs.

Vide Maitri or Maitrayani Up. 1.2-4.
EECR L R CAR LG L CAR G Lk s o
FAL T Y A FIFEaEIERT: | W

25. Thus Brhadratha described the defects
pertaining to the body, the mind and the objects of
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enjoyment. As no one has liking for porridge
vomitted by a dog, likewise the man of discrimina-
tion also has no liking for the body etc.

This is the attitude of the wise towards material
enjoyment.

fegaey afswa Uy qEEE |
g ffgaEy o ke
26. Though there is similarity between the
king and the knower of Truth in desirelessness,
there was ‘misery for the king in accumulating the
objects of enjoyment and the fear of losing them
" in future follows him.

AT AR ARG |
WAYATA+E AMIRA U AR QAT 109

27. Both these miseries are absent for the
knower; so his bliss is more than that of the king.
Besides, the king may have desire for the bliss of
the Gandharvas, but the knower has none.

FfRATHey ATT A-LITRTIND |
WFYTeT ARITAT AT SS9 || ¢ ||

28. One who has become a Gandharva,
‘because of the particular result of his meritorious
actions as a man in the present cycle, is called a
‘human Gandharva.’
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TF FIRPATFRAT T |
I AT T 599 || Qi

29. If one becomes a Gandharva in the very
beginning of the cycle, because of his meritorious
actions in the earlier cycle, he is called a
¢ celestial Gandharva’.

The Taittiriya Upanisad says the bliss in each of these
states is one hundred times greater than that of the

immediately preceding one.
AE I Gy |
FYEIET AT AT AR || 3° 1)

30. The Agnigvattas and others who dwell
for a long time in their region are called the Pitrs.
Those who have achieved the state of deities in the
beginning of their cycle are called Ajana-devatas.

o .
ARAFASHNINE, T FR ARy |
Ry _ < .
TR AT FHLTAT 1| 32 0
31. Those who obtain the glorious position
and are fit for worship by the Ajana-devatas by

performmg_ the Asvamedha sacrifice and other:
good actions, are the Karma-devatas.

TRIgET A AR |
FAGIIISE T T THCAATR || 3R |}
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32. Yama and Agni are foremost among the
gods. Indra and Brhaspati are well known (and
superior to them). Prajapatiis mentioned as Virat,
and Brahma is called the Sutratman or Hiragya-
garbha.

Cf. 6. 2,4.

AN RIEEAFAT SIATRIAE |
AASAAGMFLISTATHTAZET: q¢ || 33 W

33. From the king to Brahma each desires
the joy of the one higher than:himself; but the
bliss of the Self which is beyond the grasp of the
mind and the senses, is superior to that of all
others.

Feq: WPy @ auy AEEY 7w
feugeda aanwERn gl agw A N 3% |

34. As the knower of the Vedas has no desire
for all those coveted pleasures, the bliss of all
creatures are his.

QAR T31 JURSERAAT |
TARTTEILSAN AT | 3% )

35. This is described as ¢ achieving all the
desired objects . Or ib may be explained as the
witness-consciousness of the knower experiencing
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the enjoyments of all the bodies, like those
through his own body.

The knower regards all the bodies as his own, and so
the bliss of all beings is in fact his own bliss.

AFENAAEAT A T FEETa |
qt I ASTYY FIFRAeand=giae | 2§ 0
36. (Doubt): Being the witness-conscious-
ness, even the ignorant man has this (universal
enjoyment). ~(Reply): No, being devoid of the
knowledge of himself as the witness he does not
experience satisfaction. The Sruti says that he

who knows the truth achieves all the desired

objects.
Taittiriya Up. 2.1.1.

qg1 TACHAT TAET T WA AT |

sEuH am=EAfy | Ay | 39 0
37. Or he enjoys everything because he
becomes all, as that famous passage which expres-
ses his all-pervading selfhood sings: ‘I am the
food as well as the eater of the food.’
Since the quotation is from the Taittiriya Up. 3.10.5-7,
the word ‘Sama’ used bhere has been interpreted as

Brahman who is equally existing everywhere (samam,
Ssamabhavena tisthatiti).

FEWE FAeR a7 ey |
FAFAARTT TAMCITAGA 1| 3¢ 1)
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38. Thus are established the nature of both
the absence of misery and the fulfilment of desires
(experienced by the knower of the Self). His other
e}xperienceé, viz., the satisfaction of having done.
all that was to be done and of having achieved all
that was to be achieved may be seen elsewhere.

Vide 14.3.
9T afEw & aeamemtdfag |
A CEEIGANAL A IRy | 3% |l

39. Both the topics have properly been dealt
with in Chapter 7 on the ¢Lamp of Perfect
Satisfaction ’. These verses quoted below should be
meditated upon for the purification of the mind.

Verses 40-57 & 58-64 are the same as the verses
253-270 and 291-297 of Chapter 7.

dfmginsaafag gwe figd |

TgTT TURALAATALAT FIG 1l 8° ||
RaFIFTA Afafiguaty |
FFA-TILAEAT Toafy foeamme 1| 29 1)
giRaArsqn G B QAL |
qUATA=EqOlss gaufa fRfssar 1 e ||
wgfigeg wwiftr q@wirTE: |
FIRIFEAF: FACIREO 5 FIL 0 83 1l
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FRTTIATETET B HSTEAT! IIF |

A T MO FAMEAT fgm )| w3 )



350

PANCADASI [XIV - 54
SEARI FHHT A0 TRAIA Ty v )
AMFIRTET TAEET FTAaR | 48 ||
AYAT FABAISIY SIRIGATHRIFAT |
FIEATT AOT IAsE T AA G 1 B8 0
FAEAAAm At Jaat 19 |
aW SqY q0E TEASATIAEGEY || 4§ |
fiel] sqrag Augn aamay RdwEang |
arag fRiagers T §9 AT €7@ 1| wo )
FITCAAAT TN TAACTIAT T |
TANE AT WETASA FE 0 < )
qeqIsE 9eq1SE el @RAaAsTar i |
qeqisg ae NSy AWATRY R A T 1))
T ISt OFNSE W At T sy |
qeqISE 9eq1sE TAEAFIF T HIY N§°N
qeg1SE qeAsE Fas7 A A Fray g |

qeqISE qFISE AT AaRg qFORY | &2 )

YFRISE 9eqISE TR FITAN WISH |

qeqIsE 9eIsE g7 a] 9eq; g g?({TFq: N&RU
HEY YOFRET I°7 wiod wiod 239 |
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W TEHE JTEHR! TR T4 |

HT FEAAG FEARL GEUG GE || §8 )
FWELNY 779 qgaissag IRa: |
RENAsgEa T ISy 59an || &% )

65. This fourth chapter of the section called
the ¢ Bliss of Brahman’ describes the ¢ Bliss of
knowledge.* Until that bliss is attained a man
should engage himself in the practice of the
contemplation of Brahman.



IS AFFE [V
CHAPTER FIFTEEN
THE BLISS OF OBJECTS

AT A AMAKITETAE |
frEead grarazae JRSRT 1 g |
1. Now, in this Chapter is described the bliss
which is derived from (the contact of the mind
with) external objects, which may be called a door
to the bliss of Brahman and an aspect of it. The
Sruti has established that it is an aspect of that,
bliss.
Though the purpose of this book is to deal-with
fnatters connected with liberation, this bliss is discussed

because it partakes of the nature of spiritual bliss and
forms as it were an entrance into the latter.

TRSET QIATAET AISASRIARHAR, |

AR JARYAET ATANIYAT 1| R

2. The Sruti says that this is the supreme
bliss which is indivisible and homogeneous, it is
Brahman Himself, and that other beings (indivi-
duated by Avidya) enjoy only a fraction of it.

Brhadaranyaka Up. 4.3.32.



XV - 6] PANCADASI - 553

FrA TRETAT o AT IR0 |
T gitadrivamn aFaged: | 3 |
3. The mental modifications are of three
kinds: serene (Sattvika), agitated (Rajasika) and
dull (Tamasika). The Sattvika medifications are
detachment, fortitude, liberality, and so forth.

The three Gupas: Sattva, Rajas and Tamas (quiet,
terrible, confused) Cf. 2. 14-15.

IO FEY USIEIET FEgaa: |
qEAIET AAHCAEn Sar gegad | 8

4. The Rajasika modifications are thirst and
love for objects, attachment (to them as if they
were real), greed, and so forth. The Tamasika
modifications are said to be delusion, fear, and so
forth.

IFTATIG qG TAMRIEANEAT |
afafisafy gieag g9 T aafEwE |«
5. The consciousness aspect of Brahman is

reflected in all these modifications, but in the
Sattvika modifications alone joy also is reflected.

&7 & mgEr qkET 26 i |
IqA[ BIHFANE TATRA FTFT N &
6. The Sruti says that entering into different

‘bodies the supreme Self assumes different forms.
'Vyasa, the author of the Brahma-Statras, wrote the
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Stutra which illustrates the entry of Brahman into
the bodies by the example of the sun (taking
different forms) when reflected in different water-
vessels.

Katha Up. 2.2.9-10, Brahmasitras 3.2.28.
T TF fF qaEar g3 ya sgaiem: |

TFRAT AZAT IT T3 TSI N 9 )

7. (Another Sruti says): ¢ The supreme Self,
though one only, exists in every object. Like the
moon reflected in water, though one It appears
4s many.’ |

Amrtabindu Up. 12.

TS AATLZISTHTT: FFY T |
freast fr® qgagen sy afvg 1 < )

8. The moon which is reflected in water is
faint in muddy water and clear in pure water.
Similarly Brahman is two-fold according to the
quality of the Vrttis (modification) of the mind.

qugerg miseargaEird Rk |
yeeraead Fggafifreag 1 e

9. Because of the preponderance of impuri-
ties of the Rajasika and Tamasika Vrttis, the bliss-
fulness of Brahman is obscured; but because of
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their slight purity the consciousness of Brahman
is reflected.

Avidya obscures - the bliss aspect of Brabhman whereas
existence and consciousness remain manifest.

gy fiy AR agdvTer gEwa: |
T TR IEEARAEIGYRRT T 0 20
--10.  Or as in pure water when hea,ted there is
the tramsmission of heat of the fire and not-its
light, similarly in the Vrttis (in which Rajas and
Tamas predominate) there is the manifestation of
consciousness only.

FIY AIIFR ZTET TSIA 94T )
g GETAY aiﬁtqﬁlmtga. I 221

11. But as in (a piece of burning) wood both
heat and light are manifested, similarly in the
Sattvika Vrttis both consciousness and bliss are
manifested.

TRGEANTARIRT STIEIT TAAL: A7 |
AFEIZART Feeqq & FamEg i R
12. These two illustrations make it clear
that it is the nature of things which determines
what kind of manifestation they may give, and it
i by experience that these properties are establ-
ished.
T 9g 7 YR FAFGAT K |
A sicstrgEigd gy | g3
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13. Neither in Rajasika nor in Tamasika
Vrttis the experience of bliss is seen but in
Sattvika Vrttis experience of happiness is seen
to a greater or lesser degree.

" The absolute bliss is not reflected but only shades of
it through Sattvika Vrttis.

TRAAATT a7 FAY ALy |
UHGTIET FITET NIAT A GE | 29 1

14. When a man has desires for houses,
lands and other objects then because of the
agitated quality of this desire which is an effect
of Rajas, there is no happiness for him. |

fre Yeafta granfe) ot |
qfiad YRl 29 a1 rfeEEEa Il Q%

15. There is misery thinking whether it will
succeed ; in failure this misery increases; when
there are obstacles to success, anger arises or if
.opposed, hatred.

FYFTLIIR [T €qq qAa: |
FIIIRY AETE GEIATIY Ta 1l 28

16. If the opposition is too formidable to be
overcome, there is despair ; that is born of Tamas.
In anger etc., there is great misery; indeed even
the chance of happiness is remote.
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FEAY F9ION: T T Farg @y |
WA e FATAHTNSE 1 29 )

17. With the acquisition of the desired
object the pleasing Vrtti is calmed and there is
great happiness; and in actual enjoyment, the
happiness is greater. Even in the prospect of
acquiring it, there is some happiness.

wewd et g framaey adifay |
T QAT AR FISATTIRO 1 < )

18. But the greatest happiness is the out-
come of detachment. This subject has been dealt
with in the Chapter on the ¢ Bliss of Knowledge ’.

Like this there is happiness in fortitude as well as
in liberality, because there are no anger and greed..

14.21-34,
TGE WANNEANS e |
gfasTragaTere ffdda afifmmag 1 2R 1
19. Whatever happiness is experienced it is
Brahman alone because it is a reflection of the
bliss of Brahman. When the Vrtti is directed in-
ward or is withdrawn, the reflection of bliss is
unobstructed.
g fafv g ST = s |
Aivsariey a9 sqe9q AaEIY || R° |
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20. Existence, consciousness and bliss—these
are the threefold nature of Brahman. In objects
like clay, stone, and so forth, only existence is
‘manifest, whereas the other two are not.

g fafigd =9 drasqrafegeay |
WAL F7 59 (51 sRwareifag 11 RQ 41
21. Both existence and consciousness are
manifest in the Rajasika and Tamasika Vyttis of
the intellect, and all the three are manifest in the
Sattvika Vrttis. Brahman associated with the
world including the Vrttis is thus described.

At R @ 9 EgdRay |
G TR FEATAREAL | R 1)

22. Brahman not associated with the world
is comprehended by knowledge and Yoga. They
have been spoken of earlier, the topic of Yoga in
Chapter 11 and knowledge in the next two
chapters.

AT T WA187 77 &gy )
FEA ACTHAY T FIHHRY N 3 |
23. The two, absence of consciousness and
misery, and non-existence—these are the three

forms of Maya. Non-existence is illustrated by
such expressions as ‘the horns of a man ’; absence
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of conscivusness is seen in such objects as wood,
stone etc,

- ¢ .
Negehrgads wan fghwa |
TR afsraTateas sl Fifvag 18 0
24, There is misery in the Rajasika ' and
Tamasika Vittis,. Thus Maya is manifested.
Because of His identification with the Vrttis of the
intellect, which are Sattvika, Raijasika and
Tamasika, Brahman is called ‘associated Brahman’
ji.e., Brahman is associated with the world.

t§ Ruyst a1 F@ sTgfedgmasy |
TIFICGURT B8 sTRIII || W™

25. Such being the nature of Maya and
Brahman, the man who wishes to meditate on
Brahman should ignore the objects which have
no existence (such as the horns of a man) and
concentrate properly on other objects.

R AwE ¥ aFA1 qeariEaay |
AFeA W gt FEiERre 8 )
26. In stone etc., he should reject both name
and form and meditate on existence ; in Rajasika
and Tamasika Vrttis he should reject the misery

(which is associated with them) and meditate on
existence and consciousness.
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g AR e Ay fiET |

HgRsTRIFRIRAERET Swikan | Y )

27. And in the Sattvika Vrttis he should

contemplate on all the three—existence, conscious-

ness and bliss. These three kinds of contempla-

tion are successively called ihferior, middling and
superior contemplations.

The three meditations mentioned in this and the
previous verse,

weged sTaRisly fmafin feaa |
IFE THEAAE FwaE $R’a || k¢

28. Even for a man of dull intellect medita-
tion on the characteristics of Brahman is good.
To tell this only ‘the Bliss of Objects’ is
described here.

The purpose of this Chapter is to prescribe meditations
on the ¢ associated Brahman’, i.e., Brahman in association
with objects, for the benefit of those who are unfit for
meditation on the attributeless Brahman.

A g S AfEngaRE |
e TMAAEE STAgE Fairag | Q1)

29. After having had enough of enjoyments,
when the mental modifications become indifferent
to objects and become detached, the contemplation
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regarding the bliss of impressions arise, which is
the highest. Thus are the four kinds of contem-
plation on Brahman described.

The three types of contemplation indicated above
have reference to particular conditions of the mind
resulting from contact with external objects. There is,
however, a neutral or indifferent state of mind quite
independent of external objects, when the mind gets some-
what satisfied with enjoyments. There the hold of the
mind is loose and there is an experience of a higher type
of joy. Contemplation in that state of indifference is the
best, for thereon shines the impression (vasana) of the
bliss of Brahman.

T W AAETEET FafRE @ @3 |
SqRAREEAIGS FE e faddg 1 3o
30. As in these four types of meditation
there is an admixture of knowledge and Yoga they
are not mere meditations; but should be considered
a8 a (direct means of achieving) the knowledge
of Brahman itself. The mind being concentrated
by meditation, this knowledge of Brahman becomes
steady.

Being an admixture of concentration of mind and
contemplation on Brahman it is really as effective as
Brahmavidya.

gl aRIgAT TR FTHRAAT |
T WG A WA ARSI | 32 1)
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31. In steady knowledge, existence, consci-
ousness, and bliss shine as a single homogeneous
entity and not as separate entities, their difference
having disappeared with the disappearance of
their Upadhis or adjuncts.

e 0 R ARy |94 |
TRNEARAT TG 0 3R 1

32. Tt is said that the adjuncts creating .
difference are the Sattvika, Rajasika, and Tamasika
Vrttis. Through either Yoga or discrimination
these disturbing Vrttis are removed.

fereqiimeasy YEaE @Iy |
MY AgH Al yEAedrsT I=aq )| 33 1)

33. When the associationless, self-luminous
and secondless Brahman is grasped or known,
there is then no triad of knower, knowing and
known. So it is called infinite bliss. |

ALY Y ST SR |
fTTa= Taw g SREIang | 38 )

34. In this, the fifth chapter of the section
called ‘the Bliss of Brahman’, ‘the Bliss of Objects’
has been dealt with. Through this door enter
(i.e. into the bliss of Brahman).
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frargReisaa TR a3l |
G
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35. May the Lord who is both Hari and
Hara ever be pleased by this ‘Bliss of Brahman’,
and may He protect all creatures who take refuge
in Him and are pure in heart.
May He protect us from suffermgs abd rebirth.
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GLOSSARY

Akhandaikarasatvam Indivisible and non-dual bliss.
Agni Deity presiding over fire ; fire.

Ajahallaksana This is one of the three kinds of
implications (laksana), by which
the meaning of a sentence is ascerta-
ined. When the direct meaning of a
sentence is not consistent, it is obta-
ined by associating the wanting termy
without discarding the direct
meaning of the sentence altogether
unlike in Jahallaksapa, e.g., in the
sentence, ““The red oneisrunning”,
the term ‘horse’which is implied by
the word ¢ red ’, should be added to
make the meaning complete,

Ajfana A term of Vedanta Philosophy
meaning ignorance, individual or
cosmic. According - to Non-dua-
listic Vedanta, Ajfiana is responsi-
ble for the perception of multipli-
city as also for man’s bondage and
suffering.

Advaita Non-duality; a school of Vedanta
Philosophy, teaching the oneness
of God, soul and universe, whose
chief exponent was Sankaracarya.

Adhikarapa (1) Topic, chapter (2) substratum.
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Adhyaropa
Adhyiasa
Anavastha
Anumina

Anuyogin
Anuvyavasaya
Antahkarapa

Antaryamin
Anyonyadhyasa
Anvaya
Aparavidya
Apirva
Apiirvata
Abhiva .
Abhiniveéa

Abhyagama
Abhyisa

Arthavada
Avacchedavada

Avidya

PANCADASI

Superimposition.

Superimposition.

Infinite regress.

Inference.

Combining.

Self-reflective cognition.

The inner-organ comprising Manas
(doubting faculty), Buddhi (intel-
lect or determinative faculty), Citta
(mind-stuff), and Aharnkara (ego).

Inner-ruler.

Mutual superimposition.

(Method of) agreement.

Empirical knowledge.

The unseen result.

Originality.

Non-existence.

Affection, determination (to effect
a purpose or attain an object)."

Arriving at or enjoying a result.

Practice;  Practice of spiritual
discipline.

Eulogy.

The view that the Jiva is the
appearance of Brahman as limited
by Avidya.

A term of Vedanta Philosophy
meaning ignorance, individual or



Aviveka
Asat

Asanga
Aspar§ayoga

Asmita
Asvamedha

Aham
Ahankara

Aham-pratyaya

Akanksa
Akasa

Agama
Agami (Karma)

GIL.OSSARY 597

cosmic (see Ajiiana).

Non-discrimination.

Non-existence, non-being.

Unattached.

The Yoga of transcendence whereby
one realises the supra-relational
reality.

Egoism

Horse-sacrifice prescribed for the
Ksatriyas or warrior-class of
people.

I-consciousness or ego.

Ego or I-consciousness; one of the

four functions of the inner-organ. .
(See Antahkarapa).

The modification of the intellect
resulting in the ego-consciousness.

Expectancy.

The first of the five elements that
constitute the wuniverse; often
translated as space or ether. The
other four elements are: Vayu (air),
Agni (fire), Ap (water), and Prthivi
(earth).

Verbal or scriptural testimony.

_One of the three kinds of actions in

the theory: of Karma in Indianm
Philosophy, the other two being
Prarabdha and Saficita. Agami is
the action performed in this life
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Acirya

Ajina-devatas

Atman

Atmananda
Adhidaivika
Adhibhautika
Adhyatmika
Ananda
Khandamaya
Abhiasavada

Ayus
Aranyaka
Arambhavada
Avarana

Asana

Adrama

PANCADASI

which will produce its results in
a future life.

Spiritual teacher.
The gods dwelling in a particular

heavenly world or Devaloka, above
the world of the Manes.

The Self or the Soul; denotes also
the supreme ‘Soul which according
to Non-dualistic Vedanta is non-
different from the individual soul.

Bliss of Atman.

Pertaining to gods.

Proceeding from Bhiitas or elements.
Pertaining to the Atma; here body.
Bliss.

Pervaded with bliss.

The view that the Jiva is mere appe-
arance of Brahman in the Antah.
karapa-vrtti.

Span of life.

A section of the Vedas (see Vedas).

Creationistic theory of causation.

Veiling; one of the two powers of
Ajfiana.

Posture.

Stage of life. There are four Asramas
in the life of a Hindu: (1) Brahma-
carya (Student), (2) Girhastya



Afraya
Indra

Indriyas

Upadhi
Upakrama
Upapatti

Uparama
Upasamhara
Upasana
Karana
Karma

Karmakapda

Karmaja
Karma-devatas
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(living in the household), (3)
Vanaprastha (retiring to the forest)
and (4) Sannyisa (renunciation).

Resort, Substratum.

The king of gods in Indian Mytho-
logy.

Organs. There are two types of
organs: PaRcajiianendciyas (five
cognitive-the ears, the skin, the
eyes, the nose and the tongue) and
Paficakarmendriyas (five conative—
organ of speech, the hands, the
feet and the organs of evacuation
and generation). ,

Saguna Brahman or Brahman with
attributes, as the Ruler of the
universe.

Limiting adjunct.

Beginning.

Deémonstrated or ascertained conclu-
sion ; evidence.

To render quiet (the mind and body).

Conclusion.

Meditation, worship.

Instrument.

Action in general; duty; ritualistic
worship ; results of action.

The part of the Vedas that deal with
rituals and sacrifices. |

Born of action.

A type of demi-gods.



Karmi

Karta
Kalpa
Kamya
Karika

Kiutastha

Krechra
Krta-vipraniafa

Kosa

PANCADAGSI

One devoted to action or rituals and
sacrifices.

The agent of action.

One day of Brahma, the Creator.
Desirable ; done from desire.

A type of commentary in verse; the
famous Karikda of Gaudapada on
the Mandukya Upanisad.

The Soul standing immovable in the
midst of the moving multitudes of
body, mind etc.

Attended with pain or labour ; a vow
of austerity lasting twelve days.

Destruction of the deeds or fruits of
action.

(Lit. sheath or covering).The follow-
ing are the five Koéas as descri-
bed in Vedanta Philosophy: (1)
The Annamaya-Kofa or gross
physical body made of and sustain-
ed by food, (2) The Pripamaya-
Kos$a or vital sheath consisting of
the five Priagas or vital forces, (3)
the Manomaya-Ko$a or mental
sheath, (4) the Vijiadnamaya-Kosa
or the sheath of intelligence, and
(5) the Anandamaya-Koséa or the
sheath of bliss. These five sheaths
cover the Soul which is the inner-
most reality of the Jiva and is



Klesa
Khandana

Gandharvas

Guiija

Guna

Guru
Golaka
Ghatakada
Cakrika
Ciandrayana

Ciarviaka

Cit
Cidabhasa

Caitanya
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untouched by the characteristics of
the sheaths,

Sorrow, misery.

Refutation ; also the name of a work
by Sti Harsa, an Advaitic philoso-
pher —Khar_lcjana.—kharjéla—khﬁdya.

Musicians among gods in .Indian
mythology.

A type of grass.

(1) Quality; (2) Ingredient; (3) Merit;
also the three constituents of
Prakrti viz., Sattva, Rajas and
Tamas—Sattva stands for placidity,
Rajas for restlessness and activity
and Tamas for inertia.

Spiritual teacher.
Sense-orifices.
The space limited by a pot.

~ Argument in a circle.

A religious vow of gradually reducing:
and increasing the food according
to the waning and waxing of the
moon. '

A school of materialists in Indian
Philosophy.

Pare Consciousness.

Consciousness reflected in the indi-
vidual ignorance; in other words,
Individual soul or Jiva.

Pure Consciousness.
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Jagat
Jada
Jadata
Jadya
Japa

Jahallaksapa

Jahat-svartha
Jagrat

Jati

Jijiiasa

Jiva

Jivitman
Jivanmukta

Jiana
Jiianakagda

Jiana-karma-
samuccaya-vida

Jianin

Jhatiti

PANCADASTI

The Universe.
Material ; unconscious.
Materiality ; inertness.
Dullness or inertness.

Repetition of a holy syllable or
sacred formula as a religious dis-
cipline,

A particular figure of speech where
the literal meaning of a sentence
gives way to an implied meaning.

Losing the original meaning.

Wakefulness

Genus

Inquisitiveness.

The individual soul.

See Jiva

One enjoying liberation while living
in the body.

Knowledge

The knowledge (philosophical) por-
tion of the Vedas.

The theory held by Bhartrprapafica,

Ramanuja and such other Indian

philosophers that the combination

of knowledge and action alone is
the means to liberation.

Knower; a follower of the path of

discrimination.

Quickly ; immediately.



Tatastha
Tamas

Tatparya
Tadatmya

Tamasika
Taijasa

Triputi

Par$ana
Digambaras

Dharma

Dhiarana
Dhyana
Dvesa
Nityakarma
Nididhyasana
Nidra
Nirodha

40

GLOSSARY 603

Per accidens

One of the constituents (inertia) of
Prakrti.

Meaning.

Identity with That (Brahman or
Atman).

Of or pertaining to Tamas.

Soul identified with the mind or
subtle body in dream experience,

The tripartite division involved in all
cognitive experience viz., the cog-
nizer, the object cognized and the "
means of cognition.

Philosophy.

Dik as Ambara—having quarters for
clothes or naked. One of the twe
main sects among the Jains.

Righteousness ; duty; the intrinsic
nature of a thing which governs
its- growth.

Fixing of the mind on one.

Meditation.

Hatred.

Daily duties.

Meditation.

Sleep

Restraint; dissolution or confine-
ment; a state of intense concen-
tration in which distinction bet-



604

Nirbija-samadhi

Nirvana
Nirvikalpa
Nirvikalpa-samadhi

Niskamakarma

Niyama

Naiyayikas
Paticagnividya

Paticada$)

Pa'r‘icaratra

PANCARASI

ween subject and object is elimi-
nated.

The Samiadhi in which even the
impressions of the mind are sub-
lated. '

Final deliverance.

Indeterminate. .

The highest state of Samadhi in
which the aspirant realizes his
total oneness with Brahman.

Motiveless action—action done with-
out expectation of any return.

Discipline such as cleanliness, sur-
render to God, performance of
daily duties prescribed for ecach
individual, charity and mercy.
This is the second of the eight
limbs of the Yoga system.

Logicians.

The knowledge of the five types of
fire ; knowledge of the course of
transmigration of the Jiva. (See
Mundaka Up. II. 1. 5.)

(Lit. five and ten) fifteen; here the
name of the work translated in
this volume (as it has fifteen
chapters) the author of which is
S'ri Vidyaranya Svamin.

One of the source books of Vaisna-
vism.



Paticikarana

Parinama-vada

Paramatman

Parames'vara

Pasupata

Purana

Purusa

Purnakama
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The process by which the gross
elements are produced by com-
bining half of one subtle element
with one-eighth of each of the
other four subtle elements.

The theory that the effect is a real
transformation of the cause. This
is the view of cosmic evolution
according to the Sanikhyas,
(Prakrti-parinama). There is also
a view called the Brahma - pari-
pama held by philosophers like
Bhartrprapafica, according to
which the universe is a real trans-
formation of Brahman.

Supreme Soul; in contradistinction
to Jivatman, the individual soul;
according to Advaita Philosophy
they are identical in essence.

The Great God; an appellation of
Siva—one of the Hindu Trinity.
The Saiva sect who worship Pasu-
pati or the Lord of the animals

or souls.

Ancient; a type of semi-mythological
and semi-historical documents of
the Hindus.

Soul; so called because it is experi-
enced as abiding in the cavity of
the heart.

One of fulfilled desires.
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Prakrti
Prajapati
‘Prajfia, Prajiiana
Pratibimba-vada

Pratiyogitvam

Pratyaksa
Pratyagitman
Pratyahira

Pradhana

Prami

Prama-caitanya

Pramanpa
Pramiti-caitanya
Prameya

Pramoda
Pralaya

Prajna

Prana

PANCADASI

See Pradhana,

A name of Brahma, the Creator.

Consciousness.

The view that the Jiva is a reflection
of Brahman in nescience.

Recognising ‘difference’ by noting
the ‘otherness’, in another thing.

Direct perception.

Indwelling Self.

Withdrawing of the mind from exter-
nal objects. This is one of the
eight limbs of Astanga-yoga. .

The primary or unevolved matter;
another epithet of Prakrti, the
source of the visible universe..

Valid knowledge.

Pure knowledge modified as one of
the three ingredients of Triputi, of
phenomenal awareness.

Means of valid knowledge.

Consciousness as awareness.

Otbject of cognition.

Excessive joy.

Dissolution.

The individual soul identified with
deep sleep state.

Vital breath, which is differently
named as Prapa, Apdna, Vyana,
Udana and Samiana according to
its dffferent functions in the



Prapatma-vada

Pranayama

Pratibhasika
Prabhakaras

Prﬁ;abdha

Priya
Pram_ihi-vﬁda
Bimba

Bodha
Buddhi

Prahma-caitanya
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hﬁman body; also a name of
Brahman.

A materialist theory in Indian Philo-
sophy that the Prapa is the Self.
Breath control,; it comprises three
stages; the Piuiraka or ihhaling,
Kumbhaka, or retention and the

Recaka or exhaling.

Apparent reality.

The followers of Prabhikara School
of Mimamsa (see Mim3arsa).

That part of the accumulated effect

of past deeds which has produced
the present body and which is
responsible for the continuance of
the body even after the attainment
of knowledge. It is destroyed only
when its force is spent by working
itself out.

Desirable.

A Rhetorical flourish.

Prototype, opposite of Pratibimba or
refiection.

Awareness, knowledge.

Intelligence or determinative faculty ;
one of the four divisions of the
Inner-organ or Antahkarana accor-
ding to Indian Philosophy (See
Antahkaraga).

Brahman-consciousness.
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Brahmacarya

Brahman

Brahma-vidya
Brahma

Brahmananda

Brahmana

Brhaspati-sava
Bhagavan

Bhagavatas
Bhattas

Bhagya
Bhava
Bhavaripa
Bhokta
Bhoga
Bhrama
Bhranta
Bhramaja
Manana

PANCADASI

The vow of celibacy; the first of the
four stages (A$ramas) of Hindu
life, devoted to religious study and
discipline.

The Absolute; the Supreme Reality
of Nondualistic Vedanta.

The knowledge of Brahman.

The Creator-God; the first person
of the Hindu Trinity, the other
two being Vispu and S'iva.

The bliss of Brahman.

One of the two main sections of the
Vedas.

A Vedic Sacrifice prescribed for the
Brahmins.

The glorious One; ““Possessor of six
great qualities.”

The devotees of the Lord.

The followers of Kumarila Bhatta,
the exponent of one of the two
schools of Mimamsa. Philosophy.

Cominentary.

Positive entity ; existence.

Existent.

Enjoyer.

Enjoyment.

Error or illusion.

Confused.

Born of error.

Cogitation.



Manas
Mantra

Mahat

Miadhyamikas

Maya

Mithya
Mithyatva
Mimamsakas
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Mind.

Holy Sanskrit text; the sacred for-
mula used in Japa, or repetition of
God’s name. Also one of the two
main sections of the Vedas. (See
Vedas).

Cosmic intelligence, the first product
of Nature.

One of the four main sects of
Buddhism - Another name of the
Stinyavada school. It is called
thus because Buddha styled his
ethical teachings, the middle:
(Madhyama) path.

A term of Vedanta Philosophy deno-
ting ignorance obscuring the vision
of Reality ; the cosmic illusion on
account of which the one appears
as many, the Absolute as the
relative.

False, unreal.

Falsity, unreality.

The followers of the Pirva Mimamsa
System (one of the six ;systems) of
the Hindu Philosophy. The
aphorism of Jaimini, the expoun-
der, has given rise to two main
schools of interpretation of this
System: the Prabhakara and
Bhatta.
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Mukta

Mumuksu.

Mulavidya

Moksa
Moda
Yama

Yuga

Yoga

Yogacira

Yogi
Yogyata
Rajas

PAN CADASI

The liberated one.
Aspirer after liberation.

The original nescience, the meta-
physical First Cause of world-crea-
tion.

Liberation.

Delight, joy.

(1) God of death, (2) control of the
inner organs, the first of the eight
limbs of Astanga-yoga comprising
vows of non-killing, truthfulness,
non-stealing, continence ard- non-
receiving of gifts.

An age; long mundane periods such
as: (1) Krta or Satya, (2) Trets,
(3) Dvapara, (4) Kali. The present
-age according to Hindu mythology
is called Kali.

Union of the individual soul with
the supreme Soul; the discipline
by which such union is effected.
Yoga System (one of the six
systems) of Hindu Philosophy
ascribed to Patafjali.

See Vijianavadins.
One who practises Yoga.
Competency, fitness.

Dynamics ; one of the three Gunpas
that constitute Prakysti, whose



Raga
Rajasika
Rajasuya

Laksaga
Layasamadhi

Lokas
Lokayata

Va$ikara
Vicyaméa
Viarttika
Vasana
Viasaninanda

Vikalpa
Viksepa
Vicara

Vijatiya
Vijiiana

Vijiianamaya-kosa
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nature is. restlessness and
activity.

_ Attachment, passion.

Of or pertaining to Rajas.

A sacrifice prescribed for the szcond
of the four castes of the Hindus
namely the Ksatriyas.

Implication, secondary meaning.

Mergence or the act of merging into
a state of superconsciousness.
Regions or worlds.

A type of materialists in Indian
Philosophy.

Bringing under control. .

Literal side of the meaning.

A critique on a philosophical com-
mentary.

Latent impression.
Joy of residual impression.

Doubt; fancy;  determination;
modification.
Projection; one of the two powers

of Ajfiana, due to which contrary
objects are projected.

Enquiry, discrimination.

Of a different genus.
Knowledge ; Self-realization.
The intellectual sheath.
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Vijiiana-vada
Videhamukti

Viparyaya
Vipaka

Vibhakti

Virat

Vivarta-vada

Viveka

‘Vivekin
Vi§istartha
‘Vis'isgtasambandha
Viéva

‘Visaya-caitanya
Visayananda

Visnu

PANCADASI

One of the four schoolsof Buddh-
ism; the idealist view otherwise
known as Yogacara.

Liberation after the fall of the body.

Misapprehension.

Consequence of action (done in the
present or former births) pursuing
those who commit them, through
subsequent existences.

An affix of declension; ‘a termi-
nation or inflection either of a
case or of the person or of a tense’
according to Pagini.

Macrocosm and the Self identified
with it,

The Advaita theory that the world
is an illusory appearance super-
imposed by Maya on Brahman.

Discrimination.

Man of discrimination.

Distinguished meaning.

Particular relation.

See Vai§vanara, whose individual
aspect is Vigva,

Consciousness appearing as object.

Bliss derived from the enjoyment of
external objects.

All-pervasive One ; one of the gods
of the Hindu Trinity.



Vrtti
Vedanga

Vedanta

Vedas

Vairagya
Vaiéya
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Modification: Commentary.

Auxiliaries of the Vedas. They are
six in number viz,, S'iksa (science
of pronunciation), Kalpa (the code
of rituals), Vyakarapam (grammar)
Niruktam (etymology) Chandas
{metre) and Jyotisam (astrology).

The concluding or end-portion of
the Vedas, viz., the Upanisads;
the knowledge contained in the
Ubpanisads.

Revealed knowledge; works which

constitute the basic scriptures of
the Hindus. They are divided into
the Rk, the Yajur, the Sama and
the Atharva Vedas. Each of the
Vedas has two distinct parts, viz.,
Mantra and Brahmaga. Mantra
contains chants and prayers add-
ressed to deities; the Brahmana
gives directions for the perfor-
mance of ceremonies. Tradition
makes Vyiasa the compiler of the
Vedas in their present form. The
Brahmapga portion of the Vedas is
further divided into two -other
sections called the Aranyakas and
the Upanisads. ‘

Dispassion.

The third of the four castes of Hindu
society—farmers and businessmen.



614

Vaifyastoma

Vaiévanara

Vaigesikas

Vyatireka
Vyatihara
Vyatyaya
Vyavastha
Vyavaharika
Vyasana
Vritya

Sakti
Sankara
Sarira
Siva

Sukia

PANCADA-SI

A Vedic sacrifice prescribed for the
Vaigyas.

Self identified with the physical body
and the universe in the waking
state.

Followers /of the Vaifesika System
(one of the six systems of Indian
Philosophy, whose expounder is
Kanada).

(Method of) difference.
Interchange, alternation.
Topsy-turvy view.

A settled rule.

Conventional, relatively real.
Sorrow, concern.

Out-caste ; a man who has lost caste
through non-observance of the ten
principal Samskaras ot purificatory
ceremonies.

Power ; active principle in creation
and immanent in it.
The giver of auspiciousness; the

name of the original expounder of
Advaita Philosophy ; also Atman.

Body.

Auspicious; one of the gods of the
Hindu Trinity.

White or bright.



Stnyam

Stnya-vadin

$udra

Sravana

$ri

$ruti
Sloka

Sajatiya
Saiicita Karma

Satchidananda

Satlva

Sannidhi
Samadhi

Samvadi-bhrama

Samyvit

Samyoga-sambandha

Samsara

Samskara
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Void.

One of the four main schools of
Buddhism ; also known as Anatma-
vadins ; or Madhyamikas.

The fourth of the four castes of the
Hindu society.

Hearing (of the scriptural truths from
the preceptor).
Auspicious.

What is heard or revealed ; Vedas.
Verse.

Of the same genus.

Action performed in a previous life
and remaining stored up, which
will bear fruit in_a future life.

Existence, knowledge and bliss-.
absolute. This is the intrinsic
pature of Brahman.

The first of the three qualities of
Prakrti, which stands for purity.
Presence.

Superconscious trance; absorption
in the goal meditated upon.

Leading error.
Consciousness.
Relation in conjunction.

Phenomenal existence and transmig-
ration.,

" Impression.



616

Savikalpa
Sahaja
Saksin
Sankhyas

Sattvika
Sidhaka

Sima

Samanadhikaranya

Stksmadarira
Sutratman
Susupti

Sthiti

Smrti

Svapna
Svariipa
Hirapyagarbha

PANCADASI

Determinate.
Natural.

The Witness.

The followers of Sadkhya System,
one of the six systems of Hindu
Philosophy.

Of or pertaining to Sattva
The Aspirant, practicant.

Song ; name of one of the four
Vedas and also a name of Brah-
man.

Having a common substratum or
locus ; co-existent.

Subtle body.

See Hirapyagarbha.
Deep sleep.
Preservation.

What is remembered. Manuals of
moral codes of the Hindus.

Dream.
Essential nature,

A name of Brahma, the first mani-
festation of Brahman ; the cosmic
form of the Self creating the
subtle universe; also called Sit-
ritman.
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