JEEVA PRAKARANAM

In the Jagat Prakarana it was shown that the Svarapa of the Jagat
is Brahman Itself and in the previous Prakarana Its Svarupa was
analysed. Now the third topic namely, the Jiva mentioned in the
Anubandha Catustaya, remains for discussion. This discussion requires
more effort than in the case of the Jagat. The reason is that this Jiva is
one’s self. While a person remains quite unbiased while discussing the
Jagat, it is very difficult to be unbiased while discussing himself. Even
an intelligent scientist who rightly searches for the cause behind the
Jagat, commits the mistake of treating the activity of the Jiva as his
Svarupa. He appears to think that by dissecting and probing live animals
with the help of instruments he could find their intfinsic nature. Leave
him aside. We the Vaidikas (the followers of Vedas) decide about this
only through the Agama Pramana. We will also show that there is no
other way. We will follow a procedure similar to Adhyarépa-Apavada.
We start from the wrong understanding of oneself, investigating it and
dispelling it to show Jiva his own Svarapa using the arguments of the
Sruti.

This misunderstanding about oneself expresses in three ways—
doership  (Kartrtva), knowership (Jhatrtva) amd enjoyership
(Bhoktrtva). His ignorance alone is responsible for this
misunderstanding. This ignorance is called Avidya. In order to remove
it, the Jiva (embodied soul) has to separate himself from the gross and
the subtle bodies, from the three states of wakefulness, dream and deep-
sleep, the five Koé$as and then understand that he is Brahman Itself.
Whether it is the two bodies or the three states or the five KoSas, all of
them are only the effects of the I§varimaya. But one’s identification with
them is wrong understanding about oneself due to Avidya since,
doership, knowership and enjoyership are the effects of Avidya. The
removal of this effect of Avidya is possible by the destruction of Avidya.
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With its destruction even the two bodies (gross and subtle) will be
destroyed in due course. That is to say Avidya’s destruction also results
in the destruction of the effects of Maya in due course. Therefore, there
seems to be room for the wrong idea that Maya and Avidya are
synonyms. But even the most erudite scholar cannot treat them as
synonyms and propound his theory. Sometimes he may have to treat
them as synonyms and sometimes as different according to convenience.
This makes the whole narration incoherent. He is forced to commit the
fault of giving up what has been told (Srutahani) and imagining what is
not told (Asrutakalpana) in the Bhasya. Therefore, for an unambiguous
understanding of the Sastra unfolded by Bhagavatpada, we have given
some importance to show clearly how Maya and Avidya are mutually

distinct and different.
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CHAPTER 11

ANALYSIS OF THE THREE BODIES

When we see the various parts of a complicated machine
working in cohesion, we can easily conclude that it is serving the purpose
of someone else. Similarly, the mysterious machine of the physical gross
body (Sthiila Sarira) should be working only for the sake of someone
else. That is the Jiva (Ai.1.3.11). In this machine there is another subtler
machine called the subtle body (Sttksma Sarira). Next, Avidya itself is
referred to as the causal body (Karana Sarira). Further we are going
to show that the Jiva is distinctly different from all these three bodies
and determine his Svarapa on the basis of the Sruti. A'doubt may arise
in this context: Why is Sruti necessary? Even with the help of simple
inference, is it not possible to show that one who is hearing and thinking
is himself the Jiva? The Answer is No. It is because we know that while
listening one cannot think, and while thinking he cannot listen.
Therefore, we can never determine by inference that both are done by
the one and the same Jiva. Not only that, one who is thinking is totally
absorbed in it and, therefore, it is not possible at all for him to decide
who the thinker is at the same time. Thinking is ‘Manana’. One who
thinks is the ‘MantI”. The thing to be ascertained by thinking is the
‘Mantavya’. Determining one’s own nature by one’s own thinking
would therefore imply that the Mantr himself is the Mantavya. This is
impossible because Manana implies ipso facto the distinction between
the mantr and the Mantavya. Further, in deep sleep where there is no
Triputi of the Mantr, Manana and the Mantavya, it has already been
shown that the Jiva is incomprehensible for inference (5.11). Therefore,
the determination of the intrinsic nature of the Jiva has to be done only
on the basis of the Sruti (Ai.1.3 Last part).

Some people resort to the method of discrimination of the
observer and the observed to determine Jiva’s nature and posit as
follows: “The external world, the gross body and the subtle body—all
belong to the category of the observed. Therefore, the nature of the Jiva
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is that he is only a witness—the observer of all these. If one practices
mind control and achieves Samadhi, this intrinsic nature of his own
Svarupa comes to his experience”. Had there been an objective relation
between the observed and the observer just as in the causal relationship
of the Jagat and Brahman, this belief could have been true. But it is not
so. The relationship is only illusory. Therefore, this cannot be the right
understanding of the actionless Atman as described in the Sruti. It is also
seen that immediately after coming out of Samadhi, there is bound to be
transaction between the two. To escape from this shortcoming, some
others say that the observed Jagat is an illusion due to Avidya and if one
understands this, he will get the right knowledge about oneself. Suppose
you counter them that you have not come across any Jiani fotr whom
the Jagat ceases to appear as a result of this Jiana, they will tell you as
follows: Even a realized soul continues to have Avidya; he becomes free
from bondage only with death! This answer implies that there is no
release from the Jagat even for a Jiani as long as his body exists. Then

what is the use of this imagination that the Jagat is an illusion due to
Avidya?

Enough of these fanciful fabrications and conjectures. The
realization of the actionless Atman comes about in a very different way
according to the Sruti. First and the foremost step is that the existence
of Brahman has to be established only through the Jagat; there is no
other way. Brahman determined in this way is bound to appear with
attributes which “is ‘not correct. Therefore, one has to understand
through the Jagat-Brahman non-difference relation that Brahman alone
exists. In this transcendental level Brahman is realized to be attributeless.
With this understanding the transactional view of Jagat drops off. In the
second step we must decide the PratyagAtman that is, the inside Atman
distinctly separated from the gross and subtle bodies. This can be done
through any of the discussions on the discriminative understanding of
the three bodies or the three states or the five Kosas. Even though this
PratyagAtman is established, his Svariipa can never be known. So we
have to resort to the third step wherein we listen to the Sruti statements

like Tat-Tvam-Asi and ponder over its meaning. With this, one
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intellectually understands that he is Brahman. This understanding is to
be kept firmly in the mind through perpetual meditation until the
realization of the oneness of the Jiva and Brahman. Once this is got, he
will never look at the wortld from the transactional view; its
transcendental view becomes natural to him. Then he will have the
realization of the actionless Atman unintermittently though transactions
are taking place between his body and the external world. In this way
determining the attributeless Brahman through the Jagat-Brahman non-
difference relation, determining the PratyagAtman through the
discrimination of the three bodies, and then establishing the Jiva-
Brahman identity through the Védic statements like “Thou art that'—are
the three steps in that order to be taken for self realization. Therefore,
we have considered the three categories Jagat, Brahman and Jiva in the
same order. Further consideration will confirm the advantage of the

choice of this order.

11.1  Gross Body

IR 3 IRH — That which perishes is called Sarira, the body.

The one that is physical and tangible with the head, the trunk and the
limbs is the gross body. Everyone thinks that this is oneself. The name,
the community and the gender etc, are all only for this. This is born from
food, grows by food and also merges into food. Therefore, this is called
Annamaya body — an effect of the cause anna, food. This contains nine
outlets, seven ingredients and undergoes six transformations. The two
eyes, the two nostrils, the two ears, the mouth and the two outlets below
for discharging excrement and urine — are the nine outlets. The skin,
the blood, the flesh, the fat, the bone, the marrow and the semen are the
seven ingredients. Existing (Asti) as foetus in the womb; taking birth
(Jayate), growing (Vardhate), becoming old (Parinamate), degeneration
(Apaksiyate) and death (Vinadyati) are the six transformations. This
body is made of five elements. So its Upadana is Brahman because, in
all the effects from the Akasa upto the gross body the Brahma Svaripa

has followed — STERTEUTTHE = STRTITEHAT R (T2i.2.6.6)
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The gross body is animated by the Prana and the Manas in all
the animals. But in the plants there is only Prana and no Manas — Ay

ATy W@ T R WO Moy STty e 9y & sty
T %l?ﬂ:[ﬂ?ﬁ'g (Ai.Aranyaka 2.3.2.3), However, with respect to gross

body there is much similarity between the man and the trees: His body
hair are its leaves, his skin is its external bark, his blood is its fluid, his
flesh is its inner bark, his nerves is its fibre, his bones are its wood, his

marrow is its marrow.(Br.Bh.3.9.28).

This gross body is given by God to the Jiva to expend his Karma
(good and bad deeds) done in his previous lives. Similarly the body in
the previous life comes as a result of the Karma done by him in the life
previous to it. In this way his births are beginningless that 1s, there is
nothing like the first birth. If one realizes this, he gets rather
disenchanted and the mind turns to God from worldly matters in due
course. After a long time he becomes a Jhani. The Jfiani uses his body
only for exhausting his previous Karma. On the other hand, the Ajfiant
accumulates more Karma and makes way for getting another birth.
From virtuous deeds he gets divine bodies; from the sinful deeds he gets
lowly bodies like trees etc; with a mixture of virtuous and sinful deeds,
he gets a human body. Trees are also Jivas; they are not inanimate as told
by the Vaisésikas and Buddhists (Ch.Bh.6.11.2) Three further divisions
are made in each of them depending upon the variations in virtue

(punya) and sin (papa) (see the following table).

Virtue Maximum-Virtue | Medium-Virtue Ordinary-Virtue
‘Divine Body Hiranyagarbha Gods - Indra,etc|Yaksas,Gandharvas,etc
Sin Maximum-Sin Medium-Sin Ordinary-Sin

‘LowaBody Thorny trees,Snakes,etq  Bigtrees  |Small plants,Cow,etc

Mixture of
Virtue & Sin
‘Human Body Mumuksu Ordinary Dull

More Virtue Medium More Sin
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11.2 The Gross Body is not me

The Jivatma with features opposed to the body stays in it (St.Bh.
3.3.54). If new bodies are coming to him to experience the fruit of
Karma, obviously the experiencer Jiva must have to be different from it.
The Jiva gives up the dilapidated body and takes new bodies just as a
person gives up old clothes and takes to new one — FIEI ST 2

T =1ar TR RISURTIOT JT KR! e SOt ST ST Far
& (G.2.22). Therefore, just as man does not change by changing his

clothes, the Jiva does not change by changing his body.

This is, of course, known only from the Sastra. But even from
direct perception and inference it can be understood by examining the
nature of the present body; whether the body is in childhood or in youth
or in old age, one is himself; he does not change. Not only that, when
the limbs of the body are amputated they are replaced by matching
metallic limbs and organs, are replaced by someone else’s corresponding
organs, the Jiva continues to be himself, that is, he remains unchanged
however much the body changes. This is known universally. It is clear
from this that the gross body is only an instrument for the Jiva to
experience the world. Infact, it is also well known that under anesthesia
during surgery, Jiva is made to lose his contact with the gross body so
that he does not experience the pain of surgery. This is true to some
extent even during sleep. Therefore we can conclude that the Jiva is one
who can snap his connection with the body and so obviously, he should
be different from it.

With this it is shown that the habitual identification of the Jiva

with his gross body is erroneous knowledge of oneself.

11.3 Subtle Body

There is a subtle body within this inert gross body which is
responsible for the animation in the gross body. It is subtle because it
cannot be seen. This is an index to recognize the Jiva in the gross body.

Therefore, this is also called the Linga Satira that is, index body. During
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sleep it recedes very much inside from the gross body. That is why many
of the activities of the gross body stop during that time. When it recedes
totally the gross body dies. However the subtle body continues to exist.
The fruit of all the Karma of the Jiva done during his wakeful state
accumulates only in this subtle body. After death when it has left the
gross body it acquires another gross body in due time according to his

accumulated Karma.

Prana and Indriyas are the parts of the subtle body. They are:
the five sense organs, the five motor organs, the five Pranas and the
Antahkarana. The last one has four divisions: Thus there are nineteen
parts in all in the subtle body. They are all created out of the five subtle
elements. Therefore the Upadana of the subtle body is also Brahman,
just as in the case of the gross body. 34 3 A — he is the Indriyas

(Br.Bh.2.5.19). The structure of the nineteen parts of the subtle body
have already been described in 8.7.

Among the activities of the subtle body, some are motor
activities and some are sensory activities. Motor activities are done by
the motor organs and the perceptional activities are done by the sense
organs. Each one of them is called the Adhyatmika, its activity is
Adhibhautika and the Dévata behind it is the Adhidaivika. Since these
19 elements are inert, they cannot act independently. It is only the
Adhidévatas who are responsible for their activities, whether they are
under our control or not. They can never function without their grace.

Each of these parts is discussed in the following section.

11.4 The Five Pranas

1) The Prana Vayus are five: Prana Vayu, Apana Vayu, Vyana
Vayu, Udana Vayu and Samana Vayu. The Sankhya and Yoéga Sastras
describe their positions in the body as follows: BlS U0 T[QST: T

ARG ISH: FUSCIRAT ATH: IR — Prana is in the heart,

Apana in the anus, Vyana is all over the body, Udana is in the throat and

Samana is in the naval. According to them their functions are

respectively inhaling and exhaling; expansion and contraction of the
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anus and the private organs responsible for evacuating the excrement
and urine; the movement of limbs; swallowing, coughing, etc. and
digestion; But these descriptions are not according to the Véda
(Ch.1.3.3).

i) According to the Véda, all the five Pranas are only five
functional aspects of Vayu. The location of Prana is in the face. Exhaling
through the mouth, the nose, the ears and the eyes is its function
(St.Bh.2.4.12). This is like the king to the other four aspects. Therefore,
this is also called Mukhya Prana (Prime Prana) (Pra.3.5).

The location of Apana Vayu is anus and the private part.
Breathing in, urination and defecation are its functions (Br. 1.5.3, 3.2.2;
Ch.1.3.3; Pr 3.5). Bhasyas mention the same functions in all places. But
in one place in Sutrabhasya the reverse is said W UFGRT: IgrEmG
HT| SIM: ARG - 4mme Al (Sa.Bh.2.4.12). This could be a slip

of the writer who has copied the Bhasya.

The location of Vyana Vayu is the Nadis (tubular organs like
veins, arteries) which originate from the right side hole of the heart
spreading all over the body (Pra:4.3). They are 101 in the heart. One of
them is named Susumna Nadi passing through the topmost part of the
head. Each one of them branches out into one hundred branches. Each
one of these hundred branches branch out into 72,000 which spread all
over the body. This network is the location of Vyana Vayu. Its function
is the one between inhaling and exhaling that is retaining the breath.
Difficult functions like speaking, lifting of weights, churning of fire for
Yajfia, etc. are all done by this. (Pra.3.5-7; Ch. 1.3.3-5).

The location of the Udana Vayu is along the Susumna Nadi,
extending from the top of the head to the feet. Its function is to take the
animals to deep sleep; also to take the Jiva to the next birth, according
to his Karma. (Pra.3.9-10).

Finally, the location of the Samana Vayu is the navel. Its function
is the distribution of the digested food and fluids equitably to all the
parts of the body (Pra.3.5).
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iii) The fluids consumed contain the food for all Prana Vayus.
They divide into three parts: The crude part becomes the urine, the
middle part goes to the blood and the subtle part goes as food to the
Prina ;AT PR aE A e A
HeAwIeAled AISOrg: W0 (Ch.  6.5.2). In other words the

consumed fluids are Trivrtkrta, three—fold. If one does not take food
the activities of the Antahkarana and the gross body may become weak;
but animals do not die. Instead, if they are drinking water they can
continue to live for several months without food. Without water animals

die quickly.

iv) The Adhidaivikas of these Vayus are respectively ‘Aditya,
Varuna (Ti.Bh.1.1), Vayu, Téjas and Akasa (Pra.3.8-9).

v) Some people say that there are five subsidiary Pranas also:
Naga for vomiting, Karma for moving the lips and the eyelids, Krkara
for sneezing, Dévadatta for yawning, Dhananjaya which causes the
swelling of deadbody (Amarakosa 1.76). But these are not found
anywhere in the Sruti.

11.5 The Antahkarana

The instrument that is necessary for the activity of the Jiva is
called Karana. The five sense organs are external instruments. They
grasp the information of sound, touch, sight, taste and smell from the
external world. Before offering it to the Jiva, it has to be analysed. The
instrument which performs this dissection is the Antahkarana that is,
the internal instrument. The mind is one of its aspects. Its existence can

be demonstrated as follows:

1) Many times the eyes may be scanning the lines for reading, but
they will not have been read, the ears may receive the sound of words,
but they will not have been heard. This is because the mind would have
been engaged else where instead of analysing the information
(Sa.Bh.2.3.32) This is described by the Sruti as follows: 3= HAT ¥

TERH T AT AT Y T g9 q9Afd T @9 SO — the
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mind was elsewhere, so not seen; the mind was elsewhere, so not heard;
one sees only through the mind, one hears only through the mind
(Br.Bh.1.5.3). The Nyaya Sutras describe this as follows: JTIq

AT FEl i?dﬁ'H\— the indication for the existence of the mind is

that we cannot get several cognitions simultaneously (Nyayasutra.
1.1.10).

ii) The strength for its function comes from the food we eat.
After digestion the eaten food divides into three parts: the gross part

becomes excrement, the middle part goes to the flesh and the subtle part

becomes the food for the mind — TTAR A MG T T: SATBI
o7q: AT WAl A HEHAFRAHE SO T41: (Ch.6.5.1). Therefore the
Manas is physical; The food consisting of the three parts is called the

three—fold food—Trivrtkrta food, just as we refer to the world as
five-fold that is, Paficikrta. If one does not take food at all, activities
like understanding, deciding and remembering will become weak. The
function of Antahkarana depends also on the type of food. Satvic,
Rajasic, Tamasic feelings/thoughts are activated by taking Sattvic,
Rajasic and Tamasic food respectively. That is why spiritual aspirants
follow strict rules regarding the food to keep the mind Sattvik. Even the
sense perceptions of sound, touch, etc. coming from the external world
for the experience of Jiva also act as food for the mind — QT%TIT‘T

TARR: YeRIG [HYIAM HIHHRTE ABR (Ch.Bh.7.26.2). Therefore it

is very necessary that one restricts one’s perceptions to only those which

will not create bad impressions.

i) Manas (mind), Buddhi (intellect), Citta (memory) and
Ahankara (ego) are the four functions of Antahkarana. Their location
in the body is respectively the throat, the face, the navel and the
heart. Their functions are respectively thinking (AgdTaehedTd e H:),

analysing thoughts and deciding right and wrong among them
(ﬁf%ﬁlﬁaﬂ ﬁ'@t), memory and retrieval of input information (JTRUTI&eh

%H"D, the sense of I-ness in thoughts (éiéJ-llqld-IOhl éié@hl(:) ITama

man, I am a woman, I go, I eat, etc. If the I-ness grows into feelings like
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I am big, I am rich and so on it is bad ego. Adhidaivikas of these four
parts are respectively: the Moon, Caturmukha Brahma, Visnu and
Rudra. Any Karma starts from the desire to do it and ends with the
feeling ‘I have done it’. Therefore the fruit of Karma gets accumulated
in the Antahkarana. If the aspirant acquires realization after a lot of good

practice, the fruit of that realization also stays in it.

11.6 The Five Jianéndriyas

The ear, the skin, the eye, the tongue and the nose are the five
JAanéndriyas. Their Adhibhautikas are respectively hearing, touching,
seeing, tasting and smelling. Thus sound, touch, sight, taste and odour
are the corresponding objects of experience. Their places are
respectively the physical organs of the body — the ears, the skin, the
eyes, the tongue and the nose. Their food is the same as that of
Antahkarana. These organs of the gross body are not themselves the
Indriyas; they are only their locations from whete they function. Their
Adhidaivikas are respectively Dig Dévatas (divinities of quarters), Vayu,
Surya, Varuna and the twin Aswini gods by names Nasatya and Dasra.
Each Indriya grasps only the corresponding object — that is, the ear can
only hear but not see, the eye can only see but not hear, and so on. When
one Indriya is working the others will not. For example, one may be
enjoying the sound, the touch, the sight, the taste and the smell while
eating a pretzel. But here when a person is experiencing one of them, he
does not experience any other. The reason is the following; the Mind is,
of course, able to process all the five bits of information. But this Manas,
being only one, can function only through one of the sense organs at a
time. Therefore, the Jiva experiences only one of the five items at a time.
But the mind is so fast in changing its channel from one sense organ to
another that, it is not easy to notice it. It can be understood if we
carefully observe that, after all, the mind can get only one thought at a

time. This is already seen in Sec. 11.4.1.
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11.7 The Five Karméndriyas

These five Adhyatmikas are respectively the Vak, Pani, Pada,
Payu and Upastha. Their Adhibhautikas are respectively — speaking,
taking and giving, walking, excreting and urinating. The Adhidaivikas are
respectively Agni, Indra, Upéndra, Mrtyu and Prajapati. The food for
them comes from the consumed fat. The consumed fat splits into three

parts: the crude part goes to bones, the middle part to the Manas and

the subtle part to the Vak — TNSET Aem Fefiad o= T s
IIIEIG AT AT HLH: § TS ASTS: 91 a6 (Ch. 6.5.3). Though

only Vak is mentioned in the Mantra, it represents all the Karméndriyas.
The details of the 19 parts of the subtle body delineated above according

to the Sruti can be seen at a glance in the following table.

Adhyatmika | Adhibhautika Location Adhidaivika
Antahkarana
Mind Thinking Throat Moon
Intellect Decission Face Brahma
Storing and
Memory retrieval of Navel Visnu
information
Ego Sense of I-ness Heart Rudra
Pranas
Prana Vayu Exhaling Face Aditya
Apana Vayu Inhaling Anus & Private Varuna
organ
Vyana Vayu Hoécrl;ral%hthe Nadi network Vayu
Taking to next Susumna extendin
Udana Vayu birth and to : & Téjas
deep slee from top to toe
p sleep
Samana Vayu Dlsmft;l(l)téon of Navel Akasa
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Adhyatmika | Adhibhautika Location Adhidaivika
Jhanéndriyas
Ear Hearing Ears Dig Dévatas
Skin Touching Skin Vayu
Eye Seeing Eyes Suarya
Tongue Tasting Tongue Varuna
Aswini Twins-
Nose Smelling Nose Nasatya &
Dasra
Karméndriyas
Vak Speaking Chest, Throat,Face Agni
Pani Giving-Taking Hands Indra
Pada Walking Legs Upéndra
Payu Defecating Anus Mrtyu
Upastha Urinating Private organ Prajapati

11.7 Parts of Subtle Body according to Véda

Among the 19 parts of the subtle body the five Jianéndriyas, the
mind, the Vak and the Pani — these eight are called Grahas by the Sruti.
The five items of sense perception for the Jaanéndriyas, sound, touch,
sight, taste and odour — the Kama which is craved by the Manas, the
vulgar and untrue words which the Vak is restlessly ready to utter and
the bad actions performed by the hands are called Atigrahas. The grahas
are under the grip of the Atigrahas. This Graha-Atigraha combination is
indeed the death of the Jiva that is, his bondage (Br. 3.2.2-9). It is only
I$vara who is the death of this death. So, it is said that one who attains

I$vara will conquer death.

11.8 'The Subtle body is not me

In order to establish that the subtle body is not me, the same
procedure is followed as when showing that the gross body is not me.
Notice that all the parts of the subtle body are inert, but working in
mutual co-operation. Therefore, all their activities are harnessed to the
enjoyment of the senstient Jiva. The Jiva therefore has to be separate
from them. That is why he knows whether they are functioning

satisfactorily or not satisfactorily or not functioning at all. The Pranas
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are under the control of even common people to a considerable extent.
We can, of course, see the Yogis who can control them fully. Therefore
it is clear that all of them are instruments for the Bhoga of the Jiva. Thus

Jiva must be separate from them.

The same is true with regard to the Antahkarana also. However,
a difficulty arises here. It is true that the thoughts of the mind, the
decisions of the intellect, the memories of the citta and the ego are all
observed by me and therefore they are different from myself. ‘I am their
observer’ also appears to be a thought in the mind only and the ‘T’ in this
thought appears to be the ego. Therefore, it is not clear how ‘I’ can be
different from the Antahkarana. The situation is as'if the mind is both
the seer and the seen. For example, touching himself one feels that he is
touching and is also being touched. In fact, the dream activity too is the
same and not different: the impressions of the mind constitute the
dream world and the mind is also the seer. Therefore, it will not be clear
from this analysis whether I.am different from the Antahkarana. It

appears that I am only the mind and not someone transcendental to it.

We can further analyse the same example of touch to clear the
doubt and draw the right conclusion. Consider a paralytic patient. When
his unafflicted hand touches the afflicted part of the body, he knows he
is touching, but will not know that he is being touched. When the
afflicted palm comes into contact with the unafflicted part of the body,
he will know that he is being touched, but will not know that he is
touching. In this way touching and being touched are separated. But
who is it who is knowing this distinction? It is obviously the mind which
is different from the skin. This means that something which goes out of
cognition once and comes to be cognited later has to be a cognized
entity. That has to be Jada. As opposed to it, the obsetver has to be
different from it. On the basis of this example we should now fix the
observer of the mind. Consider the deep sleep experience when nothing
is observed as in wakefulness or dream. This is due to the absence of the
mind. Who is observing this absence? It is obviously myself. Therefore
I must be existing at that time. This cannot be doubted because after

waking up I myself say “I had a sound sleep, I did not know anything.”
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This statement would be impossible if I were absent at that time.
Therefore it is clear that the Antahkarana is absent in deep sleep and
that I am myself present to testify its absence later. In this way the
Antahkarana observed once, and being unobserved at another time, has
to be only an observable entity; and as opposed to it, one who is always
observing is the observer who is oneself. He is distinctly different from

the observed.

In this way, it has been demonstrated that all the parts of the
subtle body are only observables and I” am the observer; therefore T’
am clearly different from the subtle body. With this the wrong
understanding of oneself that he is the subtle body is cleared.

11.9 Causal Body

In this way I am neither the gross body nor the subtle body. It
is clear from this that I am not what I have understood to be myself till
now. Indeed I do not know who I am. This is Ajfiana — the ignhorance
of the Jiva. As a result of it, he has wrong understanding about himself.
He considers the gross body as himself and thinks he is a man or a
woman, a Brahmana or a Sudra, etc, according to the gender and the
caste or colour of the gross body. Furthermore he develops likes and
dislikes based on those differences and indulges in good and bad Karma.
All this Karma goes on accumulating in the Antahkarana. Obviously, he
cannot spend all the Karma in the same birth. Therefore, he has to get
another birth. In this way, ignorance about himself is the basic cause for
the cycle of birth and death in which the subtle body continues to exist
and the gross body is acquired again and again. Since ignorance is
destroyed by knowledge, it is appropriate to call it a Sarira, body. (see
the definition of Sarira in 11.1). Therefore Ajdana is called
Karanasarira—Causal body (I$a.Bh.8). The appropriateness of this
name will become more clear in (12.17.ii). We will also know that the
Jiva has no relation with this. (12.15.iii)
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11.10 Vidya Karma Purva Prajfia

The Jiva does not keep quiet even for a moment in his wakeful
state. In accordance with his likes and dislikes, he goes on knowing
something or doing something. All the knowledge acquired in this way
is called Vidya and all that is done is called Karma. Both of them
contain the prescribed, the unprescribed and also the forbidden and the
unforbidden aspects — all according to the Sastra. Also this Vidya and
Karma give rise to a Samskara, an overall tendency/proclivity in the
Antahkarana. This is called Parvaprajiia. It is also called Vasana. This
motivates the person to know something more and to do something
more of the same nature of what he has known and done. All the three
— Vidya, Karma and Puarvaprajia — are carried by the Jiva in his
journey from one birth to another. In other-words these three residing
in the Antahkarana form the blue print for the next birth — form

FHHO FHEARTA Q@I o' (Br 4.4.2).

11.11 Sancita, Prarabdha, Agami

Births are occuring to the Jiva since beginningless past. The
Karma performedin the given birth may not always be exhausted in the
same birth because of the necessity of special space-time-opportunities
for its experience. As he goes on getting the opportunities he will spend
the fruit of it. Therefore, there is bound to be a part of the Karma
unused in each life. The sum total of all such Karma is called Sancita
Karma that is, accumulated Karma. This cannot be spent in one single
life span because according to the Sastra, several births are necessary to
spend some particular Karmas. Therefore, I§vara takes only a part of
this Karma and allots it to be spent in this birth. This part of the Karma
to be spent in the present life is called the Prarabdha Karma. The
Karma that is performed in this birth is called Agami Karma. At the
moment of death when Prarabdha has been completely spent the Agami
gets added to the Sancita. In this way the Karma that one accumulates
is often more than what is spent in a given birth. May be some fraction

of the Prarabdha and perhaps the Sancita may be annulled by Prayascitta
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and Punya Karma. But this does not ensure birthlessness because one

has to be born again to spend at least the Punya Karma.

11.12 Process of Death

The life span in each birth is (pre-) determined according to the
Prarabdha. This may, however, increase due to Prayascitta and Punya
Karma or decrease by Papa done in this birth. Whatever it may be, in
the last stage of the allotted lifespan the body is afflicted with old age,
fever, etc. and the person takes to bed. At the time of the death the
painful process of the subtle body withdrawing from the gross body
causes unconsciousness. Therefore, he cannot do anything for his.own
good at the last moment. The Vidya, Karma and the Parvaprajiia already
acquired by him will determine the next course of his journey (Br.
4.3.35). Therefore, the aspirants are advised to make effort during their
lifetime to acquire Punya giving up bad conduct (Br.Bh.4.4.2).

The first of the body functions to be affected during death is the
Vak, thatis speech. This takes the Vrtti (mode) appropriate to his speech
faculty in the next birth and merges in the mind. Then he cannot speak.
Here, Vak represents not only the speech but all the other four motor
functions. That is to say all the Karméndriyas merge in the mind.
Afterwards the Jfianéndriyas also merge in the mind. This is similar to
what happens in the dream state. But now, they withdraw totally from
the gross body unlike in the dream state. Then the Adhidévatas of the
Indriyas will stop favouring the Jiva and merge in their original forms of
Sun etc. Then the mind carrying the Indriya-forms will enter into the
heart. This causes cessation of all the Indriya transactions (Br.4.4.1-2).
Afterwards this mind will acquire the vrtti appropriate to the next birth
and merge in the Prana (Pra.3.10). In the next stage the Prana takes the
vrtti appropriate to the next birth and merges in the Jivatma. Now, the
Jivatma would have sucked into himself the forms of the speech, the
mind and the Prana and will get out through one of the nine outlets of
the gross body in the form of a heat pulse (Su.Bh.4.2.1-11).
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11.13 The Process of Rebirth

The body abandoned by the Jiva in this way dies; the Jiva does
not. (Ch.6.11.3). After giving up the body, he goes to the Brahmaldka if
he was an Upasaka; to the heaven etc if he had done some special Punya
Karma told in Sruti; to the Pitrléka if had done some special Karma told
in Smrti; and to the hells Raurava, etc. if he had done severe Papa
(St.Bh.3.1.8-17). The process of getting next birth starts even from the
previous life. Just as the caterpillar moves by holding the stick in front
and only then leaves the stick behind, the Jiva holds to the next birth
through his Vasana and only then he leaves the previous body (Br.4.4.3).
Nevertheless, he brings from the previous body the essential seed which
acts as the Upadana for the present body (Su.Bh. 3.1.1). When he returns
to this world through rain water, he first enters into the foodgrains and
then into the male body in the form of semen and finally lands in the
mother’s womb (Ch.5.10.1-8). At the time of death from the previous
life, he will have carried with him according to I$vara’s will the three
Vrttis (modes) of speech, the mind and the Prana in accordance with
Vidya, Karma and Puarvaprajiia. The three forms of speech, mind, and
Prana act as blue print of the present life. According to them he may be
born as lustrous or lack lustre, lustful or lustless, angry or peaceful, pious

or impious.
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CHAPTER 12

AVIDYA

The Ajhana that was called the causal body (in 11.9) is now
elucidated in this chapter.

12.1 Jiva’s wrong identification

We have just now seen that the Jiva is neither the gross body not
is the subtle body his intrinsic nature. However, he very naturally
identifies himself with the gross body and thinks he is a man, a woman,
a eunuch, lame, blind and so on. Getting a little inside into the body,
identifies himself with the Upadhis like intellect and considers himself
as happy, unhappy, intelligent, foolish, virtuous, sinful, lustful, etc.
Going outwards, he thinks he is a father, a mother, son, daughter, friend,
etc., in relation to the other bodies. Worse than this, identifying himself
with the external objects like wealth and lands totally unrelated to him,
he thinks he is rich, poor, landlord, etc. This brings about restlessness in
him. Never for a moment does he reflect that all these features get thrust
on himself by himself only in relation to the various adjuncts. All these
adjuncts are inert observables and he himself, being the sentient
observer, is distinctly different from them. How is it at all possible that
there can be any connection effected between him and the rest? One
may feel that he is at least the knower of everything. Can we therefore
say that knowership is his Svarapa? Even that is not correct. Svarapa is
that intrinsic natute of a thing which does notleave it at all. The Svartpa
of the Jagat was determined to be Brahman only on this basis. But in
Susupti even knowership is absent. That is because knowing and not
knowing are the only two features of knowership; at that time there is

neither knowing nor not knowing. So, even that cannot be his Svarapa.
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12.2  Where else to find Jiva Svarapa?

It can be found only in deep sleep. During that time all the
imagined relationship with any of the adjuncts, namely the external
objects or other bodies or even his own gross body or the subtle body,
is totally absent. He is all alone. Therefore, his real Svarupa is as what he

is in SuSupti.

‘But isn’t even this disturbed the moment one wakes up? How
then can it be his Svarapar’ This doubt is not proper because, he who is
in Susupti is himself in the wakeful and in the dream states also. Then
he was without adjuncts, but now with them. Left to himself he is always
what he is. ‘Since one is not aware of anything in SuSupti, not even
himself, could it be said that he was non—existent then?” No. because
after waking up he himself says, ‘I enjoyed sound sleep. I was not aware
of anything.” If he were not existing at that time, he could make this
observation. He was certainly present. Therefore, it can be concluded
that Jiva is really unrelated to anything that he notices while awake. Even
the coming and going of theit relationship is witnessed by him. The
collection of all these adjuncts is called the Ksétra and the one who is
witnessing them, namely the Jiva, is the Ksétrajia. When he is totally
free from all these adjuncts he is the seer of the sight, he cannot be seen;
he is the heater of the heard, he cannot be heard; he is the thinker of the
thoughts, he cannot be thought of; he is the knower of the known, he

cannot be known — 7 TPEER TRIH g: AR YUAT T FAHRIR AT
T ORAEsal. @SR (Br. 3.4.2). Therefore, he is not able to

recognize himself in deep sleep. He has been habituated to recognizing
himself only in relation to the adjuncts! So, he is not able to recognize
himself when he is all alone. It is like not recognizing one’s own house
when all the houses in the neighbourhood are absent. It is only when he
knows his Svarupa that he will not get confused whether he is in

association with the adjuncts or without them.
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12.3 Determination of the Svarapa

The big question is: ‘How to understand this adjunctless Svarapa
of the Jiva?’ It is obvious that it is not determinable by direct sense
perception because the implements necessary for perceiving namely, the
Jnanéndriyas, have been left at the doorstep of the wakeful state. It
cannot be determined by Anumana either because the necessary
implement to infer namely, the mind, is left at the threshold of the dream
state. Moreover, as the Jiva in SuSupti does not have any signs through
which recognition is possible, the mind and Indriyas would be of no use
even if they are present. Therefore, its understanding does not fall within

the domain of logic: 9T qROT HIRTG=RT (Ka.1.2.9). For that matter
Bhagavan Vyasa cautions that the nature of Jiva should never be taught
to the one whose intellect has been charred by logic: | ar=d
TRRMEGTIR™  (Moksa Dharma Parva 247.18). Then how to know it?

Remember the same predicament was faced while fixing the Svarapa of
the Jagat (5.9). Anything that is beyond the Prakrti can never be
determined by any other Pramana than the Agama which is of non-
human origin—ApouruSéya. Jiva Svarapa is also one such thing which
transcends the Prakrti. Therefore, it has to be understood only through

Agama from an Acarya who is Brahmanistha (resting in Brahman).

12.4 Agama’s Answer

Just as the Stuti sprung a surprise when it spoke about the
Svarupa of the Jagat as Brahman, it springs surprise even now when it
speaks about the Svarapa of the Jiva. To the questions: “Where will be
the Jiva in Susupti? How will he be?”” The Véda replies as follows: |l

G el GUAl Yatd DHEIA! 9aTd — then he is one with Brahman, he
will have dissolved in his Atman’ (Ch. 6.8.1.); "W A TSI — he
will be one with the Paramatma. (Pr. 4.7); ‘TIead STRRERARTS=A —
he will be sleeping in the Akasa of his inner heart.” (Br.2.1.17); EIBCICEI]
Gaftsa<h: — he is embraced by the Prajfiatma (Br.4.3.21) etc. In short,

it says he was one with Brahman. If he should become one with
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Brahman in SuSupti experienced daily, then his Svarapa has to be
identical with Brahman only. Otherwise this complete merger is
impossible. This does not mean that the Jiva is Brahman only during the
Susupti; he is Brahman even in Jagrat and Svapna. ‘@ &l & MY &
FAR I A1 FAN | & S0 SUeA JF™ & STl At [FE9aig@:” —you
are woman, you are man. You are a boy or a girl. You only become old
and walk with a stick in hand. You are born in multifarious forms (Sve.

4.3.). The same thing is told very explicitly in Chandégya. After analysing
the features of Paramatman it says at the end | I TSRS T

A | SATHT TAHY Adehal’ — that this minute subtlety, all this is that

Satya, that is the Atman. Oh Svétakétu, thou art that (Ch.6.8.7). Likewise
it says, FTFAISAISTRT FET ATAISATSIET AT ATAISATSIT FeT AATSAISTET

FIRIAr — there is no seer apart from Him, no listener apart from Him,

no thinker apart from Him, no knower apart from Him (Br.3.7.23); 9§
1 TN HEM 3 AT A [GqHHA:” — this Vijianamaya that is, one
who is understanding things during wakefulness and dreams, is indeed

the great birthless ATMAN (Br.Bh. 4.4.22); etc. Not only that. The Sruti

also condemns very strongly any idea of difference between Brahman
and the Atman, ‘FASHAAISTHENT 7 T 9% JAT TG § aHH —

One who says ‘I am different, He is different’ does not know. He is only
like a beast to those Dévatas (Br.Bh. 1.4.10);

‘H@W W@ﬁ F I AE T — He who sees plurality here suffers
death after death (Br.Bh. 4.4.19); etc. The forthcoming discussions are

intended only to confirm this.

12.5 Is Jiva an Amsa of Brahman?

Doubt: “The Sruti has declared the Jiva-Brahman identity in

some places. But in some other places it talks of their difference also.

AT ¥ [Aroeaed:” — He is to be searched for, he is to be
understood (Ch.Bh. 8.7.1). Therefore, it is clear that Brahman is

different from the one who is its seeker. In another place it says —
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MO AT AT — just as the sparks come out of fire, all these
creatures have issued out of this Atman’. (Br. 2.1.20, Mu. 2.1.1). Here
some similarity is indicated and at the same time the difference is also
implied. In the Gita it is said THATEN STaeieh ST A — It is
my ancient fragment in the Jivaloka that has become the Jiva’ (G. 15.7).

How to reconcile all these statements?’

Answer: The Sruti teaches the central doctrine Siddhanta in
stages keeping in view the competence level of the aspirants. This has
been already verified in the foregoing pages while determing the Svarupa
of Brahman. Similarly here also we have to decipher the meaning of
difference and the meaning of the word ‘fragment’ so as to reconcile
with other statements. For the beginner aspirant, who does not know
Brahman, It is after all different from Him. Therefore, the statement
ASAT:” — Brahman has to be searched’ is apt in his case. Further,

the individual intellect of the Jiva is indeed a fragment of the collective
intellect of Hiranyagarbha. Therefore we can say that the Jiva is the
fragment of Aparabrahman. But, when viewed without any adjuncts, the
Jiva cannot be said to be apart of Brahman like an organ of a body. It is
because, in that case, just as the pain in the organ causes pain to the body
itself, the grief and pain of the Jivas should cause grief and pain to
Brahman Itself. Since grieving Jivas are infinite in number, it would
imply that Brahman’s grief should also be infinite. But this is obviously
wrong. Alternatively one may think of this idea; “Let the fragmentary
nature of the Jiva be like that of the sparks in relation to the fire. These
sparks are cleatly different from fire from where they emanated. So they
will not affect the fire by what happens to them. Suppose the Jivas are
fragments of Brahman in this way, their grief would not touch It.” Jivas
are fragments of Hiranyagarbha in this sense. But as fragments of
Brahman, even this will not be correct because, in that case, where there
are Jivas there cannot be Brahman. This would violate the limitlessness
of Brahman. Moreover, since Brahman is partless, Jivas fragmentariness

cannot be of this type at all. Therefore the Sutrakara proposes the
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answer to this problem in the sutra YeRIRNTead U like light. In this

way (Paramatman is not afflicted by grief)” (Br.Su.2.3.46). The light or
the blue sky that is spread everywhere appears in different shapes when
viewed through holes of different shapes. These shapes of light are
definitely fragments of the omnipresent light. However, the shapes of
holes will not affect the omnipresent light in any way by the changes the
holes undergo. The application of this example is as follows. The
omnipresent light stands for Brahman. The body, the intellect, and
Indriyas of different people are represented in the example by the holes.
When viewed through them, all the Jivas will indeed be the fragments of
Brahman only. The Jiva wrongly identifying himself with the body, etc.
may experience grief in relation to the body. But this grief does not
touch Brahman at all. This is indeed verifiable in SuSupti because the
connection with the body is snapped in SuSupti and the grief experience
of wakeful and dream states is totally absent. In this way the Jiva
identifying himself with the body may appear like a fragment of
Brahman; but in his true nature he is Brahman only. Therefore, the
Sastra tells first about the identity of Jiva with Brahman and conveys this
message through ~examples of sparks and fragments, ultimately
concludes this identity. In this way, if we understand the consistency in
meaning of the teaching of Sruti by comparing the statements in the
beginning and at the end, we can come to the conclusion of absolute
identity (Br.Bh.1.2.20).

12.6 = Definition of Avidya and Adhyasa

1) We understood in the Jagat Prakarana that though the Jagat
appears mysteriously variegated, it is only the ‘not this, not this’
Brahman in its Svarapa. The situation is the same in the case of the Jiva
also. He is seen to be constantly shuttling between Jagrat, Svapna and
Susupti, cognising different things in Jagrat and Svapna with the help of
the intellect, doing Punya and Papa prodded by likes and dislikes and
going from one birth to another as a result of it. All this terrific activity

is his appearance in relation to the adjuncts, but when free from all of
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them, his own intrinsic nature is seen to be the pristine state of Brahman.
But the Jiva does not know this. This ignorance of the Jiva about himself
is called Avidya. Védanta Sastra calls it Ajiana or Agrahana also. This
is the clear and unambiguous description of Avidya. Avidya is this and

solely this. It is neither different nor more than this.

ii) This Avidya makes room for wrong understanding in the
Jivatma of himself and this wrong understanding is termed as Adhyasa.
It is also called Anyathagrahana. In other words, Adhyasa is the result
of Avidya. Instead of knowing himself as the faultless Brahman, Jivatma
thinks that he is the body which he is not. In this way, the Buddhi of
that one which is not that, is Adhyasa — (AT ?‘l@%) Sometimes,

Adhyasa is also designated as Avidya. This is like mad action being
termed as madness. This wrong understanding is the root of all sorrows.
Instead of knowing himself as the formless (immutable) Brahman, he
thinks he is the body. Similarly, instead of recognizing others as
Brahman he wrongly recognizes them as different people through their
bodies. In reality he is himself existing everywhere. But because of
wrong identification he finds multiplicity-and becomes a victim to lust,
fear etc. An example: One’s own image in the mirror appears as many
when it is broken. So, one who thinks that one in the mirror image is
different from oneself — as for instance, a sparrow — is confused and
scared by this multiplicity. Similarly, he who is ignorant of his Svarupa

sees multiplicity, experiences pain and pleasure and is frightened.

iif) In this way the Jiva pursues material happiness due to
Adhyasa and entangles himself in the cobwebs created by himself. In
order to give the right knowledge which removes this Adhyasa, the
Sastra gives the example of rope-snake, shell-silver etc. Consider the
rope-snake example. Here is the Adhyasa — erroneous understanding
of snake in the rope which is not a snake. This Adhyasa is based on four
things: (a) darkness, (b) rope, (c) rope-snake similarity, and (d) the
impressions of snake. Here the darkness should not be total; there must
be a little light also. Next, a person might not have seen the snake

directly; he could have seen it in a picture or heard about it. That is
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sufficient to give him the impression of the snake. Thus, seeing the rope
he gets the idea of snake; he thinks it is the snake. The rope is to be
propetly examined to get to the correct understanding that it is a rope.
In the subject corresponding to this example (a) the darkness stands for
Avidya. Nobody will have total ignorance of oneself. Though he does
not know his Svartpa, he has at least the simple awareness of his
existence in deep sleep though he does not know who exactly he is. This
corresponds to the darkness combined with a little light (b) the rope
stands for Brahmananda (c) the similarity in the rope and the snake
stands for the similarity between material pleasure and Brahmananda.
(d) the snake impression is analogous to the impression of material
happiness. The enjoyership of this material happiness has been the death
of the Jiva. In order to get liberated from this death, he has to analyse
the material happiness thoroughly and get introduced to Brahmananda.

This is done in the next chapter.

iv) Some people at this juncture may get a doubt: If the cause of
Adhyasa is Avidya, what is the cause of Avidya? This is not an intelligent
question. See how: A boy answers 3x4=22 in place of 3x4=12. His
ignorance of the right answer has given room for the wrong answer. In
this sense, ignorance is the reason for the wrong answer. But suppose,
someone asks further “What is the reason for this ignorance?’ will it not
be a wrong question? Therefore, one should not ask the reason for
Avidya. It should simply be accepted and efforts should be put forth to
get rid of it.

12.7 Effect of Maya is the support of Adhyasa

Adhyasa is only understanding something as something else
which it is not. Therefore, understanding his self as the body which he
is not is Adhyasa. Similarly, understanding others through their bodies
and seeing multiplicity is also Adhyasa. Thinking of oneself as husband,
wife, son, daughter, etc., in relation to their bodies is its consequence.
Thinking oneself as a landlord in relation to a piece of land is also similar.
All these wrong apprehensions about oneself, come only in relation to

one’s body, the bodies of others, a piece of land and so on. These
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adjuncts have not been created by himself. He is only recognizing
himself wrongly through them that have all been created by Brahman.
Brahman by its power of Maya has created them for the sake of Jiva to
experience the fruit in accordance with his Karma. If they did not exist
he could not experience his Karma phala at all. Therefore, the basis for
the Adhyasa resulting from Avidya is the Jagat which is an effect of
Maya. In fact, this basis serves not only the purpose of mundane life but
also Moksa of Jiva. Jiva is gripped by Adhyasa and hence unable to
differentiate himself from the world. This leads to doing action with a
sense of doeship and enjoyership. The mundane life has been created by
I$vara who is the ultimate witness and the indweller of all creatures and
presides over all Karma. It is only from his grace that one can get even
the knowledge which leads one to Méksa —

e FAFRUHETANGahaRHl e AR ad:
RIS FHTAL G e Jafig: $eRe aedsan

FJAdpadaE  dare {@fs | dagme Tgeee =@ fEem
AefRadagaen (Sa.Bh.2.3.41). This is because Moksa is possible
only when Punya is accumulated and Papa is got rid of. This
accumulation of Punya is possible only when there is the world. Not
only that, one should certainly acquire the knowledge of Brahman for
Moksa and this knowledge has to be obtained only through the world.
Had this world not been created by Brahman, there would have been no
way to get the knowledge of Its attributeless Svarapa — <TG & AHEY

T MR Tal AREAT HedTeeh €9 JHHeed 7 Uiq@ad’ (Br.Bh.
2.5.19). Therefore in summary, Jagat is the effect of Maya and all the

worldly and spiritual transactions of the Jiva done due to Avidya are

possible only on the basis of the Jagat.

12.8 Adhyasa is the cause of danger

Though Avidya is the cause of Adhyasa, the danger befalls the
Jiva only from Adhyasa and not just from Avidya. For example, there is
no danger for a blind man who is ignorant of a pit near by. But if some

desire prompts him to approach that side, there is the danger of his
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falling into it. “Is it not the ignorant man who is extrovert that is
motivated to act outwardly?” The ignorance is not at all the motivator.
It is only of the nature of concealing the Svarapa of things. Of course,
just as blindness may result in falling into a pit, it may indirectly be the
motivator. In that case which exactly is the direct motivator for action?
The answer is given in the Struti. That is Esana, Kama, the desire —
G AfgmmEr & oaRdEhm: wedar msft d9 walder
TIEEIENTH & | | Jaaedieid g U9eEd | SaEma
TAteUaTgRTReg: | dfe Uad S=am | R aq aeghiegiia 2 afe
ATTIA TIOM H: G- (Br.Bh. 1.4.17). Similarly, Avidya is not directly

the cause of danger; instead, its effect, Adhyasa, is the direct cause on

account of which one thinks that he is the body; then sees the distinction
of male and female and then adds lust to it; he will fall in mundane life
and move from one birth to another. That is, Avidya is not responsible
for differentiation (in Jivas) because it is uniform (in all the Jivas). It is
only when coupled with desire, etc. leading to Karma, it would become

responsible for differentiation — 1 9 AferEn hae AR hIOTH
TFETET | TSI AT q Ao Jowiehd @1 (Sa. Bh.
2.1.36). Though Avidya may be present, it is only the attachment to the

pains and pleasures that is, the feeling that he himself is the experiencer
of them, that is mainly responsible for getting another birth — T
AT g EHIEY 0T Yo 7: T AT F T FR -
(G.Bh:. 13.21).

12.9 Is Avidya an existent entity or merely absence of
Vidya?

i) The above statement abruptly made by Bhagavan Safikara
alerts us to know the nature of Avidya: it is Th®Al — uniform in all
Jivas; so it cannot be responsible for the differences in Jivas. “‘Why is it
uniform?’ because, it is the absence of the knowledge which cannot be
different in different Jivas. The directly experienced pains and pleasures
are existing entities. Therefore their cause, the Adhyasa, should also be

a positive entity. It is a thought existing in the intellect, though it may,
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of course, be wrong. On the other hand the reason for the wrong
thought is the absence of the right thought in the mind, namely “I am
Brahman.” In other words, Avidya is only the absence of Vidya. There
are very strong reasons why this should be so. They will be elucidated in
(13.28) and in 14.11.ix. It is precisely because it is not an existent stuff
that Ajfiana cannot be directly the cause of grief. Sankara explicates it as
follows: “afe SHTHE: I e afe fodide o1 I=ad i 9o
% aq AT MEadd” — whatever is called Ajfiana, whether it be the
absence of Jfiana or the doubtful Jfiana or the wrong Jhiana, it will all be
gone the moment Jfiana comes. (Br.Bh.3.3.1).

e faidquTes: GYRATRITTE: FURUNHH! al’ — Avidya is of the
nature of causing a wrong knowledge or creating a doubt, or not
knowing anything (G. Bh. 3.2). In some places the absence of Jiana itself
is called Ajfiana by Sarnkara. “&W‘{Q?‘ﬁ Tl SRR Ufersrat aut
TEATHIATER @MY THT ARG W .. .. ... To those to whom

the two entities ‘thou’ and ‘that’ are impeded by absence of knowledge,
doubt and wrong knowledge, the sentence ‘thou are that’ does not
convey its meaning. On the other hand, those intelligent people for
whom this meaning is unimpeded by absence of knowledge, doubt and

wrong knowledge, will be able to experience the meaning of the sentence

thou art that! — AT FAAGUIHAAT ARG Farqdaareqor: qareifas=:

TSt O Wgai<d Ghgmid daueaeErdd AEgy (Sa. Bh.
4.1.2). This Avidya is ot a natural feature of the Atman — T = 3TN

ASSEA: WIAIEERl &H:° (Br.Bh. 4.3.20). Since this Atman is pure,

faultless and free from Avidya it is said that he has no causal body —
“HTHT 5 MHAH STTETHORISA I ShRURRR Afye:’ (Isa.Bh. 8). People
experience grief caused by actions done with desire which is itself caused
by their Avidya superimposed by them on themselves. But that Avidya
does not really exist in their Atman — TR 1:5' SRR WA

FHFHIGA G FATHANT 7 J T AT @A (Ka. Bh. 2.2.11).

Not only that. ‘Just as the darkness in the night vanishes the

moment sun rises, Avidya is totally lost the moment Vidya dawns —
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femat & Sm Sk afai weRRE T\ AeIREwES e
(G. Bh.2.069). ‘If it were an existent stuff, it would not be destroyed so
tracelessly — 1 & wem e Fearen o qyate (Su.Bh.
2.2.22). ‘An existing thing can never go out of existence — LIEICIRERE]
Hd: (G.2.16). If Avidya has objective existence it should be somewhere
else after exiting from the intellect of one who throws it out by his Vidya.
A Jhani would not be willing to impart Vidya because he would be
frightened that the disciple’s Avidya which will be pushed out of him by
his teaching could enter into himself! Therefore, Avidya described by
Sankara as Jianabhava — the absence of Jfiana and as Agrahana — not

knowing can never be an existing stuff.

ii) But some people query in the following way with regard to
the question whether Avidya is an existent stuff or just the absence of
knowledge: When a person speaks of the absence of a pot it is obvious
that he has the knowledge of the pot. This is their example. Similarly, it
is only he who has the knowledge of Atman who can say that Ajfiana is
the absence of Jhiana. But thete will be no Ajfana at all in one who has
Atmajfiana! Therefore, it is not possible to say that Ajfiana is the absence
of Atmajfiana. Then how is it to be described? Like this: Whatever we
come to know as existing is existent. Now, the Ajfiani knows that he has
Ajfiana. Therefore it must be existent. But because it is lost by Jhana,

Ajfiana is certainly opposite to Jhiana.

In this train of thinking, the following is to be noticed: In the
example, it is clear that there is no opposition between the absence of
the pot-and the knowledge of the pot. Next, it is explicitly stated that
unlike in the example, there is direct opposition between Ajfiana and
Atmajfiana. Therefore, the example is inept. In order to make amends
to this fault and maintain a similarity with the example, an objectivity for
Ajfiana as distinctly different from the objectivity of the potis concocted
on the basis that it is perceived by the Ajfiani as existing. But the whole
Pramana Sastra (Epistemology) is meant only for examining the
existence of things. After analysis on this basis, we may consequently

find that a thing seen to be existing may not be existing objectively and
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at times some thing thought to be non—existing may also be found to be
existing objectively. If someone thinks that something exists, it could
well be a subjective feeling. Therefore, it would be immature to certify
Ajfiana as having objective existence based on the belief of the Ajhani.
Even temporarily granting its existence based on his subjective feeling,
Sankara has averred on the basis of Pratyaksa, Anumana and Stuti that
it does not at all exist in the Ksétrajiia. Therefore it is totally wrong to
speak of its objective existence. (G. Bh. 13.2).

iii) Instead of beating about the bush circuitously as above, it is
better to ask directly what is objective existence? And what is not
objective existence? The answer to this is as follows: Whatever is in
Atman has objective existence since Atman alone exists. Atman’s
existence is transcendental Satya. All the name forms of the Jagat which
have emanated from the Atman have an objective existence of
transactional Satyatva. Things like the mirage whose base is again the
Atman only, have also an objective existence of virtual Satyatva.
(Sec 9.8-10).As opposed to all these three, that which does not at all exist

in the Atman is non-existent. Avidya belongs to this last category.

Question: If Ajhana is the absence of Jfiana it cannot be

perceived. But how is it that the Ajfiant perceives it?

Answer: We can understand this with the example of the pot
given above. What is the absence of the pot? When one who has the
objective knowledge of the pot does not see the pot outside, he says the
pot is absent. But, when one speaks of the Ajfiana of the pot there is
some difference. One accepts on the basis of somebody’s word that
there must be an object called a pot. But when he is not able to get its
picture in the intellect, he says he has the Ajfiana of the pot. Similarly,
when the Guru speaks of the Atman, the listener accepts its existence
on the basis of his word. But, when he is unable to get its corresponding
form in his intellect, he says that he has its Ajfiana. In this way, the non-
existence of an external object in accordance with its objective
knowledge is the absence of the object; the absence of the picture in the

intellect of a thing heard through someone is called the absence of its
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knowledge. In wrong knowledge the intellect has a form different from
that of the object. In right knowledge the intellect has the right picture
in accordance with the object. But notice that in the case of the Ajfiana
of anything, there is no picture of any kind in the intellect at all.

iv) Now there may be another doubt. If Avidya is non-existent
how can it give rise to Adhyasa which is existent? For an answer to this
question, we will first understand that Avidya is the cause of Adhyasa
not in the sense of Upadana or Nimitta: it only gives room for Adhyasa;
it is an excuse, a pretext. This can be understood through an example. A
house is vacant. The owner is absent for a long time. Other people like
Sadhus (ascetics), amorous persons or lazy fellows come and take shelter
in it and go away. The absence of the owner is the reason for their
presence in the house. However, this does not mean that those people
are produced by the absence of the owner. Rather, it only gives room
for anybody to come and stay. The moment the owner arrives, they stop
coming. In this example, the empty house is the Ajnant’s intellect. The
owner is the Vidya of realizing oneself as Brahman. The absence of this
Vidya is the emptiness of the house. Tamasic (dull) thoughts like T am
foolish’ etc., Rajasic (passionate) thoughts like ‘T am great’ etc., Sattvic
(virtuous) thoughts like ‘I'am a devotee’ etc., enter into his empty
intellect. These existent thoughts are born out of the Maya of the three
Gunas according to his Vidya, Karma and Parvaprajia — I EERIEEa]

AT TR J 99 Al anears (G.7.12); “9at=t 9 gami #q
U9 GIRIE’ (G.10.5). That is why it is stated above that the

‘understanding’ part in the ‘wrong understanding’ is an existing entity.

This is induced Adhyasa. Because it is existent, it can give rise to the
existent pains and pleasures of mundane life. When the thought of
Vidya, namely ‘I am Brahman,” enters into his intellect like the owner
into his house, the wrong ideas of Adhyasa will get out. “Where will they
go?”” Just as an ornament changes its form into another, the thoughts of
Adhyasa are transformed into thoughts of Vidya. It should be noted that
the Vidya of Advaitajfiana is also a mental thought — “SgamH FAGRT

HEH' (Ch.Bh.Introduction). Whether they be the thoughts of Vidya or
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Avidya — both are Asatya that is, changing. One with the thoughts of
Avidya is called Ajiani and one with thoughts of Vidya is called Jfiant
— AT FSATETRA YRS AR [T T Jregdl Ao
ATTEAT ITASHT AT FHeRd TAHT THAFTH AR AT Gl e

FIT T AT AfATRT TF e o8 S (G.Bh. 2.21).

12.10 Buddhi is Dharmi, Vidya is Pratiyogi.

What has been explained above can be represented by two
technical words. The place where a certain thing is absent is called the
Dharmi of the absence, the certain thing which removes this absence is
called Pratiyo6gi of this absence. Let us consider the absence of milk in
a vessel. The vessel is the dharmi of the absent milk and the milk is its
Pratiy6gi. Similarly, the absence of the thought T am Brahman’ in the
intellect is Avidya. The thought ‘I am Brahman’ is Vidya. This thought
is in the intellect. This means that the intellect is the dharmi of Vidya
and the thought T am Brahman’ is the Pratiyogi of Avidya. Whether the
first or the last, or continuous or intermintent, the intellectual thought
which removes the Avidya is Vidya — & Ta Sfereniearai-gRidesd
TG T 3F: §=ad: FH=ql a1 | U {91 ' (Br.Bh.1.4.10). Vidya
means Sarvatmabhava, that is the thought that everything around is only
himself. This is because Brahman is every thing and therefore one who
realises that he is Brahman becomes everything. “That thought which
deviates from Sarvatmabhava and entertains even to the extent of the
tip of a hair the idea that “I am not this” is Avidya — I HATEHHTET]

AN AHHEEN  FFEE e ARHEI deael JAEEr (Br.Bh.

4.3.20). “This Avidya is not natural to the Atman. It is because it
gradually decreases as the Vidya increases and when it reaches its climax
of Sarvatmabhava, it is totally destroyed — T = 3@l AISSHA:

el gH: IRAT Frema ST WA ATERHAT at i
Al e AREEd §aEHE gae@ | Haad’ (Br.Bh, 4.3.20).

Therefore, Avidya is not the natural feature of the Atman. At any time

the intrinsic nature is never destroyed just as there is no destruction for
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the heat and the light of the sun. That is why it is possible to get rid of

Avidya — TEIQ AIssAgHEISTET | T & @niaes et SRy
TR FIAgRE STURTRRI: | T8 &1 Hiel: IUGES (Br.Bh.4.3.20).

Avidya is destroyable because it has no objective existence. If it had, it
would never have gone. Even if it goes from one’s intellect, it will have
to be existent somewhere else. This is not possible. Therefore, Avidya is
only darkness, the absence of light. As soon as the light of Vidya comes

it vanishes totally.

Some people say that darkness has an objective existence. The
reason they give is that it is black. But no one even with an elementary
knowledge of the eye is perturbed by this logic. It is known that the
nerves in the eyes absorb the colour of an object entering into them.
Therefore, that object appears in that colour. Since all the colours are
present in the sunlight and all of them are absorbed by the nerves,
sunlight appears coloutless. In darkness there is no colour to be
absorbed by the nerves. Therefore darkness appears black. Blackness is
not a different colour. It is only the absence of all colours. The eyes get
rest in darkness only because there is no work to be done by them. Had
the blackness of the darkness been another existent colour, the eyes
would have to be doing the job of seeing it. Therefore the eyes would

have had no rest.

“Guna means property, Guni is the entity to which it belongs.
It is well known that the observation of a Guna is impossible if the Guni
is non-existent. Blackness is the property of darkness. Since this

blackness is seen, the darkness must have an objective existence.”

What is the Pramana (source of knowledge) to say that blackness
is the property of darkness?

“Obviously the eyes”

Dear Sir. Isn’t darkness seen even if the eyes are shut? Darkness
is darkness whether you keep your eyes open or shut. How can you say

eyes are the Pramana to say that darkness is an object? You cannot.
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12.11 Avidya is beginningless
If the Karma done because of Avidya in this birth should give

rise to the next birth, the question that comes immediately is, When did
the Avidya begin? The answer is that it has no beginning. The reason for
this birth is the Karma done in the previous birth due to Avidya and the
reason for the previous birth is the Karma done in the birth previous to
that. This way we have to be going backwards without a stop. This
shows that the Avidya has no beginning. In the present Svétavaraha
Kalpa, the reason for the first birth of a Jiva is the Karma done due to
Avidya in the previous Kalpa. He is born in this Kalpa only to expend
that Karma. On the other hand, if we say that the Avidya has a
beginning, it would imply that he who was Brahman previously forgot
about his Svarapa and acquired Avidya. If Brahman should lose the
knowledge of its own Svarupa, It cannot be Brahman at all. Therefore,

Avidya is beginningless but comes to an end on acquiring Vidya.

“It is not like that. It is our experience that we forget what we
had known and then, remember the same sometime later. Similarly,

could not the same thing happen in the case of Atmavidya also?”

No, it cannot. There is a lot of difference between Atmajﬁﬁna
and the qualified knowledge which is forgotton and later remembered.
Atmajfiana is not related to Buddhi, but qualified knowledge is related.
The latter is the knowledge of objects which are non-Atman. Due to
various reasons, the object may be forgotton and because of its
incidental connection with something else, it may be remembered again.
But Atmajfiana is not like that: all qualified knowledge ends at the level
of the intellect. They will never go beyond the intellect. They do not
even touch the Atman. Indeed, they do not touch even the
Susuptatman. That is why even an Ajfiani easily knows that he is totally
free from all the adjuncts during Susupti and he does not forget this
experience. But because he does not have the experience of the pure
Atman being himself, he wakes up through the same intellect containing
Adhyasa. But a Jfiani has the experience of pure Atman which is beyond

intellect as much as an Ajfiani has the experience of Susupti. This
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experience will have destroyed the previous Adhyasa in the intellect.
Therefore, when he gets up from Susupti, he enters the intellect which
is free from Adhyasa. Thoughts in the intellect are only the expressions
of one’s experiences. Therefore, once there is the experience of the
Atman, only that will be expressed through thoughts. Forgetting and
remembering are the features of the mind; not of the Atman, not even
of the Susuptatman. Both are beyond the mind.

12.12 Avidya is endless

Question: Maya has been stated to be eternal (Sec 8.9).
Therefore it should have neither beginning nor an end in time. Further,
its only role is to run the Jagat. Therefore, the Jagat should also be
created and destroyed in cycles forever. Further, it is said that the Jagat
is created only for the sake of the Jivas who have Avidya. This implies
that Avidya should also be beginningless and endless. Even the
Bhasyakara tells that the Adhyasa is beginningless and endless —
ST TR SEAT: (Adhyasa Bhasya). Therefore, how can Avidya

be destroyed?

Answer: Itis like this. One Jiva may acquire Jfiana and lose his
Avidya. When his body dies, he will not get another birth. There is no
need of the Jagat for him. But the remaining Jivas will be there even in
the infinite future. Therefore the Bhasyakara has said that the Adhyasa
is beginningless and endless. Avidya can come to an end in individuals;

but collectively it exists for ever.

Question: If all the Jivas get Mukti in due course, shouldn’t the

collective Adhyasa also come to an end?

Answer: If it ends the Jagat becomes unnecessary. Therefore,
Maya should also become redundant. But Maya is eternal according to
Srutl. Therefore, the collective Adhyasa has to be eternal. As a
consequence, we will have to agree that either (a) some specific Jivas are
in eternal bondage, or (b) the Jivas are countless. Which is the more
likely of the two? Suppose we agree on (a) then it would imply that I§vara

has faults like partiality and cruelty. Therefore it cannot be correct. So,
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we have to accept the possibility (b). In fact, the Sruti endorses this
choice. T HEHHId TIeHEgdd @AM FEEY — hundreds,
thousands, millions, billions, infinite member of Jivas are contained in
Him (Atharva Samhita. 10.8.24).

Question: If the Jivas are endless and countless, does it not

violate the statement that Brahman alone exists?

Answer: No, we have seen that the eternality of Maya does not
violate the oneness of Brahman (8.9). Similarly, even when the Jivas are
endless and countless, it will not violate. It is not correct to say that the
oneness of Brahman can exist only in the total absence of the Jivas and
the Jagat. Just as we say “There is clay only’ even in the presence of
several clay articles, Brahman alone exists even in the presence of the

Jivas and the Jagat. This has been clearly explained already in (10.2).

12.13 Avidya belongs to whom? Maya belongs to whom?

i) In this section we discuss as to whom do Avidya and Maya
belong? Avidya means the absence of Jhiana. If any person has Avidya
about something different from himself; it is clear that that Avidya
belongs to him. Nobody will have any confusion about this. He has the
Avidya of grammar; another has the Avidya of arithmetic, etc. But for
now the question is rather complicated. This Avidya in Jiva is about
Brahman which is his own Svatrapa. Therefore, the question arises “does
it belong to Jiva ot to Brahman.” Let alone another Jiva, anyone will get
the doubt “Is it my Avidya or Brahman’s Avidya?” Next about Maya:
Maya is the power of Isvara. But the Sastra says that the Jiva in his
Svariipa is I§vara. Therefore, the question arises “Does Maya belong to

the Jiva or Isvara?” The answers are taken from the Bhasya.

Arjuna thinks that Krsna is also born just like himself. So,
Krsna explains, SgH § TH AT ST ST 7@ 9 € S |

aﬁ%%aﬁmﬁ?awwﬁmaﬂf%ﬁuﬁmm |
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ST $4°— many births are over for me and for you. I know all of them
because I am eternally pure, self-aware and liberated in my nature. There
is no cover for my power of Jfiana. The Maya under whose control all
the Jivas act is under my control. With this power of Maya I appear to
take birth, where as you are born as a result of your Karma’ (G. Bh. 4.5-
6). Therefore, the creator of the Jagat is that Brahman which is
omniscient, omnipotent, eternally pure self aware and liberated and
greater than the Jiva. But the Jiva is not like that — Wﬂéﬁ RENISEE
MAsdeqh@yE TR AgFq 3FFq a4 o S |y
THeee, IMNRE] 374 fa8: “Doesn’t Jiva possess the same Dharma

as I$vara at all?” It is not like that. Even though he has it, it is covered

by the fault of Avidya — ‘o ISTae SEREAMEHA A5dd | ey
Tq TRiTeas AfeRnie =@aem™’ (S.Bh.3.2.5). Iévara s forever free from

Avidyda — THRE............. FaEaTga@. (Sa.Bh.3.2.9). From the

above statements it is unambiguously clear that Avidya is in the Jiva, not

in I$vara and Maya is in I§vara, not in Jiva.

ii) “What is this? Let Brahman become I$vara in relation to
Maya. But how can Brahman become Jiva in relation to Avidya? Is it not
obviously wrong to say that Brahman has created Avidya for Itself or
that Brahman Itself in confused?”

The following dialogue will answer this question:

“Yes it 1s true that the superimposition of the Dharma not
existing in Brahman is made in Brahman. But can I not say that Brahman
is not responsible for this imposition and It is not the cause of Avidyar”
Let Brahman not be the cause of Avidya and not Itself confused. But,
the Jiva who has created Avidya for himself and confused is not different

from Brahman — FT% q dd AN aaaﬁ-a%zrr«ﬁw-ﬁﬁﬂ
ey AT | TS AMfeETRd 9 = S | R aTste stfereRdat
AT YT 3 TAd” (Br.Bh. 1.4.10) that is, though Jiva is of the nature
of Brahman, Brahman is not of the nature of Jiva — TRATHAT

SiaEa@y | Siae g 9 WEeI@T (Sa.Bh. 1.3.19).
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iii) “May I say then, that the Avidya is the nature of Jiva?”
No.
“How can you say no? I know that I have Avidya.”
How do you know?

“Seeing the grief and pain recurring to me, I have inferred that I must

have Avidya.”

This is not possible; when you are absorbed in experiencing grief and
pain, you cannot simultaneously understand that you have Avidya.
Moreover, as you have observed grief and pain, you must obviously be
different from them. You are the observer and they are the observed.
Otherwise, you cease to be their knower (9.13). That is, whether it is
Avidya or grief or pain—all belong to the class of the obsetved. They
are all features of the body. You are only the knower. You are not related
to them at all. Therefore, it is your illusion that you have Avidya.

“May I then say that knowership is my nature?”

Not like that. In order to convey to you that you are different from
Avidya, grief, pain, etc., which are mental modifications observed by
you, it was pointed out that you are their knower and so they are not
your features. But remember that knowership is also the feature of the
intellect and you are beyond that. If you free yourself from the gross and
the subtle bodies and realize that you are Brahman, then you understand
that you have always been Brahman (G. 13.2.). This proves that the

Atman is unrelated even to Avidya.

iv) In this way the Jiva realizes that he is Brahman by giving up
Avidya or, equivalently, becomes Brahman by acquiring Vidya. We
cannot afford to reverse this sentence and say that Brahman becomes
Jiva by acquiring Avidya or by losing Vidya. This has been already made
clear. Vidya can be acquired, but cannot be lost; Avidya can be lost, but

not acquired.

An example: A prince lost his parents even as he was just born.
He was brought up by a hunter and became a hunter. The priest of the

palace waited till the prince came of age and then disclosed to him that
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he was the king of that country. He could not believe it. Then the priest
pointed out to him that his features were very different from those of
the (foster parents) hunter and his wife whom he considered as his
parents. After hearing all that and thinking over it, he realized that he
was a King and not a hunter. He became the King. (Br.Bh.2.2.20). Think
and now tell: Is it not wrong to say that the King having acquired
ignorance became a hunter? The right way of putting it is that the hunter
gave up his ignorance and became the King. In fact, he was all through
the King only. Similarly, by giving up Avidya, the Jiva realizes that he is

Brahman and he was Brahman all through.

12.14 Motivaton for Creation comes from Avidya

It is told that the Jiva depends on the Jagat of names-forms for
performing his Karma and also for expending his old Karma. But he
cannot create his Jagat. I§vara creates it and gives it to him. It is only
I$vara who is the creator; not the Jiva who has been identifying himself
with the names-forms projected by Avidya and superimposing their

Dharma on himself. He cannot have the divine qualities found in I$vara
TR ARAT A=A - TS a T T : TEHIA DA heddd: TR
ST (SG.Bh. 1.2.22). It is impossible for the Jiva who is not I§vara to
create the various name-forms like mountains, seas, oceans, etc. — 1 =
RIRAEEEIRY AT AHEUY SR o TR0 &)
(Su.Bh.2.4.20).

Why does I§vara create this unequal Jagat while himself being
unbiased and self satisfied? He does it for the sake of Jiva. He

remembers the Jiva who led a life in the previous creation and then

carves out the names-forms — S& TA: FAA.............. Qe

TEYTIId WUTHRUE ATAHT FRAAT AE.......... ATTEY TR
Bh. 3.2). I§vara makes unequal creations only in

A S’ (Ch.Bh. 3.2). 1 k qual ly

relation to something. What is that? It is the Dharma and the Adharma
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of Jivas. This unequal creation I§vara has done to meet the needs of the

Dharma and Adharma of creatures —

et £ Sarc: Rremt i PRRA | i wren 2R 3 2 et
FUTT (T TS | I GoAHEMIYT eAtemiven fwmr giy’ (Sa.Bh.
2.1.34). The mundane life of the Jiva blinded by the cataract of Avidya
is sanctioned only by I§vara. It is only by His grace that the Jiva has to

attain Moksa — o ARG, ............. ECHEEGESERIRE T
ApaaauE qOrd [Wis: degieedda.. ... ... Arertsfagei

(SG.Bh. 2.3.41). In all the systems of Védanta, I$vara is described as
responsible for the creation. What is the responsibility? It is that He

creates creatures according to their Karma — ‘aﬁéaﬁg T 38 %W uq
oAl AR | Ied F 9 BeAeqd Iq ShAET: ISl Foralt’

(Su.Bh. 3.2.41). The Kalas (varieties) are created in accordance with the

Avidya of the Jivas. They give up their distinctions as names-forms and
merge again in the PuruSa during the dissolution — TdT: &hedT: QT&\THI'E[

TEEUMGIATNE (Pra.Bh. 6.4). In this way it is clear that I$vara is

motivated to create by the Karma of the Jivas done because of their
Avidya and desire.

12.15 The Meaning of the Word Avidyakalpita. Illusion

1) We will now mention some features of the consequences of
Avidya. The mundane life resulting from it is based on mere fabrication.
A Jiva with Avidya is attracted by another due to desire. He calls that
Sarira as his wife and himself as her husband and starts the family life.
Another body born along with that woman becomes his brother-in-law.
Similarly, other relations like father-in-law, are all defined by himself.
Suppose this Ajfiani develops Vairagya and becomes a Sannyasi by the
grace of God. In one moment all the names like husband, wife, brother-
in-law, etc. drop off immediately. In this way the whole Samsara is based
on some relations conceived and defined by the Jiva. All this is therefore

just his illusion.
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i) Question: “If we accept that the Samsara is only a
superstructure of imagined names based on the inert and limited forms
of the world, then it implies that the names-forms are all non-Brahman
because Brahman is not inert or limited. If so, they must all be only

illusory, that is imagined due to Avidya.”
It cannot be. If they are illusory, they must be lost by Vidya.

“Yes; they should. That is why the Sruti says STFIq 99t
-lquf&.gullix\'l ATRATESTHTT — He does not perceive another, He does not

hear another, He does not come to know another’ (Ch. 7.24.1). This
means that all transaction is ruled out for the Jiiani who has realized his

oneness with Brahman.”

In that case would you interpret the sentence SRR A I A
Tt e — good and bad will never touch the bodyless Jfiani (Ch.
8.12.1) that everything including the body of the Jhani would die

immediately after realization?

“Even that is also right; because Avidya remains as long as the
body exists. Otherwise, any transaction by him is impossible. When
Avidya is completely lost, the body dies. It is only the Mukti obtained
after death that is the true Mukti”.

In that case how is it possible to decide the cause of his death?
Does he die because his Prarabdha Karma ended or because his Vidya
attained completion? Which of the two is the reason? If one dies by
acquiring total Vidya, how would others know the features of Vidya?
Who would like to have Vidya if it causes death? Moreover, if true Mukti
implies the death of the body and the rest of the world and if we agree
that at least one has attained it by now, then this Jagat should not be
existing now and no body should also be alive. How is it that the world
exists and the people are living as well? We ask you, Sir! Is the One-ness
of Brahman determined by Pratyaksa Pramana or Sastra Pramana? It is
clear that the first alternative is impossible because only the Jagat is
accessible for perception and Brahman is not. So, the oneness of

Brahman is not at all a matter of Pratyaksa. It has to be determined only
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by a different Pramana. Therefore, why should the multiplicity of the
Jagat be denied at all for the One-ness of Brahman? ‘One Pramana will
never contradict another Pramana, because what could not be known
through one Pramana, the other Pramana makes it known. Without
taking recourse to the words and objects of the world, it is impossible
to convey an unknown thing even for Agama — T = JHTOT THTOT=ROT
L2 SR B e I T | I O [ 1 B T B
(Br.Bh.2.1.20). Not only that. ‘By hearing what all unheard things
become heard.... by knowing what all unknown things are known —
IMYA YA WaAHEd A G SR (Ch. 6.1.3), all this ds that
Atman only — '3& & IEIHTEAT (Br. 2.4.6), everything in front of you
is the deathless Brahman — ‘ﬁgiqql-l\ A T (Mu2.2.1), etc. are

the loud statements of the Sruti. Will they not be contradicted if you say
that the world is an illusion due to Avidya? Does it not amount to
denying the validity of the Sruti? Or, are you charging that there are
contradictions in the procedure of the Sastra which establishes the One-
ness of Brahman through the non-difference relation of the Jagat-
Brahman starting from multiplicity of name-forms observed in the
world? Don’t you see that this procedure of the Sastra is also in tune
with the multiplicity of the world through Sarvatmabhavar It is not
proper for intelligent people to deny the multiplicity even in Pratyaksa
using perverse logic in-order to keep to the Védic assertion that Brahman

alone exists.

1ii) Doubt: ‘We know that different Pramanas determine
different features of the same object. For example, the ear conveys the
sound of an object and the eye its shape. But is it possible that different
Pramanas can convey opposite features like one-ness and multiplicity of

the same object?’

Answer: Yes, it is possible. Why different Pramanas?
Even a single Pramana can do this. For example, from perception alone
multiplicity of pots is recognized; looking at them from the point of view

of their cause their one-ness is also recognized. It is of course possible
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from different Pramanas also. For example, when we look at a straight
stick partly submerged in water, in a slanting position it appears bent for
the eye. This is not wrong knowledge. It is correct knowledge only. But
then it appears straight for touch. This is also right knowledge, not
wrong. Therefore, the question now arises: When two opposing
knowledges are obtained about the same object through two different
Pramanas, which one is objectively valid and what is the reason for the
other knowledge? By analysis we can know that the stick is indeed
straight in itself, but appears bent in relation to water as adjunct.
Similarly, Pratyaksa will give rise to the cognition of multiplicity in the
wortld, while the Sruti says it is all only One Brahman. There is no
contradiction between the two. Both are right. But which one is Tattva,
the objective truth and which is Atattva, not the objective truth? The
answer is: The knowledge of something ‘as it is’, unrelated to anything
else, is Tattva-the objective truth and the one in relation to something
else is not. Here oneness is Tattva and multiplicity is not. Multiplicity is
only a relative truth — Ilg T AN EET T T qAH] JEIE

A dd e (Tai2.8.5). This is because it is dependent on another

parameter like the name-forms, but the oneness depends on their cause

Brahman alone.

iv) “In that case, does it not again mean that the name forms are
illusory?” No. what is the meaning of illusion? It is that which will be
understood as not existent by the means of right knowledge. For

example, the second moon is non- existent because it is not seen by a

person  without cataract — ‘HIA™Y | ElEBIcRCIRCERI]
SRR | aq & s s FaqiHieror S&sdT 7 e’
(Tai. 2.8.5). The Jagat is being seen even by Jianis who have knowledge.

But they are seeing it as Brahman. Therefore it is wrong to say that the
Jagat in front of us is illusory. Even though the Ajfiani does not see it as
it is that is, as Brahman. He is seeing it as unBrahman. UnBrahman Jagat
is therefore illusory; imagined due to Avidya only. Therefore when one
cognizes an object in front of him in a different way than ‘as it is’, then

the different appearance is illusory. It exists only in his intellect, like the
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goldless ornament seen within the mirror. The world in front of us is
not like that. It is indeed comprised of the forms assumed by Brahman
deliberately with a purpose. It is not a mere mental impression of the

Jiva.

‘Anyhow the forms are being rejected ultimately in order to
arrive at the oneness of Brahman. Therefore, we will say that Brahman’s
desire to appear as many is only a ploy to establish the oneness of

Brahman. The shapes are really illusory.’

My dear Sir, you give the status of objective existence for Avidya
to the reason that it is experienced by an Ajfiani; but you don’t hesitate
to say that the world experienced by the Jiani on the basis of Pratyaksa,
Anumina and Agama, as illusory and non-existent. Are you yourself
confused? Or are you trying to confuse others with your logic?
Remember that if you reject the name-forms as illusory the existence of

Brahman itself can never be determined.

‘Why not? The substratum (Adhisthana) of this illusion is
Brahman.

This is wrong. If the serpent thatis seen is only an illusion due
to Avidya, you can determine whether the Adhisthana is a rope or a
crack in the ground or a mark made by a urinating moving bullock by
Pratyaksa. Similatly, if Brahman were an object for Pratyaksa then you
could determine whether or not it is the Adhisthana for the illusory
Jagat. But Brahman is not a matter for Pratyaksa at all and only the Jagat
is seen. Therefore it is impossible to say whether its Adhisthana is
Brahman ot something else — eI % %:%aﬁwé SIEIUT: SC SRS
T 2T TR | FREEEHE R 6 SeneEs R sl
a5 gd 9 W WEgR (SaBh.1.1.2). Moreover, the formless

Brahman can never be the Adhisthana for illusory forms, because there

must be some resemblance between the illusion and its Adhisthana
(12.6.1i1). When it is not possible to imagine a snake in a shell or silver in
a rope, how can the forms of the Jagat be imagined in the formless

Brahman? It cannot be imagined.
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‘In that case what is the Adhisthana for the forms of the world
imagined by an Ajfiant?

Their Adhisthana is actually the forms in front of him for which
the Upadana is Brahman. The imagined forms are without Brahman and

the existing forms are with Brahman.

v) “Let the name—forms be not illusory. However, the oneness
of Brahman demands their absence. So, can we say that the oneness of
Brahman and the Atman is found only in Nirvikalpa Samadhiin the light
of the statement of the Sruti T AT TN ATITFUNT AT G

YHT — that is Bhuma where he does not see another, not hear another,
not know another?” (Ch. 7.24.1).

It is not correct because, the Brahman-Atman identity is not

relative to a state of mind. The statement ‘thou atrt that’ does not refer

to a state of mind — I I FTGRIHT: ATAARITHIRISITTT 3T
Th  aEH| qEEE I FEEEEE AR AT

(Su.Bh.2.1.14). If this identity-was relative to some state of mind it would
surely come to an end, but the wisdom contained in ‘thou art that’ is
eternal. The above Chandogya mantra does not describe the
transactionlessness in a particular state of mind. The normal activity in
the body of a Jhani will go on as long as his Prarabdha lasts. The
description in the Bhagavadgita of the one who has equipoise with
intellect steady in Samadhi (Sthitaprajfia) testifies to this. The meaning
of the mantra is only the description of Bhuma where nothing else exists
other than Atman and not the mental state of Nirvikalpa Samadhi. To
say that the identity refers to the state of mind in Yéga Samadhi or that
oneness of Brahman demands the absence of the Jagat is not Védanta
Siddhanta.

Therefore nothing in front of us is non Brahman or fragmentary
partite. They are not destroyed by Vidya. But, unBrahmanness and
fragmentation in whatever before us, are imagined due to Avidya. That
will be obliterated by Vidya that is, with Vidya, one will come to know

that nothing in front of him is un-Brahman. It is not in conformity with
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Brahma Vidya to ecither create or destroy any object — “orEITRd
MR FFEE FHad 9 R WA A9qe A | a9 SeieeEn
FMEIIT ... T A F ATThaHa Haddl Selerea
| T q IR a%] g Hadiad a1 sTerd el (Br.Bh.1.4.10). On the

other hand, if one says that the gross world available for the transactions

of the Jivas is illusory, one will have to attribute more Avidya to I§vara

who sees this world even in the unmanifest state before creation. ‘3115%7{
AaEe: U AaHGeaTd T #7230 ®q’ (Br.1.2.1). That would

be extremely absurd, when the Sastra says that the name—forms are

illusory, it means the following:

vi) We have come to the understanding that the Jagat of name-
forms is Brahman in its Svarapa. This knowledge is Vidya. Before this
Vidya the Jagat appears to be un-Brahman. In the Avidya state the name-
forms of one’s understanding are illusory. This does not mean that his
Avidya was their Upadana. If that were so, one could create name-forms
according to one’s convenience and pleasure. But that is not possible.
So when one says they are illusory, it merely means that they appear un-
Brahman to him. When the un-Brahman forms are denied by Vidya,
their un-Brahmanness is lost. Or equivalently, their Brahman-ness is
understood. ‘The Jagat in front seen by people through Avidya as un-
Brahman is indeed the Brahman... the whole Jagat is Brahman....... all

un-Brahman mental apprehension is like the wrong mental cognition of

ropeasasnake—ﬁamwgmwaﬁwmm

ATTETHE: AT FIU™:” (Mu.Bh. 2.2.12). Therefore, it is foolish to

reject the world in front thinking that it is separate from Brahman.
Bhagavan says in the Gita “Though acting as a human being I am indeed
the universal Atman I$vara, the supreme Paramatman. Foolish people
degrade me without understanding this — HTHE Faed HY

RHTHAEY, S91 WHENY o= 0 gl IR9d Faid (G.Bh.9.11).

Therefore to separate the Jagat which is really Brahman from Brahman

and understand it as such is Avidya. To understand it ‘as it is’ (in its true
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nature) is Vidya. Thinking of Sakuntala as a woman belonging to another
man is Dusyanta’s Avidya; afterwards, recognizing her as his own wife,
is his Vidya. What has changed is not the person-wife Sakuntala, but
Dusyanta’s understanding of her. Similarly, with the onset of Vidya the
name—forms will not vanish. They continue to exist as they are. But the
view about them will change with Vidya. What vanishes is only his
illusion. Likewise, the relationships of husband, wife, brother-in-law, etc.

are lost for one who takes Sannyasa, but none of those persons will die.

vii) Question: Sastra describes Jagat as the mental forms of
Brahma (Ch. 8.5.4). This Brahma of the name of Hiranyagarbha has the
combination of Avidya and Prakrti as his Ego (G.Bh.7.4). Could it be
that this Jagat is created by the Avidya referred to here?

Answer: No, it is true that the Jagat is Hiranyagarbha’s
mental forms. The virat Purusa born from Him has‘the whole world as
His heart, that is, His mind — TEIq =d:01 oY T80 SFIq 30’

(Mu.Bh.2.1.4). He manifests it which already exists unmanifest in His
mind. In other words, he makes it transactable for the Jivas. The objects

of the wakeful world are only transformations of Téjas, ap and anna

caused by the sight of Brahman — STrIfgEn A Wﬁ% Tq |
AT Aol STaHIATSTITIG [STOMH” (Ch.Bh. 8.5.4). Afterwards,

He creates the great Prajapatis, Marici, Sanaka, etc. to run it
(G.Bh.Introduction). Many others like Bhrgu and Narada are also given
birth to by Him. So, they are all referred to as mental sons of Brahma.
He is the representation of the whole Jagat supported by Brahman’s
knowledge-power and  action-power — T FEn
SR ERATIRRITAST: ST su(&alehwehﬁiwﬁqma'ﬁnaﬁwgﬁ
SHIETAT (Mu.Bh. 1.1.8). The combination of Avidya and Prakrt is his
ego. The Avidya spoken about here belongs to the Jivas and the Prakrti

to Himself. This has been mentioned several times. The Karma done by
the Jivas due to their Avidya motivates Him for the act of creation. The
Upadana for this creation is the Prakrti.
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vii)  Question: The ‘not-this, not-this’ Brahman is described

as ‘Kutastha’ freeing it from all transactions — atatehar Tiaue: gt

SRIUT: eI (St.Bh.2.1.14). In some places the Sastra says that
Brahman Itself has become the Jagat just like clay becoming the pot.
These two appear contradictory. Just as the clay transforms into the pot,
Kuatastha Brahman cannot get transformed into the Jagat. In order to

reconcile them, don’t we have to say that the creation is illusory?

Answer: Not like that. The Sruti contains statements
about Katastha Brahman and also about the creation. It is true that they
contradict each other when viewed at the outset. But in order to
reconcile them, if one makes bold to say the creation is illusory, it would
be foolhardy because the Sruti specifically states that Brahman created
it by volition. It is the dignity of Védanta to say that the Jagat comprised
of Prana etc. is created by Parabrahman — TTHT @01 TToTTiceh ST

ST 3 aaaHatar (Sa.Bh. 1.4.18). We should also remember that all

the transactions and the forms are also true when viewed
transcendentally — ‘FEIEAT FAFIERIVN FACHRON o HIAH

(Ch. 06.3.2). If the creation is denied there is no question of
reconciliation. It is equivalent to rejecting the Védic statements about
creation. This would be a tentamount to disregarding the Véda’s
Pramanya. It is not correct to say that Sankara Bhasya does not accept
the creation; all the labour to convince the Mimamsakas that creation
and destruction of Jagat do happen would be pointless and futile.
Actually the point emphasised is, that had Brahman not created the
name forms, there would have been no scope for us to understand its
true nature — Fiq & THEY F RIS T AT FHETIEH TG

JAAEARE. d AT@—AT (Br.Bh. 2.5.19) Therefore the method of

reconciliation has to be different. Just as the foregoing sentence of the
Bhasya makes it clear that the purpose of the creation statements in the
Véda is not its physics; it is to convey the idea of immutable (Katastha)
Brahman. This purpose is served when we understand Brahman through
the Jagat-Brahman non-difference relation and not by giving up the Jagat

itself. An example: There is no sound form in the meaning. The same
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meaning can be conveyed through different sound forms of a different
language. This lesson is taught by the Guru to the disciple only through
the sound form of speech. It would be wrong for the disciple to reject
the Guru’s speech itself as illusory, because then it is not possible at all
to know the meaning the Guru wants to convey. Similarly, here it is
impossible to know Brahman if the name forms are rejected as illusory.
The name forms are the speech to convey Brahman and Brahman is

their meaning.

Brahman is to be known only through the non-difference of this
speech and its meaning. What is this non-difference? The Jagat is not
different from Brahman, but Brahman is different from the Jagat.
Notice that there are two Jagats here (6.5.vi). The latter half is illusory.
Holding to this, we say that Brahman gives scope for the transaction of

transformation — ‘ATIATHRIIAT o ATHEIALON TGH. ... EE]
IO GIEaeReIed  Uid9ed’ (Si.Bh.2.1.27). The reason is as

follows: From the view of the Ajfiani, Brahman is only the Nimitta of
the Jagat and the transformable Maya is its Upadana. In this way
Brahman is thought to be different from the Jagat. Therefore, that Jagat
is illusory. Now let us come to the Jagat in the former half of the relation.
It is not different from Brahman at anytime—whether during its
appearance or its dissolution. Even when it is accessible for the intellect

as ‘this’, this is not different from Brahman without a second —

THHATEA T T T8 Ji& FASY' (Ch.Bh.6.2.2). This is because even
the shape of the effect is not different from the cause — TRATHRISTT
PR ATHHYT UF' (Su.Bh.2.1.18). Therefore, it means that there is

Brahman alone that is, even when the Jagat is available for sense
perception there is no transaction when it is viewed transcendentally.
Therefore, from the transcendental view Brahman transcends all

transactions, defies all transformations and exists by itself — qRATIR
T T FEATERIAIAH AAROTAH ATq8d’ (Si.Bh. 2.1.27). In this way

what remains is the Pure Existence — Brahman alone. Thus

Parabrahman is established which is one without a second. All the

Praminas terminate in this — Tqd: O ST&l ThHATGAT a5 TaHTOTT
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8T (WaT=ersd:)’ (Su.Bh. 2.1.15). This is Kitastha. Even after so

much of explanation if an Ajiant asks “In that case, from where did the
Jagat come?,” we will have to show the same Brahman as its cause. This
is not wrong because though the transactions of creation sustenance,
dissolution, omniscience, self luminosity, etc. are denied in this Brahman
as illusory, remember that those potentialities are not denied. This has

been clarified already in 9.12.

Question: That in which transformation is found, there is the
transaction of transformation; in Him who causes the transformation,
there is a transaction of causing it. Therefore, when it is told that
Brahman is at once the Nimitta and the Upadana of the Jagat, both these
transactions should be present in it. How can it be Katastha?

Answer: Not like that. What transforms is only the Prakrti, not
Brahman; transformation is brought about by Hiranyagarbha and not
Brahman (7.3.i). Therefore there is neither the transaction of getting

transformed nor of bringing about the transformation in Brahman.

Question: Then why has Brahman been said to be both Nimitta
and Upadana?

Answer: It has been said adopting the transactional view of the

Ajfant. So it is not wrong.
Question: Even if it is not wrong, why should it be said?

Answer: Otherwise Brahman’s existence cannot be established.
And with this we are back to square one. ‘Nobody can establish with the
help of any other Pramana the statements of the Sruti that Brahman is
not only Kuatastha, but also the cause of the Jagat.” Direct perception is
not possible here in the case of Brahman because, it has no form. In the
absence of any signs it is also inaccessible to inference. Therefore, if
someone wants to prove it only by some other Pramana, it is only his
wishful thinking. Therefore one who has only the transactional view
should accept what the Sruti has stated and reconcile the statements by
his inner experience like this: Everyone knows that he is all alone in

Susupti as Kutastha where his mind is merged in himself. But during
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dream he conducts all transactions through the mind. In the same way,

Brahman without the adjuncts is Kutastha and with Its own Maya, he is

also the cause ofthe]agat—ﬁﬁmmw
YHag: M | IS FARTHEE | TUARVERG 5 Ay TI8 Ter: |
IGEAER e M ka1 1 W e 0 1 5 ke B o B W DL O
THA ... JATR 1w & s Tk swaged  emfiEd
S Pk EA BRI ISR L e IS I O R HIC R E U Ok e e GO
TIIIRATE T 900 MUUg  9adad T8 SR Haanq

FTIFRROTAAIRI TEITeATe: SAd SEeh:' (Sa.Bh. 2.1.6). This is the

only way of reconciling. On the other hand, to retain only the Katastha
(statement) and drop the causality would make it impossible even to
convey the existence of Brahman. To demonstrate its nature is therefore
out of question. It is only through the effect that the cause can be
known. Brahman known in this way is bound to be superimposed by
the transactions of creation, etc. This supetimposition has to be refuted
in order to know its transactionlessness. Only later the Brahman-Atman
identity can be said to free the Jiva from the Samsara (10.3ii). Therefore,
one has to superimpose causality which is essentially ambiguous in the
sense that one cannot say at the outset whether it is right or wrong. After
its refutation with the use of the non-difference relation, one will know
that Brahman is Katastha. It is only later with the realization of ones’

identity with it that makes him totally free from Samsara.

1x) That is why there are two descriptions of the Jagat all through
the Sastras: once as an illusion due to Avidya and, another time, as
Brahman Itself. When viewed only from the appearence point that is, as
independent of Brahman—it is the tree of Samsara like a dream, the

water of mirage, just false, just total illusion; its nature is only appearing

and disappearing — ¥ AN TERIH:............ L=EENC T

AATTEETREHET] E8A8EEdl 8 |:' (G.Bh. 15.3). Viewed from the

causal effect, this is indeed Brahman. This is wrongly understood by the
Ajfiani because of its special appearance as if with duality. Nothing is
non—existent at any time — HFd Ud GdHGH 61*<4|¢|I‘1‘§JHIUI<°|I:>|IHV5|
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FEE FEQ (Ch.Bh.6.2.3). All the created name-forms are true only
in the transcendental view and untrue by themselves — qF = ATHEIIS
T T TR W& FdHS (Ch.Bh.6.3.2). Nothing becomes

Atman after being unatman for anyone. Therefore unatman-ness is only
imagined due to Avidya; really speaking, there cannot be anything devoid
of Atman — T & AT T FIH ATHT AT FeATIq | T ATRkg
AT TR =  TRHTHA: ATHSATICRIT AT ORI (Br.Bh. 2.4.14).

12.16 Avidya Laksana Prakrti

There are many places in the Bhasya where the Prakrti is
described as Avidya Laksana Prakrti. The meaning of this phrase is
determined in this section. Déhi means the Atman in the body. He is
truely a non doer himself and also does not get anything done. Now rises
the question, who is doing and getting done all that is happening in the
body? The answer is Svabhava. The same has been described later on
as Bhuta Prakrti — the nature of creatures. Bhagavan Bhashyakara
writes: Svabhava means ‘one’s bhava’ that is, his nature — that Avidya
Laksana Prakrti described later in the Sloka ‘Daivi Hyésa’ — the divine
Maya. It is that which is motivating — 1 914 [TE: AT ?ﬂvﬂm :
ART Vadd ‘<t & gafesT Fea|mn (G.Bh. 5.14). Therefore the

meaning of this phrase is to-be looked for there in that place. There, the

description of the Prakrti is as follows: ‘Wﬂ?’ﬁ ag: ¥ = E\ﬂ?&a
T | ATER A H 19T FITQVFCRE"’&T’ — the five Tanmatras (finer elements)
— earth, water, fire, ait and Akaga, the mind, the intellect and the ego
comprising the ecight-fold Aparaprakrti (G.7.4); another is the
Paraprakrti (G.7.5). Among these, the ego is the agent, prompting I§vara
to create the Jagat. This is exactly the same as the Avidya Laksana
Prakrti referred to eatlier in (G.5.14); so this term means Avidya coupled
with Prakrti. The word Laksana here, is used similar to describing a man
whose behaviour is mixed with features of a woman as Stti lakSana
Purusa. The prompting for the creation to be done later comes to I$vara
from this; ego is known to be the prompter for all activities in creatures.

Therefore, this prompting agent in I§vara is called by the inauspicious
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name ‘ego’. Just as food mixed with poison is called poison, the Prakrti
mixed with a sense of ego is called ego (8.7.iv). In other words, this
Svabhava defined as Avidya Laksana Prakrti which is the prompting
agent in the Déhi is also the prompting agent in I§vara for his creation.
There, it is Jivatma’s ego; here it is I$vara’s ego. There chariots, houses,
pots, etc. are his creations; here the name—forms of the Jagat are the
creations of I§vara. In this way Avidya coupled with Prakrt is the
prompting agent for both the Jiva and I§vara.

Gita says, ‘Wehd: SRIATONI T[0T FHATOT FEL: | SR SRETE
FHATGIHIT A—IT— though all the activities are occurring only by Prakrti,
the Jiva deluded by ego thinks he is the doer (G.3.27). Therefore, it is
clear whether it is in the Jiva or in I§vara, the ability for any action comes
from the Prakrti of I§vara and the doership found in the Jiva is due to
his Avidya. This bifurcation is because the Prakrti is not an adjunct for
Jiva and the Avidya is not an adjunct for I§vara (12.13). This means that
the motivation found in Jiva is with doer-ship and the motivation in
I$vara is without doer ship. Therefore, Avidya is the motivator both in
Jiva and I$vara. That is whyin all the places connected with the creation
activity of I§vara and the activity of the Jiva, the same Avidya Laksana
Prakrti which is the seed of all creatures is mentioned. “GAUTHEISTIAT]
AT AR (G.Bh. 8.20). Taking resort to Avidya Laksana
Prakrti, I have created all the creatures — ‘STTRITTeTOTt WW lzﬁ?ﬂ'ﬂ[
EELAR G PR REE 1t AU’ (G.Bh. 9.8). Avidya Laksana
Prakrti gives birth to the Jagat of all movables and immovables —
‘STTETALONG FIAA I Fo= S (G.Bh. 9.10). Other than the
Avidya Laksana Prakrti which is the seed of the manifest world —
SAATehdTq aﬁma&am W’Wﬁﬁm’ (Ke.Bh.1.4), etc. are the sentences
relating to the creation activity of I§vara. Staying in Avidya Laksana
Prakrti that is, one identifying himself with the Prakrti is called
Prakrtistha — Tl STRTALIOET [RIA: Tehfael: Wi AT Td:
TAAq (G.Bh. 13.21). Getting rid of Avidya Laksana Prakrti along with
its transforming Gunas by Vidya — Tt o AURHH A=A ‘I‘ﬁi
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Saehiy: 98 Hafadm stuesTaiedl fa@@r (G.Bh.13.23), Avyakta which
is the Avidya Laksana Prakrti of the creatures — g W:
SATRITALIO AR (G.Bh.13.34), etc. are all sentences relating to the
doership of the Jiva.

12.17 Avidyatmika Hi Bija Sakti
(a) Introducing the topic:

From the statements, AR q ‘;lTFvT %ﬁﬂ?‘[ ARA qd H%W
(Sve.4.10); Know that Maya is the Prakrti and the Mayavi is I$vara. RCi|

YT O W9 {1 This divine Maya of mine which is replete with
Gunas (G.7.14), etc. it is clear that Maya is the Sakti of I§vara.

AT TETER RN S<aad "8 — In this Maya, seeds of the
Samsara like Avidya etc of the Jivas are hidden ' (G.Bh.12.3);
RS S8R T TATTT cevvveeee it itaeeeeeeeeeennnens

AT IRUTEHEERERM —  Motivationless  Iévara s

motivated to create by Maya containing the Avidya of the Jivas which
projects to them the name—forms as non-Brahman (Sa.Bh. 2.2.2.) ‘A8

T SATAUIGHH ATHH......cin.. eriehe@l g — prompting is

of the nature of ego and therefore Avidya coupled with Maya is called
‘Ego’. (G. Bh.7.4). All these sentences make it clear that the two
adjuncts, the Maya of I$vara and the Avidya of the Jiva are always
together, Gl Q‘T‘Tﬁ IS |EET (Mu. 3.1.1) one never without the other,
and become responsible for all the transactions of the world. Further, it
is told that this Avidya residing in the Prakrti is the cause of Sarhsara —

RIS AET.............. YR FROE (G.Bh. 13.21). The cause

of Samsara is the coupling of Jiva with Prakrti which is of the nature of
Avidya — TFE.......... sfemET: ... O™ (G.Bh.13.20).
Therefore it is unambiguously clear that Maya and Avidya are exclusively
different. It is our opinion that they can never be synonymous.

Nevertheless some people say that they are synonymous. In order to
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show that they are not, we further discuss once again some of the

statements from the Bhasya of Anumanika Adhikarana.
(b)  The First meaning of ‘Avyakta’:

Jiva is immersed in material pleasures. In order to pull him up
from there and to merge him in the great Purusa, the Katha Upanishad
gives an allegory: the body is the chariot. The Atman is its resident. The
intellect is the charioteer, the mind is the reins, the Indriyas are its horses,
(the pleasurable sense) objects for the Indriyas are the gocaras. The wise
people say this Jiva coupled with the body, the Indriyas, and the Manas
is the enjoyer.

ST W fafs IR wma g

gis g 9rid fafs 7 weda T |

SISO BTG e =R
ATHTTHAGTH WA || (Ka.1.3.3-4)

This resident of the chariot with the help of the discriminating
intellect and with the help of the mind should control the Indriyas
(sensory organs) and reach the great Purusa. In this spiritual voyage, the
objects are greater than the Indriyas, because these Indriyas are the
Grahas which have been gripped by the objects (the Atigrahas) (11.7).
The mind is greater than the objects, the intellect is greater than the
mind, the Mahan Atma is greater than the intellect and the Avyakta is
greater than him that is, these principles or elements are in the order of
increasing subtlety. The great Purusa is the subtlest and the final

destination of the Jivas.
A T gt sty WA
O] T Fredee T T o |l
HEd: THeIhHeAhI & T: T
qETE T TR &1 st |1 o) e Il (Ka.1.3.10-11)

Therefore the aspirant should move step by step from the grosser to the
subtler and finally merge in the great Purusa who is the subtlest.
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There is a great deal of similarity between this allegory and the
path of progress: Indriyas, objects, mind, and intellect — all these are
common in both. Further, in the allegory, the resident Atman is the same
as the Mahan Atma mentioned in the path of progress. Therefore, only
the ‘body’ in the allegory and the ‘Avyakta’ in the path of progress
remain unmatched. If the ‘body’ is identified with ‘Avyakta’ the similarity
would become total (Su.Bh.1.4.1). Here, the word ‘Avyakta’ has been
used in Yaugika Artha that is, the meaning as understood by the parts
of the word, the etymological sense Avyakta as un-manifest (Su.Bh.
1.4.2). Two meanings are given to it. One meaning keeping Mahan Atma
as the enjoyer Jiva and another meaning keeping Mahan Atma as
Hiranyagarbha. When the Mahan Atma is the Jiva, ‘3o & sTeamm —
Avyakta is his Avidya only that is his casual body, in which case, keeping
Sarira that is, the body in place of Avyakta is appropriate. Further
qH g ﬂﬁé?ﬂ?[’ — it should be subtle to be rightly called Avyakta
(Su.Bh.1.4.2). Since Avidya is of mental (cognitive) form it should be
obviously subtle. Further still, Avidya has to be greater than the Mahan
Atma that is, himself also (Sa.Bh. 1.4.3). How is that? It is because all

the transactions of the Jiva are occurring continuously because, of his
subservience to it — AIAEEA S Fa: FeAIER: FAal add’
(Su.Bh. 1.4.3). Therefore, it is definitely greater than him! Further, when

the Jiva transcends his enjoyership he stands one with the great Purusa.
Then the chariot march of the Jiva which started from the objects of
enjoyment, ends with the destruction of the chariot which is the casual
body. It is just like the when moment Bhagavan Krsna got down from

the chariot, it was reduced to ashes.

(©) The Second meaning of ‘Avyakta’

However, the first meaning does not fulfil the requirements of
the sutras mentioned by the Sutrakara in connection with the above
mantras of katha. This is because the Sankhya claims that the Mahan
Atma, the Avyakta and the Purusa are respectively the Mahat, Pradhina
and the PuruSa enunciated by him. On this account he claims he has the
support of Sruti for his thesis. But this is totally opposite to the Védanta
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Siddhanta. Therefore, the sutrakara has reserved one whole Adhikarana
of seven sutras to refute the Sankhya’s claim. To meet this need of the
Sutrakara the Bhasyakara states as follows: After tallying the allegory
with the path of progress the ‘Sarira’ and ‘Avyakta’ were juxtaposed.
Therefore when Mahan Atma is Hiranyagarbha we take the
conventional meaning for Avyakta — Maya subservient to I§vara. This is
the unmanifest collective seed of the bodies of the creatures; therefore
it is a-vyakta, (un-manifest). Putting ‘body’ in its place is also meaningful
because the body originates from this Avyakta. Finally, it is bigger than
Hiranyagarbha who is the Mahan Atma because his-intellect originates

only from it.

Question: In the first meaning Mahan Atma is the resident of
the chariot who is identical with the enjoyer Jiva. This association is
reasonable since the path of progress is applicable to him. But in the
second meaning Hiranyagarbha is the resident. How is it possible? He is
desctibed as I§vara. The Sruti says he is Aparabrahma, he is Indra, he is
Prajapati, he is all the Dévatas — TYH T T% Y YSITafed 99 <ar’
(A1.3.1.3). Obviously he does not possess Avidya. Therefore, the path of
progress is not applicable to him. How can he be made the resident in

the allegory?

Intermediate objection: Oh! Not like that. Hiranyagarbha is
indeed Jiva. The Sruti says TEX0aTH T9FA SREEMT — sce this
Hiranyagarbha taking his birth (Sve.4.12). If he were I$vara, the Sruti

would not say he is taking birth. Therefore he must have Avidya.

Answer: No. Hiranyagarbha may have been born, but his
adjunct of the collective intellect is very pure and therefore it is not
wrong to call Him I$vara. The Jivas are Samsaris because their adjunct
is impure. Moreover he burnt all his sins (by Atmajfiana) — Hﬁﬁﬁ qreHE
3T (Br.Bh.1.4.1). Therefore, he is now Iévara only. He is carrying on
the Prarabdha of handling the creation of the Jagat. But there is no
doership in him. Therefore, he is certainly not Jiva. That is the reason
why all the Dévatas worship him as the eldest Brahman. Not only that.

One who recognizes his identity with Him and does not shift into the
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lower levels of the body, etc, even he will leave all his Papa in his body
itself and obtain all the desires at once (Tai 2.5.1). In this way, you should
decide that Hiranyagarbha has no Avidya. Therefore, the question

mentioned above does need to be answered.

Solution: True, the path of progress is to be traversed only by
the Jiva and not by Hiranyagarbha. The Jiva progresses step by step,
withdraws the Indriyas from the objects of enjoyment and absorbs them
in the mind and that mind in the intellect. The next step is only the
collective intellect of Hiranyagarbha from which his individual intellect
originates. This Hiranyagarbha was previously a resident of the chariot
moved in the same path of progress and occupied his present position.
Therefore, in his Svarapa he is Bodhatmaka, that is one devoid of
Avidya. But as he is also the collective intellect he is Abodhatmaka —
not devoid of Avidya — through the individual intellects. Therefore, the
Bhasyakara describes him as Bodhabdodhatmaka. (Ka.Bh.1.3.10).
Further, the aspirant Jiva keeps his individual intellect in this collective
intellect of Hiranyagarbha. That is, giving up Avidya he too becomes
Boédhatmaka and stands in identification with Hiranyagarbha. From here
onwards it would not be wrong to keep Hiranyagarbha in the place of
the resident of the chariot. Further, still he spontaneously merges in

Avyakta and then ultimately in the subtlest great Purusa.

(d)  Avyakta is only Maya, not Pradhana:

Sankhya: How do you say that this Avyakta is not pradhana but
only Maya?

Siddanti: Unlike pradhana, Maya is not independent; it is

subservient to I§vara.
Sankhya: I§vara is self satisfied. Why should He create the world?

Siddanti: It is for the sake of the Jivas. They are sleeping in this
great slumber called Avyakta, without knowing their own Svarapa —

TRHYHIT AT AERH: | T&I SEIUiqareriedl: IR JEIon Siar:
(St. Bh.1.4.3). This is the state of sleep of Prajapati called Avyakta. It is
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from this that all the movable and immovable creatures originate —
‘FAH USId: WHERAT | T SAEEAAGOT: qal: TSt
q9at=T' (G.Bh. 8.18). The previously described Avidya Laksana Avyakta
is the root of all creatures. (The nature of Brahman is beyond that)
A, AAHEISTAT AR Feawhl, F: faaeio: W
(G. Bh.8.20).

Sankhya: How do you say that the creation is for the sake of the

Jivas?

Siddanti: It is like this. This seed called Avyakta is Avidyatmika.

sferrtaTeRt i SISTeTih: STmeeaMawdl (Sa. Bh.1.4.3) that is, it contains

within it many faults of the innumerable seeds of Samsara like Avidya

etc of the Jivas and is denoted by the name Maya, Avyakta, etc.
AT YRS Aaemad HETARAE e@ar=aadl (G.Bh.12.3).
These Jivas have to depend upon the creation of I$vara for expending
their Karma. For some of them the Avidya which is the seed of this
body is destroyed by the power of the Jfiana of Paramatman. Rsi
VamaDéva became liberated only in this way — A
£ 1o QT 21 e M e o A AR IRITEE ITHTH
ARSI = ha HaT] NERCIREI SR | T iR s B
YRR ... AHA: HHAA” (AlBh. 2.1.6). The liberated souls are

not born again because the seed of their Karma due to Avidya is burnt
by this Vidya, qHMT = RIAR: | Fa:? fTeen qe@n Seerhare
(St. Bh. 1.4.3). But the unliberated Jivas will continue in this Avyakta

with their seeds of Karma of desire done due to their Avidya. They have
to take birth again. Therefore, the liberated and the unliberated Jivas
have to be separated because, the former should not be given births
whereas the latter are to be given. Such discrimination cannot be done
by the independent and inert Pradhana. It is only the Maya subservient
to I§vara that can do it and be the cause of the Jagat; certainly not
Pradhana.
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(e) Avidya and Maya not synonymous

Question: In practice the word atma is used in the sense of
Svarupa. For example, Trigunatmika Maya means Maya whose Svarapa
is the three Gunas. Therefore, the word Avidyatmika in the above
phrase FfaaaTe fg sioTiih: eawheeg a9 should mean Avyakta
of the Svarupa of Avidya. Not only this. The Bhasyakara has also used
Avidya synonymously with Prakrti. ‘T&IT 3T TEHA: Tid: FRIM
AT TATHATAT — Sambhiiti means effect. The one different from
that is Asambhiiti also called Prakrti, Karana, Avidya, Avyakrta (Ia.Bh.
12). On the other hand, having treated Prakrti and Avidya as different
and the relation of conjunction (SafiY6ga) is admitted beween them in

all the foregoing discussions. How is it?

Answer: There is no rule that the word Atma should be used
only in the sense of Svarapa. For example, when one says the script is
Rékhatmaka Aksara, nobody understands that the Svarupa of Aksara is
lines. Lines are an object for the eyes and Aksara an object for the ears.
Moreover, if Maya and Avidya are treated as synonyms because of the

word Atmika, many faults will crop up.

(1) Jiva will become I§vara or I$vara will become Jiva. Either
way, the difference between the two will vanish. In either case the path
of progress taught in the Katha Upanisad above would be pointless.

(2) There is no rebirth for the liberated souls because Avidya,
which is the seed of their bodies, is burnt by Vidya — o1 JARIcm:
e a=m GI“MR*IThQTEICL. Therefore, one who has by now become

Mukta, will have already burnt Maya which is the seed of the Jagat.
Therefore, Jagat should not be existing now — Uehd = 3ATGHHA

D N 1 o F e PR s A | M D ) | = o B ) S R e o

(Su.Bh. 3.2.21). But the Jagat exists.

(3) At the time of creation I$vara sees the unmanifest seed of the

Jagat. If this has already been burnt, then it would amount to saying that
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the direct perception of I§vara is wrong perception. "SFEq HiaHGe:
TR WiaEelaT TASGHH Me | (Br.Bh. 1.2.1).

(4) This body is born from Avyakta. It is called Ksétra and has
been the base for the fruit of Karma of the Jivas.

LEJRR FAHHATTE: HAGH: FAUIOT HHEBAHT:' (Mu.Bh. 3.1.1). If
this Avyakta is burnt by ones’ Vidya, the seeds of the bodies of all the

creatures should have got burnt. Immediately, all of them should have

become liberated. That has not happened.

(5) I$vara’s Iévaratva is indeed that the two Prakrtis are
associated  (with Him) ‘U&HM gIg@Hd & TR @9
(G.Bh. 13.19). If this Prakrti is burnt by one’s Vidya, then I§vara would
cease to be I$vara. But this cannot happen because I§vara is always

I$vara — TAERET 2978 (G.Bh.13.19), ctc.

About the second apprehension that Avyakta has been used as

a synonym for Avidya in I§avasya the explanation is as follows: In the
previous mantras it is told Al g dral CRRISaHgdT — one

crosses death with Avidya and attains immortality through Vidya.
(I$a.11). Here Avidya is interpreted as Karma and Vidya as Upasana.
Further, it is told in the Gita that the Maya contains in it the seeds of
Avidya of the Jivas — ‘AlETEE  GERESY  Aavaq  JEr
(G.Bh.12.3). Thetefore, just as pointing at a closed box containing
clothes one refers to the box itself as clothes, the Avyakta containing
Avidya can be called Avidya. Or the following explanation could also be
given. Everywhere in the Bhasya the phrase used is invariably Avidya
Laksana Avyakrtakhya. (See the last part of 12.16). Therefore, it could
be that the word Laksana is missed by the writer in copying the Bhasya.
(See para 1 above). Whatever it may be, we cannot say Maya and Avidya
are synonymous because of one phrase in one place, forgetting the large

number of places where they are used separately (above 12.17 a).

An opinion about the five objections raised above could be this.
Avidya will cause different veils in different Jivas. Therefore when the
Avidya of one Jiva is destroyed, it need not mean that Maya, which is
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the body seed of all the Jivas, is destroyed. In that case the faults pointed
out will not arise at all. But notice that Maya has no multiplicity.
Therefore, the two cannot be synonymous. In order to preserve
synonymity if one postulates multiplicity for Maya also, then one I$vara
has to be postulated for each Jiva. This apart, it is told that Avidya alone
is not the reason for inequality, because it is uniform = = 3fferaT A

YR hUH UhETANT (Su.Bh.2.1.36). In the light of this statement

if the multiplicity for Avidya is withdrawn, there will be room for making
Avidya and Maya synonymous. In that case it is not possible to escape

from the faults pointed out.

(f) Avidya not an effect of Prakrti

Question: We don’t say that they are identical; there is a
difference. But, both of them originate from the same Prakrti. One
aspect of Prakrti is Viksépa Sakti (the power) tesponsible for the
creation of name-forms. This is Maya. This is the adjunct for I$vara.
Another aspect of Prakrti is the Avarana Sakd, the veiling power which
causes the veil of Avidya to the Jiva: This is the adjunct for Jiva.
Therefore Maya and Avidya are different as effects, but causally the
same.

Answer: You cannot stop with just an asserton; that would mean
nothing. You have to make the relation between Prakrti and Avidya
specific. Is Prakrti the Upadana or the Nimitta for Avidya? There cannot
be any other causal relation. First consider the possibility of the Prakrti
being the Upadana for Avidya.

(1) Sruti describes the creation of name—forms in several places.

But the creation of the veil of Avidya is not mentioned anywhere.

(2) It is not possible to infer even a Samavaya (inherent) relation
between Avidya and Prakrti, because that would mean the (Pragabhava)
carlier absence of Avidya. But Avidya is beginningless.

(3) Name—forms of the wakeful world exist objectively —

IRATYFRE] (AR A1 &) Foarieaad (Sa.Bh.3.2.4) But Avidya
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has no objective existence. People impose it on themselves and get into
grief on its basis TRl & AT WAAATTAT FHEBHIGT G:@H
FIVANT | 9 q |1 A WA (KaBh, 2.2.11).

(4) A thing having objective existence can neither be created nor

destroyed by Vidya. T q TR I& o (Hadiad a1 ek sreiear
(Br.Bh. 1.4.10) But Vidya destroys Avidya T Ta STeaH-grihershd

TT:......... g U4 f=r (Br.Bh. 1.4.10).

(5) The name—forms never go out of existence in past, present
and future. ST BIY &Y @ A ATHET (S@.Bh.2.1.16). Therefore,
they are not destructible. But Avidya is destroyed the moment Vidya is
born just as darkness is destroyed on sunrise. ‘Toemai & SISIE N Ifed

IR AR T0: TR ST (G.Bh. 2.69).
(6) If the veil of Avidya is an effect of Prakrti as Upadana, it

should also be a stuff like name-forms. Therefore, its removal is possible
only by Karma or Upasana (worship of god) just like the removal of
cataract. There should be no necessity or use of the knowledge of
Brahman-Atman identity. But the Sruti says very clearly that it is only

this knowledge that removes Ajnana.

(7) Avidya as an effect of Prakrti is naturally non-different from
it by the law of cause-effect non-difference. Therefore, in its manifest
form Avidya should be the adjunct of I§vara himself, just as name—
forms. Then he ceases to be I$vara and becomes only Sarira, that is, Jiva
(embodied soul). This will also contradict the assertion that the Viksépa

Sakti responsible for name-forms is the Upadhi for Iévara.

(8) In Pralaya all the name—forms become unmanifest and one
with I$vara. Since Avidya is also like a name—form, it would also become
one with I§vara. This implies that its relation with I$vara is eternal
making him an eternal Samsari. But we know he is eternally free of all

bondage.

(9) If the Avidya is an effect of Prakrti, then we should know
the nature of the bhokta (enjoyer) Jiva also by knowing the Prakrti,
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because Jiva is bhokta only because of Avidya. But this is certainly

wrong.

(10) “One aspect of Prakrti, dependent on I$vara causes name-
forms that become adjuncts for Himself and so he is omniscient, etc;
another aspect of the same Prakrti causes Avidya which is an adjunct
for Jivas and they become stupid creatures.” What is this peculiar logical
justice? This could only be a concept which will level the charges of
selfishness and sadism in I$vara and so on. Therefore, Prakrti as

Upadana causing Avidya is without sense.

The other alternative is that Prakrti is the Nimitta for Avidya:
Here, the veil is the effect. Prakrti cannot by itself be the Nimitta for
this effect, because it is inert. So, Nimitta has to be only I§vara.
Therefore the question arises: Is the veil of Jiva a result of I§vara’s
motivation to create it? If so, he will be charged with cynicism. It also
contradicts the statement of Bhagavan in the Gita that I§vara is not
responsible for the doership and enjoyership.in the Jiva which results
from Avidya. T TG T FHHEIN AR FoId Tq: | T FHBAGAN
QrAEE] 9add’ (G 5.14). It s also against the Bhasya which says that
Brahman is neither the cause of Avidya nor is it self-confused —

ATeRIeRg 9T 9 S (Br.Bh. 1.4.10). Not only that. I§vara is motivated

to create the Jagat only by the Karma of the Jiva done owing to his
Avidya. If I$vara should cause the veil of Avidya to the Jiva and thereby
make the latter perform Karma and through that get the motivation
himself to creation of name—forms, what motivates Him to cause the
veil of Avidya to the Jiva? Could you answer it? You cannot. Therefore
it is clear that the veil in the Jiva is not caused by a motivation in I§vara.
Therefore the only alternative is that the Jiva himself is responsible for

his Avidya. Bhagavan Vyasa explains it cleatly as follows:

AT 7 ATATH FHlerHdls a1 |

EIBRINERI AT CEanRCCato ]
(Méksa Dharma 307.33)
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Though I am undeformed by nature, I have become deformed myself
cheated by the Prakrti which undergoes deformations. I will never again
go to her.

T IRHEIILISET EO0eEl B 1Y |

AISTHAYS |<h: ST EArRIq: ||

(Moksa Dharma 307.34)

Of course, it is not her fault; the fault is only mine. I got

interested in her because I was an extrovert.

In this way the statement that Avidya is an effect of Prakrti does
not serve any purpose and there was absolutely no need for conceiving

such an idea. In fact it only causes confusion.

(g) Meaning of Avidyatmika

“In that case let there be difference between Maya and Avidya
and also synonymity, because of the presence of both descriptions
namely, Avidya coupled with Avyakta and also Avidyatmika Maya. Let
both of them be alternative approaches for the Siddhanta.”

How can synonymity be a proof for the Siddhanta?

“When Avidya is lost by acquiring Vidya, Maya is also lost. With
that the Jiva-ness of the Jiva and the I§varaness of I§vara — both drop
off and only the Atman will remain. This is because everything is an

illusion due to Avidya.”

This may be a strange blend of Buddhism and Sankhya, but not
at all Védanta which speaks of the realization of Brahman-Atman
identity for the destruction of Avidya. This destruction demands the
determination of (the nature) of Brahman as a first step. This is to be
done only through the Jagat. Had the Jagat not been created at all,

Brahman’s intrinsic nature could never have been determined. TS %

THEY 7 ARIA del TATHAT HEAEeh 9 YA T Usmrid

(Br.Bh. 2.5.19). When it is said that Vidya cannot destroy even the Jagat
T IRHAN a%] ), MAdRI] a1 Seid St (Br.Bh.1.4.10), how can

185



it destroy its cause Maya which is eternal? Maya is indeed non different
from Brahman “AH WEIYAT HSR—T HET (G.Bh. 14.3). It is not a super

imposition made by the Sastra. Superimposition is only the transaction
of Maya. (9.12 & 12.15 viii) Moreover, can you explain how two opposite
statements like difference and synonimity between Maya and Avidya can

provide alternative approaches to the same Siddhanta?

“In that case let there be difference where it is mentioned and

synonymity where that is mentioned.”

This is not possible, because it leads to doubt but not certainty.

It would also lead to conflicting conclusions.

“But the word Atma in the phrase ‘Avidyatmika hi bija Sakti’

obstructs us to give up synonymity.”

True. But when Avidya and Avyakta are used with different
meanings everywhere, and Avidya is compared to poison and Avyakta
to food, it is not correct to imagine synonymity between them, just
because of a phrase. One will then find it even difficult to develop faith
in the Bhasya, in the face of such incongruity. Therefore, some great
people in the tradition have explained the use of the word Atmika in
having a secondary meaning: The gross and the subtle body dual which
are adjuncts of the Jiva are indeed the effects of Maya. Jiva has
identification with them because of Avidya. (12.7). Vidya destroys this
identification with the effect of Maya. Therefore Maya is termed
Avidyatmika — SHaTqTe: ARG SRm=Eaar sfaen veear=ad
T ST ARST SAfeEnferhad:’ (On Sa.Bh. 1.4.3 commentary by
Anubhutiswarupacarya — Prakatartha Vivarana). Liberated souls do not
have another birth because the Vidya will have burnt the seed for the
next body. ‘TERIT TR HSRhaleld HmMT o GARIARN:” In the

statement of Bhasyakara one gets a doubt how this seed which has
objective existence can be burnt by Vidya. Taking this doubt into
account the seed has been described as Avidyatmika because it is only

due to Vidya that they don’t get another body. CIENIE EISCIGRERRI]
TTRT STTIUA: 3 31q T8 AT Bifd” (On Sa.Bh. 1.4.3 commentary

186



by Cithsukhacarya, Bhasyabhavaprakasika) Avidya ILaksana is that
which has Avidya as its Laksana (feature). This is also described as
Avidyatmika. The feature of Avidya Laksana is removability of the
Avidya by Vidya. Just as Jfiana removes Avidya, it simultaneously
removes the sense of difference between Brahman and its Maya.
Therefore Avidya Laksana means Avidyatmika. Further, the same thing
is described as Avidya coupled with Avyakta. Coupling is possible only
between two different things. Therefore, the difference between
Avyakta and Avidya is demonstrated explicity. ‘i@ e =T 9@

feraTreTon STfeReTeRld Wea Hiarerd | forern Fede sifemman: a&o
T AT AT el Watd q2e ST Heeiy Jiey 9ard | o
ATTETALON STTeENTHERT | 3T STTASTEIRH, JAHH S S T ARl
IBEREARE ARG TG 1 61 0| o ) o QR oo e s | R e X
(Mahésananda Giri).

(h)  Atmika implies only coupling

“In all the above explanations, after accepting the difference,
synonymity is derived. Is the difference mentioned specifically anywhere
in the Bhasya?”

Have you not noticed that one aspect of Maya namely, Ahankara
(ego) is explained as Avidya coupled with Avykta? “SEER: =N
ﬂﬁ'ﬂ'l’é’ﬂ?ﬁ"{ FFHH |' Have you not read the phrases, Maya containing
the fault of Avidya in it — StferenTaeRT & SieTere: seaheTes Fewar?
The Avidya contained in the Prakrt is the cause of Sasara — 3T{a@G
SFRIYA AT, TR ST TR HROF, Whl SATTEET:
IR GER:, AT IIRAIT T e Iq ™r — Maya containing the
Avidya of Jivas that projects to them the name—forms as non—Brahman,
 SiferETet &1’”’“’5@%{:' — Avidya Laksana Prakrti, etc? Have you not
noticed that the same word Avyakta being identified with Avidya when

applied to Jiva and identified with Maya when applied to Hiranyagarbha
in the BbaSya of the same sitra? Have you not observed this glaring
bifurcation? Can Bhagavan Bhasyakara commit the fault of such
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extreme self contradiction by subscribing Maya and Avidya as different
in one sentence and as not different in another sentence in the Bhasya
for the same Sutra? Moreover the root ‘vid’ from which the word Avidya
emanates conveys an objective meaning and the root ‘Krfi” from which
the word Prakrti is derived has subjective meaning. How on earth can
they be synonymous? What is the big gain to the Siddhanta by
postulating synonymity? What is the loss if it is dropped? You cannot
say that the word Avidyatmika is responsible for so much of discussion
because, qust as food coupled with posion is called poison, Avyakta
coupled with ego is called ego’. Here the food coupled with poison is
poisonous—Visatmaka food; similarly Maya coupled with Avidya is
Avidyatmika Maya. In fact, just as food coupled with poison is called
poison, one may designate Maya coupled with Avidya as even Avidya.
Perhaps, it is in this sense that Prakrti has been referred to as Avidya in
Isavasya Bhasya by Sankara.

12.18 Which is the cause of Jagat — Maya or Avidya?

i) From chapter 6 to 10 mainly two things are establised: (a) The
creation, the sustenance and the destruction of the Jagat is an activity of
Maya. (b) This transaction of Jagat is superimposed on Brahman by the
Sastra to meet the requirements of the Avidya of the student (10.5).
Notice that we have walked on the razor’s edge in traversing from (a) to
(b). Still some doubts are possible. Is the Jagat an effect of Maya
according to (a) ot an effect of Avidya according (b)? Which of the two
is correct? Why then should the other be told? If both are correct does
it not lead to the synonymity of Maya and Avidyar? If one has cleatly
understood the method of Adhyaropapavada, there is no room for any
doubt. However, this is an issue which has caused great vexation to the
spiritual aspirants. So we will again summarize the discussion for final

clarification.

i) Vaisnavimaya is the Upadana for the Jagat and certainly not
Avidya. It is created by Brahman through this Maya to meet the

requirements of the Jivas with Avidya. Since the Jivas are countless,
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Brahman will continue the cycles of creation from infinite past to infinite
future even though one here and one there may not get another birth
because of one’s Vidya. The mysterious Jagat can never be created by

Avidya. The reasons are many and obvious.

©) Every embodied soul knows clearly that he has
not created the Jagat.

(i) Each person’s Karma is unique. It is impossible

to reconcile all of them and create the same Jagat for all.

iif) Had it been possible, people would have created what is
convenient for them and destroyed, what is inconvenient. Then every
individual would rather cherish his Avidya. No one will try to get rid of
it.

iv) Since the reconciliation of the Avidya of all the Jivas is
impossible, each would create and destroy according to his own desires
and there would be chaos. One with great kindness will desire the
removal of all Samsara which is the cause of grief and another sadist
would create Samsara even for the liberated souls. Nothing checks
desire. (Su.Bh. 2.2.17).

v) Avidya by itself is not able to cause even grief. It can do so
only through Adhyasa coupled with kama. How can such mean Avidya

be the cause of the mysterious and objectively existing Jagat?

vi) Moreover every Jfiant who is without Avidya like Bhagavan
Badarayana who wrote the Brahmasutras for the good of the society,
has done transaction with the Jagat according to his Prarabdha. This
means that the Jagat exists even for one without Avidya. Then how can
Avidya be the cause of the Jagat? Therefore Jagat is only an effect of
Maya and never of Avidya.

12.19 The two examples
1) Then why has the Jagat been described as Avidyakalpita in

some places? What is its meaning? This has been clearly explained in

(12.15). One may have or may not have Avidya—]agat is non-different
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from Brahman always. For one with Avidya it appears different from
Brahman and for one with Vidya it appears non—different. Once we
develop the causal view, the whole world of name—forms is recognized
as Brahman. As long as one has only the transacational view then the
multiplicity is seen like seeing a non-existent snake in the rope (10.2.i).
Once the non-difference is recognized, the individual realizes the
ultimate truth of the unqualified Brahman. In other words Avidya causes
only wrong impressions about the already existing Jagat. It does not
create the Jagat. Similarly Vidya removes the wrong view of the already
existing Jagat. It doesn’t destroy it. Even what Vidya cannot create or

destroy, how can Avidya create or destroy? "\  URHIYUH a&] g
HadRId A i SR (Br.Bh.1.4.10). But the Jagat is called Avidya

Kalpita in some places where the person with Avidya treated it as
independent of Brahman. For the facility of communicating with the
aspirant it is told that the Jagat is an effect of Maya palatable to the
aspirants’ view. Then going a step further it established its non—
difference with Brahman. When the aspirant obtains this Vidya, his
earlier wrong conception is removed. The Jagat which he had previously

understood was rejected as Avidyakalpita.

i) There are two stages in conveying Brahma Svarapa: To
establish the nondual Brahman through cause — effect non difference.
Sruti gives the examples of clay-pot for this. (Ch. 6.1.4). Brahman
understood this way is bound to appear with its attributes, because the
aspirant will not have lost the transactional view of the Jagat. Therefore,
he is bound to superimpose transactions in non—dual Brahman. The
second step in communicating Brahmasvarapa is to deny this
transaction. Towards this end, the Bhasyakara gives the examples of

seeing one moon as two moons, shell appearing like silver etc.

iif) It is like this: There are two moons for a person with cataract.
(In the case of an Ajfani there are two Jagats) One of them is illusory,
the other real (One is Avidya Kalpita, the other is what the Sastra says).
After the cataract is removed, the illusion moon disappears. Only the

real moon is seen (With Vidya the illusory world ceases to exist, the
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world non-different from Brahman alone stays) Now, the transaction is

only with the Jagat non-different from Brahman.

Another example is shell-silver. The shell appears as silver due
to wrong understanding. (The Jagat non-different from Brahman
appears as different due to Avidya) After examination it is realized as a
shell appearing like silver. (After the study of Sastra, the Jagat is
understood as Brahman appearing like Jagat.) Now, the illusory silver is
lost (now the Jagat viewed as independent due to Avidya is gone) Only
the transaction with the shell remains. (Only transaction with the non-

different from Brahman remains).

In the above paragraphs the sentance “transaction for the Jiiani
is only with the world non-different from Brahman™ is to be understood
properly. This is stated only from the view of Ajhani. Actually the Jfiant
with the realization of this identity with Brahman has no transaction of
any sort. He does not have even the idea such as “Brahman and the Jagat
as non-different from it.” For Him there is Brahman alone and that is
himself.

iv) One must be careful in understanding these examples. It has
already been told (4.4) that one should not imagine more than its
intended similarity from an analogy. Therefore, one should not say “shell
in the example stands for Brahman and silver for the world. As the silver
is non-existent in the example, the world is also non-existent”.
Bhasyakara himself has cautioned about this. (10.3 if) However, we will
give the reason for the limitation of the application of the analogies:
there is no causal relation as in pot-clay, in the examples of the two
moons, silver-shell, etc. That the one in another is only a wrong
understanding, a plain illusion. In the sentence, “the shell understood as
silver” the word shell represents the shell but the word silver represents

only the impression of its existence. This is because silver is just wrong

understanding, there is no silver in it. QIFTITGF[ AT JAT S

YiRaeH Ua YRR | WAuieEs] Wi Taifaereroned: | gade & et
AT 7 g T SaHET (Si.Bh.4.1.5).
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Therefore, these examples are intended only to remove the
misconceptions about Brahman gotten through the Jagat and not for
fixing it through the name-forms as in the clay-pot example. A clever
person may resist even such a straight and simple situation and say
“there is causal relation even in the example. The snake is created from
the rope, stays with rope and dissolves in the rope. Therefore, the rope
is its Upadana”. Perhaps he has forgotten the statement of Bhasyakara

viz ‘how is the causal relation for the Brahmavadin? For him the relation

is one of non—difference. (FHFRU Tae:) FEENGA: HUHP T
AETEALOT FeTeau: (Su.Bh.2.2.38). So he should be asked for the

Nimitta Karana for the snake. What can he say? It cannot be the rope
itself because it is inert. But Brahman is at once the Nimitta and Upadana
of the Jagat. The cause and the effect come to our attention
simultaneously. But in the example, when the serpent is seen the rope is
not seen and when the rope is seen the serpent is not seen. Therefore,
there is absolutely no causal relation between the serpent and the rope.
Indeed both the Nimitta and the Upadana for the illusory serpent is the

confused mind of the seer, not the rope.

12.20 Maya and Avidya not synonymous

The summary of the discussion is this: Maya and Avidya are not
synoymous. Maya is in I§vara, not in the Jiva; Avidya is in the Jiva, not
in I§vara (G.4.5). Jagat is the effect of Maya, the same for everyone;
Adhyasa is the effect of Avidya, it exists only in his mind that is, it cannot
be known by others. Man-woman difference is known even to a cat.
Husband-wife is known only to themselves. Maya is divine. It represents
Brahman in the form of Jagat; so Maya can be the name of a girl. But
Avidya is reprehensible and mean. It presents grief through the Samsara;
Avidya cannot be the name for a girl. Maya is food, Avidya is poison
(G.7.4). Though there is such a wotld of difference between them,
somehow, there is a wrong impression that they are synonymous. In my
opinion it is this mistaken notion which makes Védanta so fuzzy and

un-understandable to the aspirants. Therefore, their difference has been
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delineated in detail on the basis of the Upanisadic statements and

Sankara Bhasya. A bird’s eye view of it can be had from the table below.

SINo Maya Avidya

1 |This is the power of Brahman (8.2) This is the weakness of Jiva. (12.6)

2 |This is not in Jiva (G.4.5) This is not in Brahman (G. 4.5)
In Svarapa this is non-different from In Svarapa this does not exist at all.

3 [Brahman. Therefore this is of existent Therefore this is of non-existent nature
natute (8.11) (12.9)

4 [This has no Pratiyogi Its Pratiyogi is Vidya (12.10)

5 |By this Brahma is not damaged (8.5) By this Jiva suffers total damage. (12.6)

6 This is helpful to Jiva, Brahman can be This is an obstruction to Jiva in realizing
realized through this (7.12 iv) Brahman (12.6).

7 |Crossing over this is Moksa (G. 7.14) By discarding this is Moksa (12.9)

8  |This is inexplicable (8.10) This is explicable (12.6)

9 |Tts effect is Jagat (8.2) Its effect is Adhyasa (12.0)

10 |Its support is Brahman (8.5) Its support is the Jagat. (12.6)

1 By this, creation and dissolution of the By this, creation dissoluting of the Jagat do
Jagat take place (8.2) not take place (12.9.i)

12 |In this only is the sustenance of Jagat (8.2) ~ In this only is the state of Samsara (12.6)

13 [This is commendable (G. 7.14) This is censurable (12.20)

14 [This can be the name of a gitl (8.3) This cannot be the name of a gitl (12.20)

15 |This is food (G. 7.4) This is poison (G. 7.4)
Synonyms : Vaisnavimaya, Prakrti

g [Pynomyms: Vaishavimays, Brakit, Synonyms: Ajfiina, Agrahana (12.6. i
Mulaprakrti, Avyakta, Aksara (8.3) T

7 ons I Nitva (89 This is ephemeral (anitya since it is removed

s is eternal—Nitya (8.9) by Vidyi (12.10)
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CHAPTER 13

JAGRAT, SVAPNA AND SUSUPTI

In the previous two chapters it was shown that oneself is
different from the gross, the subtle and the causal bodies. Though one
understands in this way what he is not, it is only through the Véda that
one can know what he is. According to Véda one is Brahman. In what
follows, we use the super logic of the Véda to analyse the three states of
wakefulness, dream and deep sleep to establish that Jiva, in his Svartupa,
is the self effulgent non dual limitless Ananda. (Br. 4.3.1 connecting
Bhasya)

13.1 Wakefulness

Jiva experiences the three states of Jagrat (wakefulness), Svapna
(dream) and Susupti (deep sleep). The speciality of the wakeful state is
that all the nineteen principles of the subtle body activate the gross body.
In this way all of them act as openings for his experiences. Therefore he
is termed Ekonavim$atimukha that is, nineteen-faced. He is
Bahisprajfia that is, one who gets cognitions of the external world
through the sense organs. He is Sthiilabhuk, one who experiences the
gross things in accordance with the knowledges got from outside. He is
Jagaritasthana, one who is placed in wakefulness — TR
IR THTE: ThHERIIE: REAYE I8 T 96’ (Ma. 3). The
eyes are open during wakefulness, in Jagrat, and closed during sleep.
Therefore, sometimes he is also called Nétrasthana that is, placed in
the eye. The objects experienced and the activities done in Jagrat remain
as Vasana in his citta. This Vasana motivates further activity. In this way,
wakefulness is the base of wordly (Loukika) and spiritual (Vaidika)
Karma, grief and happiness, Dharma and Adharma, bondage and
Moksa.
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13.2  Jyoti

No transaction is possible without light. What is that light which
is necessary for the activities in Jagrat? In day time it is of the sun; in
sun’s absence during night it is of the moon and the stars; when they are
also absent it is of Agni, fire. When Agni is also absent how do we get
cognitions? We get them from Sabda, Sparsa, Rasa and Gandha. For
instance, during pitch darkness we may reach a village guided by the
barking dogs or the sound of drums. We recognize the match box by
touch, etc. In this way, transactions take place even in darkness through
sound, touch, taste, and smell. That is why Sruti calls all of them as Jyoti
that is light. Jyoti is defined as that without which we cannot get an
awareness (Su.Bh. 1.1.24).

“How can we call sound, etc. Jyoti? We cannot recognize shapes

from them.”

True, we cannot know the shape with the help of sound. We
cannot also recognize taste or smell with light. Each of them illuminates
a particular attribute of the object Sabda illuminates its acoustic feature.
Sparsa its hardness, temperature etc., Rupa its shape and colour, Rasa its
taste and Gandha its smell. Therefore each one of them must be
containing Jyéti. So they are called Sabda Jyéti, Sparsa Jyéti, Rapa Jyoi,
Rasa Jyoti and Gandha Jyoti. Any Jyéti brings us the qualified knowledge
as “the object is like this”. Here the knowledge of the attribute ‘like this’
comes from Sabda, etc. and the knowledge ‘the object’ comes from the

Jyéti in it. Therefore, each of these Jyotis is qualified Jyoti.

13.3 ° What is Svapna?

Further now we start the analysis of dreams to bring out the
nature of this Jyoti. When we discussed about the world experienced in
Jagrat our purpose was not the physics of it, but to know its Svarupa as
Brahman. Similarly, the present discussion of dream state is not to
understand the psychology of it, but the intrinsic nature of Jyéti. During
Jagrat, the Indriyas act through the gross body and carry out
transactions. In due course, Jiva is tired by this (Ch 6.8.1). Then, the Jiva
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leaves his position in the eyes and descends to the heart. The
Jhanéndriyas leave their locations in the gross body, get into the mind
and that mind enters into the heart. Then the external transactions with
the outside objects come to a stop. However the mind does not stop its
function (Pra. 4.2). This is Svapna. The experience of Svapna (dream) is

that where the Indriyas are resting, but the mind continues to experience
without resting. ST IUH FAISTIRA AMG | Fad owa=a afgenq
@'Fl??ﬁ"{' (Moksadharma 274. 24). However, the Prana Vayus will not

leave their places. They continue to protect the gross body as in the
wakeful state (Pra. 4.3-4). That is why a sleeping body does not appear

like the inauspicious corpse; it continues to be auspicious.

The mind continues to supply from inwards the awareness to
the Jiva during Svapna, according to the Vasanas (latent impressions)
contained in it. Therefore, in this state, the Jiva is Svapnasthana and
Antahprajfia. These awarenesses are only vibrations of the Manas
without outside stimuli. Even here, he has nineteen openings as in Jagrat.
Therefore, he is also Ekonavim$atimukha that is, nineteen-faced. But
all these are only of the Vasana type except the Manas; though the body
is sleeping here, the body in the dream may be walking. Indriyas are
resting here, but acting there. Breathing of Prana is regular here, but
there it may be gasping. Gépis who were sleeping by the side of their
husbands in the dead of night, run away to the forest to meet the flute
playing Krsna in their dream giving up all activities like washing of
clothes, cooking food, feeding of family members etc. Further, the
enjoyments in Svapna are not gross as in Jagrat. They are Haerh (well—
Pra, separated—Vivikta) from the gross enjoyments. That is, the content
of the dream wotld is only the Vasana experienced inwardly in the mind,
‘S RGN A AR AATHS (Br.Bh.4.3.10). Therefore, the Jiva

here is called Praviviktabhuk “TARIHIS:US: BRI Qﬁﬁ?ﬁmﬁ'ﬂ'@
PIEIET b SEEIRCUIR A ICE (Ma.4). In a different place the Sruti calls

this Jiva as Praviviktaharatara. Its meaning is as follows: In Jagrat he

has the gross body and his food is the middle part of what he eats which

goes to his muscles. But in dreams where he is transacting only with the
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mind, his food is the subtlest part of what he has eaten (11.4. ii). This

food is Praviviktatara—more separated. Therefore, he is called
Praviviktaharatara (Br.Bh. 4.2.3).

13.4 The Dream Jagat

There are all transactions in dreams as in Jagrat. There is the
whole world. There are chariots, horses to pull them and roads. But they
are visible only for the person dreaming, not for others. “Then does it
mean that the dream Jagat is Pratibhasika Satyar”” No, it is not. Here the
world is not objective like the Akasa etc. seen in Jagrat which is the
creation of I§vara — URHENGRE] A FEAHT: &0 ([GIalE
(Su.Bh. 3.2.4). The dream world is false. There is hot even a trace of
objectivity in it. TTIA Ted GIEAGHATY THISHRT (S6.Bh. 3.2.3). The
content of the world is only the mental modifications of the sleeper; not
the Paficabhiitas created by I§vara which are experienced by one and all.
(Su.Bh. 3.2.3). Therefore, the dreaming Jiva is untouched by the Punya
and the Papa done there. This is described at the end of the Rasa
Paficaka in Bhagavatam as follows: There is no blemish for the Téjiyan
— ISt T Téjiyan means more Téjasvi that is, more lustrous.
Bahisprajna is Téjasvi and Antahprajfia is more Téjasvi that is, Téjiyan.
Here he only sees the Punya and the Papa, that is, the fruit of Punya and
Papa. He doesn’t actually do them T A Sl T | 99 I U
Y. = qrashet ' (Br.Bh.4.3.15). Not only that. Even the pain and pleasure

experienced here are only Vasana. The transactions which took place in
the Jagrat world are seen in the dream world, by the dreamer, staying
within the body (Br.Bh. 2.1.18). That is why the Sruti describes the
dream world as the creation of the Jiva. There are no chariots there, no
hotses, no roads. But he creates the chariots, horses, and the roads —
T T AT AN A TAA HE-AT T AR T2 Goid' (Br. 4.3.10).

There is no activity of the gross body in Svapna; but from the
point of view of the activity of the mind, there is no difference between
Jagrat and Svapna. This is easily determined by scientists using some

instruments. But the god given world puts a leash on the mind during
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Jagrat. One cannot forget oneself while moving on the road, living in
one’s own mental world. The external objects pull him towards them.
But since the external sense organs are inactive during Svapna, the leash
of the external world is snapped and the mind has a free play. There is
‘Kartsnya’ orderliness and completeness in the wakeful world created by
Isvara that is, it is well ordered through place time and causal
connections. But the dream world has no ‘Kartsnya’ (Sa.Bh. 3.2.3). It is
totally false. There is no order there with regard to space-time and
causality. A man now, becomes a tree the next moment, and then the
tree becomes an animal. Dream is only a recall of the memory of what
has happened in Jagrat. There is no rule that one should see what has
been seen earlier in the wakeful state. One can add.one’s own
imagination to the memory of what was seen in Jagrat and see the sights.
In Rasalila gopis can see bloomed lotuses in midnight. They can see that
seven year boy Krsna behaving like an adult including munching of
Tambula. But what is beyond imagination can never be seen in a dream.

The world of Jagrat is true, the world of Svapna is false.

13.5 Dream: Junction of the worlds here and hereafter

Though dream experience is largely a memory recall of Jagrat
transactions, sometimes something special may also be seen according
to the Vidya Karma and Parva Prajna. He may also see the other worlds
where he has to go after death. He does not directly experience the
pleasures and pains of the other worlds in his dreams; but he simply sees
them. Therefore, the dream is described as the junction of this world
and the next (Br. 4.3.9). Not only that, he can see in dreams even the
future events of this life. For example, one who does Sakamakarma, not
at all entertaining even the thought of a woman, will see the fruition of
that Karma in the dreams through the sight of woman (Ch. 2.8). If one
sees a dark person with black teeth in his dreams it is the indication of
his death (Ai. Aranyaka 3.2.4). The woman or the dark man with black
teeth, of course are mental forms, but the fruition of Karma and death
are real, not unreal (Sa.Bh. 3.2.4).
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13.6 Who creates Dreams?

Now, we will discuss about who creates the dreams. There are
different statements about this in different Upanishads. The
Brhadaranyaka indicates that the Jiva is himself the creator. He creates
the chariots the horses and the roads for himself “37 T WANTH 9
ST (Br.Bh. 4.3.10). But Katha tells that Iévara is its creator. When they
are all sleeping that Purusa who is awake creating different sights in the
dream is the divine Brahman — I TY GHY SR HH- HEH TE
Ao | qea PR G dedmagsAd (Ka. 2.2.8). Further, the

Prasnépanisad attributes it to the mind. All the Indriyas will have

merged during dreams in the great Déva of the mind. This Déva
experiences this grandeur in the dreams — ST ¢ @Y nﬁﬂmmﬁ'

(Pra. 4.5). Therefore a discussion is necessaty to fix the creator of the

dream.

When we stated that the Véda is a Pramana (see 4.6. iv),
remember that we declared that it does not have contradictions
anywhere. Therefore the vaidikas treat it as an independent Pramana.
We will see how the Acirya has reconciled these apparently differing

statements about the creator of dreams.

The creator is indeed the Jiva only because it is told ‘Srjate’-
creates for himself. This is indeed correct because it is only the Vasana
of Jiva that appears as the dream world. “But he gets even undesirable
dreams. How can he be the creator? He has no control over his
dreams.” Yes, of course; he does not have control because it is I§vara
who shows up the dreams contained in his Vasana. “Then we have to
say that I§vara is the creator.” That is not right. Suppose one eats too
much and gets gripes, nobody says that the Vai$vanara (Agni) in the
intestines is responsible for this; people say he has caused it himself. It
is true that he doesn’t want gripes. He has no control over it either. But
still he is himself responsible for that. He has no control over it after
over-eating. Had he control while eating, he would not have had gripes
at all. In that case, how is it that the Prasnopanisad attributes the
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responsibility to the mind”? It is because the Jiva gets Svapna only
through the Manas as Upadhi. Without Upadhi he is a non—doer.
Though there is a person who is pounding, we say “this pestle pounds
well”. Similarly the responsibility for the dream world is attributed to the
mind as Upadhi. Véda adopts a style of direct teaching of the Guru to
Sisya; the Guru uses the expressions according to the situation. One

who cannot understand this, may think that it could be a contradiction.

13.7 Does Jyoti Belong to the body?

In (13.2) above we read about the Jyoti that facilitates
transactions during Jagrat. There it comes from the sun or the moon
etc., and from the Indriyas. But in the dreams there is no scope for any
one of these. “The sun does not shine there. The moon, the stars, the

lightning do not shine there.” From where can this Agni come? = T
AT 91 7 TEaNeh AT Ogal Wil Farsaann:' (Ka. 2.2.15). But the

Jiva gets all awareness just as in the Jagrat. What is the Jyoti for them? It
is certainly not from outside. It has to be only from inside. But the
question is: is it connected with the body or something different? When
one rubs the eyes, he sees stars inside. Similarly, the Nastika maintains
that the dream Jyoti is related to the body.

13.8 Svapna Jyoti —Not of the body

But this is wrong. The reason is as follows: One who had seen
something with physical eyes in Jagrat, sees the same again in dream
even after becoming blind. Therefore, the seer must be someone who is
different from the eyes. Previously what was seen through the eyes is
now seen without the eyes. Therefore this Jyoti does not belong to the

eyes, that s, it is not connected with the body.

Nastika: Not like that. What was seen through the Indriyas is
recorded in the Manas as Vasana. This Vasana itself shows up as objects
in dreams. The Manas itself now plays two roles — as the seen object
and also as the seer. Therefore the Svapna Jyoéti is of the Manas which
is related to the body.

200



Vedanti: In that case, it is agreed by you that the seer is different
from the eyes. But you say that the Manas is the seer. This is not correct.
If it is the seer, it needs another instrument to see the sight of the dream
(Su.Bh. 2.3.38). By such arguments it is already shown that the Manas is
not the seer, but the seen. In fact, it is known that the Manas is absent
in Susupti. But the absence of the Manas cannot be known by the Manas
itself; someone else must be knowing. Therefore, the Manas is not an
observer. It is Jada. Therefore the true seer is one who is different from

it and able to witness even the absence of the Manas in Susupti.

13.9 Jyéti is of the Atman

Therefore, this much can be decidedly said that the jyoti must
be of one who is even beyond the mind. This is the Atman. Who is he?
It is he who is witnessing the absence of everything including the mind
in deep sleep. Though it is difficult to apprehend him, nobody doubts
his existence. Therefore he shines in his own Jyoti, not by something
else. This is Atman’s Swayam Jyétistva. This is his Svaripa; but the
transactions of Swayam JyotisStva happen only through the Upadhi of
the Manas (see Sec 9.12). It is only from this Jyoti that the Buddhi shines
and decides things. The Manas beyond understands things; the Indriyas
still beyond shine from the same Jyoti and appear as though they are
themselves Cétana. For that matter the light of the objects beyond like
the sun etc., is also of the same Jyoti (Br.Bh. 4.3.7). It is only by the
reflection of this light that everything is illumined; from this light
everything is seen THE HAHIHIT T6 T 9l qare o (Ka.
2.2.15). This can be affirmed as follows: If the Manas inside is engaged
elsewhere, even outside lights will not be seen. This shows that the
outside light is seen with the light of the Manas. But we know by now
that the Manas is seen with the light of the Atman. Therefore, the light
of all the lights is the light of the Atman. An example: When we talk of
moonlight it is indeed the light of the sun only.
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13.10 Qualified Jiiana is Through Indriyas

Question: There is no time when Atmajy6ti is absent. It is
present even in darkness. Why then can’t we have transactions in

darkness also?

Answer: There are transactions through Sabda, Sparsa, Rasa and

Gandha even in darkness.

Question: Not like that; why can’t we recognize the shape of the
pot with the ever present Atmajy6ti in darkness also?

Answer: Sabda and Sparsa of the pot are indeed recognized even
in darkness only by the Atmajyéti. But to recognize its shape and colour
there should certainly be the light of the eyes and the external light. “Will
not the Indriyas like the Ghrana, etc. become unnecessary because of
the uninterrupted Atmacaitanya? No. They are needed to differentiate
various aspects like smell taste etc. That is why Sruti says that Ghrana is
meant for Gandha, ctc. FIEET=TIA WW B %ﬁ[? 1

TSRy TESardad | 9 & Seid TR S (Ch. 8.12.4-
5), (Su.Bh. 2.3.18) However, this does not mean that the Rapa is

recognized by the outside light and the eyes. This is because, as explained
above, the pot shape is not recognized by the eyes at all if the Manas is
engaged elsewhere. Therefore, though it is true that the outside light and
Indriyas are instrumental in recognizing the pot shape, we cannot say
that it is known only through them. It may be summed up like this- as
described in (13.2) the awareness of an object “it is like this” has two
aspects; ‘It is” and ‘like this’. This latter part of information essentially
requires the lights of other agents like the sun, Indriyas etc. But the
former information ‘it is” is known only through Atma— Jyéti. However,
this does not mean that Atmajyéti is one light and the other Jyétis are
other lights. The other Jyétis too are Atmajyéti only appearing in a
special way through the Upadhi. They are not different from it. So the
conclusion is that the atma Jyoti is responsible not only for the

awareness ‘it is’, but also for the awareness ‘like this.’
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For example,

(13.10) External Jyotis ate not different from the Atmajyoti
but the Atmajyéti is different from external Jyoti.

This is similar to the relation in 9.13. External Jyoétis are only the
Jagat and Atmajyéti is Brahman. So the above pair of sentences is merely
another form of that in (9.13).

13.11 Atman is Not unknown

Whether the innermost Buddhi, or the Manas a little outside of
it, or the Indriyas still external to it, or the gross body most external, are
all animated with the Atmajyoti, but all of them are with attributes,
whereas the Atmajyéti alone is totally attributeless. This can be
understood through some examples. The formless clay contains the
form of the pot within it in an unmanifest state. Why is it not seen? It is
not seen because its shape has been covered by the clay different from
it. When this different clay is removed, it becomes manifest (Br.Bh.
1.2.1). Again the sunlight is colourless because it contains all colours.
But each colour is covered by the rest of the sunlight, therefore, it
appears colourless. Suppose sunlight falls on objects of different
colours, the objects absorb all the colours in sunlight other than their
own and scatter only their colour. That is why they appear in their
particular colouts. The leaf of a tree absorbs all the colours of sunlight
and scatters only green colour to the eyes and so it appears green.This is
just like the unmanifest pot in the clay becomes manifest when the clay
outside is removed. This means that the green colour of the leaf is
projected as if it is different from the coloutless sunlight. Though it is
green, its non-difference from the sunlight is to be understood through
science. Similarly, the Buddhi etc project only a part of the Atmajyéti
and appear animate as if something different from the Atmajy6ti. The
Atmajyoti is attributeless like the sunlight. Just as it is easy to recognize
the special colours and difficult to recognize the colourless light, it is
easier to recognize the Buddhi, etc., but very difficult to recognize the

Atmajy6ti. Buddhi is the illuminated, Atmajyéti is its illuminator like the
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sunlight. It is well known that there is great difficulty to differentiate
illuminator from the illuminated because the light being colourless
appears similar to the illuminated— STV Fh5: FTHTHH TN

AAFA] | FAWREATEFRA:  [Fesrdisqoaie:  uhET | REEts
ATATRISTART e WAt (Br.Bh.4.3.7). Therefore, it is only with the

help of Sruti one should know that the other Jyétis are not different

from the Atmajyéti. Though it appears differently through the different
Indriyas, etc, somehow even the layman knows that it is only himself
who is appearing in all of them. That is why it is told that the Atman is
Abalagépa Vidita known even to cowherds, etc. Though identifying
himself once with the Buddhi, once with the Indriyas, once with the
body he somehow knows that he is not many in the body, but only
himself appearing in different ways. Nevertheless, just as-it is easy to
recognise the coloured light and not the coloutless light, it is easy to
recognize the qualified Atman appearing through the Buddhi, etc. but
very difficult to recognize his own attributelessnature. This is the root
of all trouble. (Br.Bh.4.3.7).

13.12 The Facility with Dreams

In this way everyone knows the existence of the Atman. But
knowing him only through the Upadhis, people superimpose the nature
of the Upadhi on themselves. If the Buddhi is endowed with Dharma,
he is understood as DharmaMaya, if he is endowed with Adharma he is
understood as AdharmaMaya. Similarly he is also understood as
Té¢joMaya, AtéjoMaya, KamaMaya, AkamaMaya, KrédhaMaya,
AkrédhaMaya (see 10.1.11). If the body is male one thinks he is a man;
if female, thinks he is 2 woman. Both man and woman atre himself, but
he is neither a man nor a woman. Therefore, in order to understand his
Swayam Jyotistva he is to be freed from the outside lights and the lights
of the Upadhis. What has been done in the dream is precisely this.
Though it is the same Jyoti in Jagrat also, its attributeless silent nature is
unrecognized in the humdrum of the external Jyétis. In dream, this
humdrum is suppressed and therefore its recognition becomes easy. Our
countless salutations to this Antaratman who, by gracing us with the
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Svapna, removed our darkness with his light and introduced his Svartapa

to us.

13.13 Susupti

Jiva does Karma and experiences its result through the gross
body and subtle body during Jagrat and only through Manas in Svapna.
This is very tiresome. So, like a bird flying for a long time in the sky in
many different ways gets tired and returns to its own nest for rest, the
Jiva enters into SuSupti after the hardwork of Jagrat and swapna. Here,
he is totally free from this tiresomeness. (Br. 4.3.19, Ch. 6.8.2). “Where
the sleeper does not desire anything and does not see even dreams is

Susupti that is, deep sleep T FHI T FHI HH HHAA 7 g DY T
dq §98H (Ma. 5). On the basis of the featutes of Susupti, the Jiva is

given several names by the Sruti. He is located in Susupti. So, he is
Susupta Sthana. Here, the various awarenesses which were causing
vibrations in the Manas during Jagratand Svapna have become one, just
as the variegated world of the daytime appears as one covered by the
darkness of the night. Thetefote, one in SuSupti is Ekibhiita. The
different awarenesses of Jagrat and Svapna are frozen into
motionlessness. Therefore he is Prajianaghana. During SuSupti he is
brimming with Ananda, totally free from Duhkha. Therefore he is
Anandamaya. Further he is enjoying Ananda effortlessly. Therefore he
is Anandabhuk. He is, indeed, the door for the animation found in
Jagrat and Svapna. Therefore he is Cétomukha. He is Prajfia, because
he is the knower, Jiata of the past cognitions and the future cognitions
— YA THIYE: THEE TaH<Hdl aAed Sdaia: e
re:' (Ma.5).

13.14 Where is the Jiva in SuSupti?
He is sleeping in the Akasa in the Hrdaya (Heart) during deep
sleep TUISTERT SATRIATA (Br. 2.1.17). The major part of the day

in Jagrat he stays in the eyes, works a lot and gets exhausted. Therefore

he enters into the heart in SuSupti for rest. In this way the face is his
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office and the heart is his home. That is why an individual points to
himself touching only his heart and saying ‘I". While in deep sleep, he
stays in the Nadis called ‘Hita” in the Hrdaya which contain the Téjas of

Siirya — T&1 ATEIY GHI HATT' (Ch. 8.6.3). T AT ATl TEHM: HEso
TR QAaATHIS = aie: Tage qaard - through these Nadis
he goes and sleeps in the Puritat (Br.Bh. 2.1.19). They are 72,000 in
number. Puritat is a membrane covering the heart. These Nadis emanate
from the heart, like the lines in the peepul leaf cover the puritat and
spread all over the body. The Kausitaki Upanishat says: Then the Jiva is
one with this Prana — &1 AT TARET Waf' (Kausitaki Upanisad. 4.19).
The Brahmasitras decide that whether it is the Akasa in the Hrdaya as
told in Brhadaranyaka or Kausitaki’s Prana or Chandégya’s Nadis- all
are Brahman only. It is like this: the Nadis, the Hrdayakasa, the Prana,
etc are the places where the Indriyas and the Manas rest silently. Further
it is only the connection with the Karanas that gives the basis for the
Jiva-ness of the Jiva. Therefore, with the silencing of the Karana the
basis of the Jivaness is itself lost. The moment the Jiva is freed from the
Jivaness in this way, he comes to stay in his own glory, Brahman. This is
because Brahman is his Svarapa — TSd: QA AT STa IUTEATIR T

Hatd T 3 FOM aa=<d i | 7 & SUMEeaa =<l @q 1a
STTRTYR: G G¥and | Feeaaeht  EHeAddsdard (Sa.Bh.

3.2.7). Therefore, though the place of the Jiva in SuSupti is described as

the nadis or the spacein the heart or the Prana according to the contact,

the destination of Jiva is ultimately Brahman.

13.15 The Non dual State

There is one perplexing feature in Susupti. It is this: One cannot
know the experience of another during his Jagrat and Svapna. The only
way to know itis to ask the individual. For example, the doctor can know
the details of the pains of the patient only after asking him where it hurts,
whether it is increasing or decreasing, etc. Similarly, his dream
experiences also can be known by the doctor only by asking him. On

the other hand, one does not have to ask the other to know his
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experience in Susupti. If some person says he had sound sleep others
will automatically know what his experience was even without asking

him. This is very perplexing. Why is it so?

I have to ask the other to know his Jagrat or Svapna experiences
obviously because we are different. If the experience of deep sleep is
understood even without asking, it automatically shows that during
Susupti there is no difference between us; I am himself. In other words
it is very clear that only I exist in everybody’s Susupti. The Jiva gets sense
perceptions in Jagrat through the Indriyas and the Manas and in Svapna
only through the Manas. These Upadhis are cleatly different and,
therefore, the experiences got through them are purely personal. Thus it
becomes necessary to ask the other to know his experiences. But in
Jagrat and Svapna all the Upadhis like the mind the eyes and external
objects, etc., which are responsible for the qualified experiences have
been projected as different from oneself due to Avidya. But when the
Jiva is embraced by everyone’s.indweller Paramatman in SuSupti,
everything has become one. Just like the man embraced by his dear wife,
the Jiva embraced by the Prajfiatma has become one with everything.
Therefore neither the objects nor the Indriyas exist differently from

oneself. That is the reason why there is no qualified experience in
Susupti — Ig & T8 TRINEEHARRUM 330 =g]: T o qq A
FIEE TIURITTUqHIG | GG UM lel TRIYaH | 3Te: 90T
1A < W TR 3 T FEATEAT AU € I0T UTR ST S d
TEY: | 9 7 AT AT 0N = | aEvTard fererueei A

(Br.Bh. 4.3.23). Therefore the apparent difference that is found in the
Jagrat and Svapna-like himself and another due to the Upadhis like the

body etc. is completely gone in Susupti; one is all alone. In other words,
he is himself in everybody else. In this way the Atman who appears to
be different in different creatures during the Jagrat, loses the apparent
distinctions and stays undivided in Susupti — a9 = Y farwhita
T AT (G. 13.16). So it is that we need not ask to know the other’s

experience of Susupti. It is known without asking.
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In this way no differences exist at all from one to the other when
the Upadhis are dropped. Therefore there is no Samsara in SuSupti. A

child or an adult, a king or a beggar, educated or uneducated, man or

woman, everyone has the same state of happiness — "HHRI AT HERTSI
T AT ST AT IR (Br. 2.1.19). The Ananda here is
Atighni that is, which shall destroy grief totally. That is why there is no

trace of grief in SuSupti. This is a state free from desire. It is
Atic¢handa, it is free from Punya and Papa, Apahatapapma and it is
fearless, Abhaya. (Br. 4.3.21).

But this Ananda terminates with the termination of this.state.
The oneness which resulted from the disconnection of the Karanas slips
the moment they are pressed into service in the Jagrat. This is because
the attachment to the body is not destroyed. One who has lost kingship
becomes the king again and one who has lost poverty gets it back again.
Similarly, a tiger or a lion or a wolf or swine or worm or a butterfly or a
housefly or a mosquito becomes what it was immediately after coming
back from Susupti. ‘@ I8 SATHT a1 &&l a1 el a1 axTel aT hiel a1 qdg!
1 R AT AN A1 TR qal A= (Ch 6.9.3). This is the only

drawback in this state.

13.16 This is Paramananda (Highest Bliss)

The Ananda experienced by the Jiva in Susupti is Atighni. There
is no happiness equal to it and certainly not greater than it. Here, he is
transparent like water, he is alone without a second; therefore free from
fear. This is Paramatman. This is the highest destination for the Jiva, his
highest treasure, his highest 16ka, his highest happiness — qiere el

TEISeAl WEld.. ... TYISE  TRHFITREISE RHEICHIS  TRHIATh
TS WA 3=<:" (Br. 4.3.32).

It is difficult for people to understand this description of Susupti
given by the Sruti. They have no faith in these words; because it is got
without any effort, the happiness of SuSupti is taken lightly. “The
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maximum that can be told is that the sleep is free from grief. How can
it be maximum happiness? Can happiness mean only absence of grief?
Is it not a positive experience? We all know that happiness is coming
from objects and also that one happiness is greater than another.
Therefore maximum happiness must result only from some object
experienced in some special way. But there are no objects at all in
Susupti. Therefore how can Ananda be maximum? These questions will

now be answered by the method of Adhyarépa- Apavada.

13.17 Analysis of Ananda

Assume that happiness is the result of an interaction with an
external object (Adhyaropa). But every one knows that after being in
contact with it for sometime, the happiness terminates. Afterwards one
does not even desire to come into contact with it for quite sometime. If
it is true that the happiness is the result of contact with objects, why
should happiness terminate even while the contact with object is there?
At least, why doesn’t the desire to come into contact with the object

arise again soon after the termination of the happiness?

A non-believer may explain it like this: There is no question of
reconciliation here, because that is the nature of the process. The only
meaningful pursuit in life is to extend the duration of the pleasure by

some means. Effort should be made only to that end.

This is not correct. Suppose that an individual is deprived of
sleep and food and pleasurable objects for a long time and all of them
are simultaneously offered to him. It is known that the first thing he
would seek is sleep and then food and then the pleasure from the outside
objects. Even when the pleasurable objects and food are in good supply
and he is deprived of the pleasure of sleep, he would give up everything
and take pills to get sleep. If there is any obstruction for sleep, he would
even reject his wife or children or wealth. Therefore, it is clear that the

pleasure from outside objects, the pleasure from food, and the pleasure
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of sleep are in their increasing order. The Sruti describes this by telling
that the husband is desired not for the sake of husband, the wife is
desired not for the sake of wife, children are desired not for the sake of
children. The thing is dear only for one’s own happiness — " 4T W
T ®EE 98 U MadeEs] R 99 B WAl (Br. 2.4.5).
Therefore, sleep is not only free from grief, but also the greatest

happiness.

“How can there be happiness when there are no objects at all?”’

Are you not getting happiness in dreams where there are no

objects?
“The object of happiness in the dream is its Vasana”

But you are happy in Susupti where there is not even a Vasana.

“In that case it means that there is no connection at all between
happiness and the objects. Then how is it one gets happiness while in

contact with the object?”

Seeking the answer to this question is the most significant
pursuit in life. One will have to introspect deeply to get the answer given
by the Sruti to this question. In the presence of objects there may be or
may not be happiness. Therefore it cannot be unambiguously said
whether or not happiness comes from the object. But the experience of
happiness in SuSupti where the objects are totally absent is well known.
This shows that happiness has no connection whatsoever with the
external objects. Without knowing this, Jiva in wakeful state hankers
after pleasurable objects according to his Vasanas developed due to his
beginningless Avidya. When he comes into contact with the desired
object, he gets happiness because of his identification with it. At the time
of contact he is unaware of everything, even the object. Indeed the
transient happiness he experiences is a consequence of the removal of

the veil on his own Ananda during that period. The moment the Punya
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that triggered this happiness is exhausted the happiness terminates. The
veil comes up again and the duality returns. Therefore the reason for
happiness in sensual contact with the object is not the object, but the
removal of the veil on one’s Ananda Svartpa. Nevertheless it is called
Visaya Sukha that is, happiness derived from objects because the
process was triggered by the contact with it (Tai. 2.5.4). In this way even
the sensual happiness is only a fragment of Brahmananda. Therefore the
Adhyaropa made in the beginning that happiness is the result of the

contact with object is refuted.

13.18 The levels of Ananda

The above analysis of Ananda leads to the following conclusion.
All the Upadhis are dropped in Susupti, and consequently, the
multiplicity is removed. The Atman alone remains. That is the reason
for the extreme happiness of Susupti. Nevertheless, this does not mean
that this maximum happiness is possible only in SuSupti. It can be
obtained even in Jagrat by realizing one’s own Svartupa and getting rid
of multiplicity thereof. But ordinary people can get the increasing level
of Ananda as follows: An individual should first get rid of Papa which
is the cause of grief. Being bereft of Papa is called Avrjinatva. Therefore
Avriinatva is the foremost requisite for the removal of grief. It is only
through the Véda that one can know what is Punya and what is Papa
and also acquire Punya by performing the Karma as told in the Véda.
Therefore, Avrjinatva implies that the person must be Srétriya (well-
versed in Védic learning). Moreover, desires are to be checked to
increase happiness. The more the desire (Kama) is checked the more is
the Ananda. This cannot happen all of a sudden; it can happen only step
by step. It is only through this gradual process that the Ananda increases
from the level of humans to the level of human Gandharvas, to the level
of Déva-Gandharvas, to the level of Pitrs, to the level of Ajanaja
Dévatas, to the level of Karma Dévatas, to the level of Dévatas, to the

level of Indra, to the level of Brhaspati, to the level of Prajapati, and to
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the level of Brahma. The Anandas of all these are only fragments of the
Paramananda described above. But one who is a Srétriya and Avrjina
and Akamahata, will get this Paramananda even here. Kamahata means
he who is killed by desire while Akamahata means he who is not killed
by desire. Any person who knows the Atman as himself and sees himself
in everyone and everything how can he be killed by any Kama? He is
certainly not killed (Br.Bh. 4.3.33, Tai. 2.8.3).

13.19 The Nature of grief

In this background, we will now analyse the nature of grief. It
occurs when a desired sensual pleasure is not got or the pleasure which
is (already) got is missed. We have seen above that material pleasure is
the result of the temporary removal of the veil to one’s Svarupa, whereas
grief is the result of the veil on the Svarapa. It has no fixed nature and
occurs differently according to Vasana. Therefore grief is a wrong
notion. It is different for different people atdifferent times. For that
matter, material pleasure has also the same feature. Therefore it is also a
wrong notion. But there is a difference between grief and material
pleasure. In material pleasure, though the notion that it is coming from
a particular object is wrong, the pleasure is only his Svarapa. On the
other hand, grief has no connection with the Svarapa at all. “But it is
clearly experienced that the grief is coming when the body is hurt or
burntin a place. How to say that it has no connection with the Svarapar”
It has no connection with the Svarapa, because when someone asks
“Where is it paining?” the person in grief points to that part of the body
says ‘here.” How can something that is pointed out as ‘here’ be related
with his Svarupar It is not related at all. “Why does grief occur when the
body is hurt?”” It occurs because of the Adhyasa in the body. When the
individual has identified himself with the body, he feels that the wound
is caused to himself. When this Adhyasa is absent in Susupti he does not
grieve even though the wound continues to exist. That is why surgeons
perform surgery only after mentally disconnecting the patient from the

body.
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13.20 One’s Svariipa is the same as in SuSupti

The nature (Rupa) of the Jiva in the state of SuSupti when he is
free from all the Upadhis and therefore, griefless, desireless, and all alone
without a second, is his Svarapa. Here the father is not father, the
mother is not mother, the Dévata is not Dévata, the thief is not thief,
the killer of foetus is not killer, the Candala is not Candala, the Sannyasi
is not Sannyasi, and the Tapasvi is not Tapasvi. Here he is connected
neither with Punya nor Papa (Br.Bh. 4.3.22). Here he is Asariri that is,
not connected with the body. Therefore the good and bad will not touch
him — 3RRR a@ T 7 TR~ TRE:' (Ch. 8.12.1). In this way, the

Svarupa experienced in SuSupti is Brahman itself.

‘How can Asariritva be the Svarupa? Is he not getting back the
Sarira in Jagrat and Svapna?” No. He is always Asariri, though he appears
to be Sasariri in relation to Upadhi. Thinking that he changes is wrong
understanding— Mithyajnana— due to Avidya.

13.21 One’s Identity with Brahman

Just as the officials of the town prepare themselves to receive
the king coming to their town by making arrangements for this food and
drinks and residence and announcing “He is coming, here he is coming”
so do all the Bhutas address the Jiva who is entering into the new body
to experience his fruit of Karma: “Brahman is coming; here Brahman is
coming” and get ready — THAT ATFHATTHIAT: TATH FAITHOATSH:
JATEES: Aldehed=d SAHTATARATT=SAAY o [ Faitor Jar Hideea—

%6 FRAIGHNTS A" (Br.4.3.37). It is clear from this that the Jiva is

not different from Brahman. That is why it was said that Jiva is not
different from Brahman, but Brahman is different from the Jiva. The
Jiva mentioned here is endowed with the Upadhis. At present when the
Jiva Svarupa is being discussed, the situation is different. He is totally
free from all the Upadhis; he is Brahman and Brahman is he. The Srutis

declare this identity with vehemence; O! venerable Dévata, I am you and
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you are me — @ 91 ATHH WET FAASE I @A (Jabala Sruti). He is
he who I am, I am He who He is — ?ﬁ% qQUsqr ArsH "t'ﬁ%"{'
(Ai. Aranyaka 2.2.4). O! Svétakétu! That Atman is yourself — & 3THT
T aehal (Ch.6.8.7). Sruti indeed deprecates non—identity as

follows: He who worships another Dévata, thinking that “I am different
and he is different.” does not know. He is like a beast to those Dévatas
— AT TAAHARASATSHEAASTHHINT 7 | a8 AT TE q SqH

(Br.1.4.10). All these statements imply that the universally experienced
self in SuSupti is Brahman. The situation is similar to fixing the nature
of Brahman starting from the cause-effect non-difference relation. All
the effects of name-forms are true from the point of view of Sat-
Brahman; viewed independently they are false, because the Stutisays
that all effects are only modifications and names based on speech. So
also in the case of Jiva (true from the point of Sat-Brahman,
independently false) — Hd o AHEING qETEd T ARG @ae]
FAHT FERAY TR AHETH ST | AT SHAISHTT (Ch.Bh.6.3.2).
That is why it was told that the Jiva is not different from Brahman, but
Brahman is different from Jiva. “wii....in. qEATEA] ST T S |
Saed g A I TG, ' (Su.Bh.1.3.12). The Jiva in the latter

half of this is independent, unrelated to Brahman, therefore really non-
existent that is, just false. But in the former half the Jiva appears with
Upadhi of body, intellect, etc. but is nevertheless Brahman. He appears
to be doing transactions and appears to be connected with Upadhis only
to ignorant people. Actually he is Brahman only. He is truly free from
Upadhis and has no transactions. This way one should recognize himself
as Brahman even while staying in the body. This is stated by the Sruti
and is to be understood by us. This truth cannot be demonstrated by
logic however intelligent one may be. One understands it only by self

analysis.
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13.22 Proof of Brahman—Atman Identity
Two factors are to be remembered in this analysis:

(a) One’s Svarapa mentioned here is the one determined in SuSupti,

totally free from all Upadhis; not with Upadhis as in Jagrat and Svapna.
(b) Brahman is Satya, Jfiana and Ananta.
Now it is to be verified whether I am the same as this Brahman.

1) Satya means unchanging in time. Change can come only in
space, in time, in objects and in the experiences of the knower. It does
not come in any other way. Now notice that there is no space or time or
objects or even knowership in Susupti. Therefore, there is no room at
all for any change to occur in Susupti. This means that the Satya feature

is verified in one’s Svarapa.

i) Next, remember the meaning of Jhana (9.10). It is not a
mental form of any object. It is attributeless awareness. In SusSupti,
qualified awarenesses are totally absent because there is no scope for
mental forms in the absence of the mind. Howerver, the Atmajyéti (light
of soul) of unqualified awareness is certainly present. Otherwise, one
wouldn’t know that nothing is known! Therefore the second laksana

(feature) of Brahman is inherent (in oneself) in Susupti.

iif) Antatva that is, limitation occurs only by way of space or time
ot objects or knowership. It does not come in any other way. But in
Susupti none of these upadhis is present. Therefore limitlessness of the
selfis evident. In short one’s identity with Brahman is clearly established

in Susupti.
This can be realised in another way also as follows:

(i) It is everyone’s experience in SuSupti that one is

totally free from the world of effects, inside or outside.

(ii) It is known from the Sastra that Brahman is separated
from the world of effects and also distinct from the Jiva through its

feature of limitlessness.
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(iii) It is already pointed out (see 9.11.if) that Brahman
which is separated from everything is one without a second because of

its Jlana feature.

Therefore, in SuSupti when one is separated from everything,
there cannot be two separate entities like Jiva and Brahman. Therefore
Jiva has to be Brahman. In this way the identity of Brahman-Atman is
verified. However, one question persists. “Even though remaining as
Jhana Svarapa, why am I not knowing anything? At least why I am not

knowing myself?”” These questions need to be answered.

13.23 Why not qualified awareness?

Once Indra goes to Prajapati to enquire about the Atmatattva.
Then the Atman of Susupti is pointed out to him in answer. After
hearing it, Indra gets the same questions: This Atman does not at all
know who he is. He is not knowing anything. He seems to be dead. I
don’t see any worthwhile principle in it — T8 GeagH g GUATH STHT
FIHEHTS A TAHT it FEAemardiar wath AIseHs 9 g
(Ch.8.11.1).

If these questions should arise even for such an intelligent and
meritorious Indra, it is no wonder that we the ordinary mortals get them.
Therefore the reason for not knowing anything in Susupti has to be
known. For this purpose, we will start with explaining, through an
example, the basis underlying qualified awareness and also the procedure

of its occurrence.

The unknown length of a cloth is determined by the scale of
known length. Similarly the unknown weight of an object is known by a
measuring weight. Weights cannot be measured by lengths, lengths
cannot be measured by weights either. This means that what is to be
measured and what measures it, should both be of the same
Svartpa. Notice further that the measuring scale and the measured
cloth are both only modifications of ‘length.” Similarly, the measuring

weight and the measured weight are only modifications of ‘weight.” This
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shows that in general the measurer and the measured should be of
the same Svarapa, but only of different modifications. Further we
know that the transaction of measuring is only in the modifications and
notin their Svarapa like length’ or ‘weight’. Coming to the present issue:
The mind measures an object by taking its form after cognition that is,
sense-object contact. It is the corresponding mental form which is called
the qualified awareness of the object. With this as Upadhi the Jiva-ness
of Jiva is defined. Here the object and the mind are both Brahman in
Svarupa but only its different modifications in appearance. Both of them
lose their difference in SuSupti and merge along with the knower in
Brahman which is their true Svarapa. In this state which should measure
what? Therefore it is the absence of difference in SuSupti, that is, the
oneness which is responsible for the absence of any qualified awareness.
To convey this, the Sruti gives the example of a man being embraced by
his beloved woman (13.17). Though they were seeing one another as
different before the embrace, neither he nor she will have any awareness
during the embrace. Each will become alone with himself and herself.
In other words there is only oneness in him and in her. The situation is
similar in SuSupti where the Jiva is embraced by Paramatman
(Br. 4.3.21).

“When someone else is also there, is it not wrong knowledge to

feel one 1s alone?”

It cannot be wrong understanding because, knowing that they

are different they have desired each other.

“In that case, can we say that the other one was not noticed

because the mind was engaged else where?”

That is not possible. If the mind were engaged elsewhere, one
should have noticed at least that thing in which the mind was engaged.
But there is not even any such recognition as in SuSupti YH 3T

FATHAT 3T P 7 | FATIEUI (Tai.Bh. 2.8.5).
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“In that case, let the feeling of being alone with oneself in

Susupti be a wrong understanding.”

No. Not like that. In fact, seeing another thing in Jagrat and

Svapna is wrong understanding.

“Why should it be termed only like that? Not seeing the other
itself could be wrong.”

Not like that. The knowledge of a thing in itself independent of
anything else is its correct knowledge. The principle in SusSupti is free
from everything else. So its knowledge is the right knowledge of the
principle in itself. On the other hand, the qualified awareness of onesself
in Jagrat and Svapna depends upon other things like the objects and

Indriyas. Therefore it is not true. (see 12.15.1ii).

“Can it be said that one does not recognize anything in SuSupti

because the mind and Indriyas were inactive?”

13.24 Unwareness of even oneself

Nos; it is true that the Indriyas and the mind are necessary for
qualified awareness. However, their absence cannot be the reason for
the peculiar experience of not knowing anything in Susupti. If it is told
that such non—recognition is because the mind was inactive, at least he
should be aware that the mind was inactive; this is just as in Jagrat that
one can know that nothing is seen because the eyes are inactive or
nothing is heard because the ears are inactive. But in suSupti there is
neither knowing nor not knowing. Not only that, Jiva is not aware of his
own existence. This peculiar experience can be explained only when
Jivatva itself is denied in SuSupti as described by the Sruti. In Susupti
the Jiva is free from all the illusory connections with all the Upadhis and
merges in that Brahman which is different from everything, but from
which nothing is different. There is only Brahman, that is himself. Since
he is all alone, he does not see anything, though he is seer. There can be

no absence to the sight of the seer, because his sight is deathless g TA

AT TR 9 T T A 18 Sgesfauied FedsiemRian (Br. 4.3.23).

218



“But why is he not aware of himself?”’

This question occurs only because of the beginningless Avidya.
The Jiva is accustomed to the Adhyasa with the body and Indriyas. He
has been recognizing himself since infinite past only through the activity
of knowing something or the other. Therefore, he feels as if he is dead
in SuSupti where nothing is known. But he is not dead. He is present.
But when one is alone there cannot be the transaction of knowing
himself. The eye does not see itself; one cannot sit on one’s own

shoulder; fire does not burn itself.
“At least why is he not aware that he is merged in Brahman?”

He has not entered into Brahman like water in cloth. He has
merged into it dissolving his individual identity like the juice of a flower
merging into the honey losing its identity. Therefore he is not aware of
even that (Ch. 6.9.1-2).

13.25 An example

We get introduced to Atma]y6ti with the analysis of Svapna. We
also saw that it exists even in Susupti. However, it is difficult to
understand the ideas contained in the discussion. We will give a well

known example of the modern day to facilitate understanding.

People capture the happenings of the external world in a film
using an intense beam of light. Afterwards it is not possible to see all
those sights looking directly into the film. But, they can be viewed when
it'is dllumined by an intense beam of light again in the dark theatre.
Svapna is similar to this. The transactions of the Jagrat world are
captured in the mind which remain there as Vasanas. When all the
windows of Indriyas are closed and the Atmajyéti illuminates the mental
Vasanas in sleep, the dream is seen. Such a thing can happen even in
Jagrat when a person is concentrating strongly on one of his own
Vasanas. This is how children talk to themselves as a result of absorbed
thinking about something, Bhaktas absorbed in thinking of their

Istadévatas see the Dévata.
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This example also facilitates in understanding the absence of
qualified awareness in Susupti. While capturing the external events in a
camera, suppose the film has been exposed only to light and not to any
external objects for sometime. Then nothing is recorded. Of course this
cannot be known at that time. But when the film is developed and
illuminated it comes to be known. Then we say “Oh! There is nothing
in it.” It only means that there are no sights of any external objects; it
does not mean that the film was not even exposed to the light. Indeed
it was exposed only to the light. Similarly, after getting up from SuSupti
when one says there was nothing, it only means that there was nothing
other than the Atmajyoti.

13.26 The question of Avidya in SuSupti

It is told in the foregoing sections that the Jiva has attained
oneness with Brahman in SuSupti and therefore there is no qualified
awareness. Qualified awareness is possible only in multiplicity. We have
also seen further that multiplicity is ‘seen’ only due to Avidya. Therefore,
it leads one to believe that there is no Avidya in Susupti. Bhasyakara also
states: “The desires appearing as different from oneself in Jagrat and
Svapna are only Atman for him in Susupti; it is because there is no
Avidya here to project them as separate ‘AT HIFIHM: I
AW & M | ST ANIRIeedl: ST e
(Br.Bh.4.3.21). But in another place he tells: Though the Jiva has become

one with Brahman in SuSupti he continues with the Karma of the

previous day when he wakes up. This shows that his Avidya was also
present even then S8 q o faaeheh ol & = St =1 (Su.Bh. 3.2.9).

Therefore, the question arises whether Avidya is present or not in
Susupti. Some say it is present, some say it is not. Therefore it is to be

discussed.

13.27 Objections for Avidya’s non-existence

Some objections to the claim that there is no Avidya in Susupti:
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1) People not having even Sadhana Sampatti and creatures like
lions, tigers, worms and insects all experience Susupti. If Avidya is not
present there, it would mean that they have attained Mukti just by getting
into deep sleep “GAFE T=AT 3 ATT=T' (Su.Bh 3.2.9). Just as no one
takes the trouble of climbing a hill to collect the honey if it is available
on a road side tree, similarly no body would take to Sadhana if Mukti
was available so easily as by sleeping. Then, the path of spiritual progress

stated by the SuSupti becomes meaningless.

ii) The Atman transcending Jagrat Svapna and Susupti is called
Turiya. It will be discussed in the next chapter. About Turfyatman it is
said: If an individual understands the Maheswara as Me, that is the
Turlya free from Ajhana or its effects, he will be free from all Papa
A AR e AR ........... I oG afstd ...
TET: ... T (G. 10.3). This Atman is free from the dust of
Avidya. Therefore he is said to be free from the Karana Sarira. T=

Y STfoRmeRiedd ShRURRIT. Uiaue:' (Isa 8) These statements

show that there is Avidya in SuSupti. If it were not there the need of

telling about Turlyatman would not arise.

iif) Though all sleepers merge in Brahman, after waking up from
sleep each individual is connected with his intellect only because of his
Avidya. This reconnection is made by I§vara. If Avidya is absent in
Susupti, then I$vara cannot connect the Jivas with their respective
intellects, just as a water drop put into a mass of water cannot be
separated. Because of the presence of Avidya and Karma distinguishing
the Jivas, is it possible for I§vara to reconnect the Jiva with his own
intellect “ToATRPROTHTAT] STeATeral: SISO | 58 J Toerd foaehehioT Fd
T A= = (Si.Bh. 3.2.9). Otherwise it would have been impossible for

the Jiva to continue the activity left partly done on the previous day.

Therefore we have to accept that the relation with the intellect exists

even in SuSupti and Pralaya in seed form and only re-expresses itself

during Jagrat and Srsti ‘a4 TR fG@HH Ta gATIA: I
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Tare Tl Aa9ard’ (Su.Bh.2.3.31). Not only that. Avidya exists even
in Samadhi though oneness is established there “gueEHTEATRTE T
QTR SAAYETITH A saliedard gaad I: Tare fawmm
At (Sa.Bh.2.1.9)

1v) If there is no Avidya in Susupti, then it should mean that the
Jiva is himself Ananda Svaripa. But it is not so. There, he is only
Anandamaya. Because of the absence of grief caused by the
tiresomeness of continuous mental vibrations as in Jagrat and Svapna,
he is only Anandamaya in Susupti. He is not Ananda Svariipa because it

comes to an end FAG: [ToRTETATRREA<ATAH - @IHET  ATF<HA:
AFCHR: 7 < Td SHTAIRETd (Ma.5).

Is there a reply for these objections?

Some people have the contention that the Bhasyakara says there
is no Avidya when SuSupti is viewed fromits own point of view and

there is Avidya when it is viewed from Jagrat.

13.28 Avidya exists, but not Adhyasa in SuSupti

After listening to these arguments the Siddhanta (conclusion)
has to be told. The Manas of the Jiva is permeated by Pittam (energy) of
the Nadis in Susupti and therefore he does not see external objects.
TS ATENTAA U ATHEATHReT: 9 are Ova 549d' (Sa.Bh.
3.2.7). Therefore the knowership is missed and as a result, the Jiva
merges in Brahman. Then Brahman alone remains. From whatever view
one sees there is neither Avidya nor Susupti nor the Jiva in this Brahman.
In this situation the question, ‘Does Jiva have Avidya or not in Susupti?’
does not convey any meaning. In case we first define clearly the Jiva in
relation to an Upadhi, then the question would be meaningful. “Who is
Jiva?” Brahman itself is figuratively called the Jiva in relation to Upadhis.
As long as the relation with this Upadhi continues, we refer to him as
one Jiva. In relation to another Upadhi, he is called a different Jiva.
When his mind is quitened in the Nadis, he is in Susupti. Then his
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Karma and Avidya exist in his mind which facilitates to distinguish him
when he wakes up. Distinguishing milk and water in a mixture may be
difficult for us; but the swan is known to separate them. That Karma
and Avidya which facilitate I§vara to distinguish him, remind the Jiva to
continue with that Karma. The same mind containing that Avidya and
Karma sprouts out in Jagrat. Therefore with respect to that Upadhi we
say the same Jiva has come from SuSupti to Jagrat. | TA—H Tt
SIEPEICRINCIS IS IR I R EE e B G o R BT L

(Su.Bh.3.2.9). It is to this Jiva that Jagrat and SuSupti occut. It is this

mind which is his Upadhi which existed with Avidya even when he was
one with Brahman. If this is remembered, then we have to say that
Avidya does exist in Susupti but there is no Adhyasa. Avidya continues
to exist in seed form like the moustache of a young lad. Just as the
moustache appears when he enters into youth, his Avidya expresses

itself as Adhyasa the moment he comes out of the Nadis and wakes up.

“It has been explained that oneness is the reason for the absence
of all qualified Jiana in Susupti and then it is said that there is no Avidya

there to project anything different I ATGIATIFRLAl:  SAAT:

FAHEG (Br.Bh. 4.3.21). How is it possible to say that Avidya exists in

seed form, but only Adhyasa is absent?”

It is not correct. It has been clearly told: Qualified Jfiana, that is
Adhyasa, which occurs in relation to the special position of the Upadhi
of the intellect, is absent in SuSupti. This suppression of the qualified
Jhana as a consequence of the suppression of the Upadhi is called
identity with Paramatman in a formal way relative to the Upadhi
T [oRITNT Sead fORIvHe IuregaeH I IWHE: §
AT e ST SUTEAUEIE SU=R—Id’ (Sa.Bh. 3.2.34). Not only that.
More explicity it is told: Susupti is featrlessness. Fear is an effect of
Avidya. (Adhyasa is the effect of Avidya) Therefore, with respect to the
effect of fear its cause Avidya is denied. F = JIwaq| wg & 90

ATTETRRET | TERRIGNUT SROMCYEISTH]' (Br.Bh. 4.3.21). Morcover,
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Sruti says that this oneness is experienced by one who is embraced by
one’s beloved woman. Is it possible to deny Avidya in him also for that
reason? There is no time when there is no oneness. Therefore, it would
not be correct to say that either the one in Susupti or the one in conjugal
embrace is free from Avidya; one is only free from Adhyasa. The
cessation of Adhyasa is sufficient for not seeing multiplicity, but to know
oneness even when the Indriyas are seeing multiplicity, Avidya has to be
extinct. Vidya is not seeing oneness; it is realizing oneness. Avidya
continues even in the absence of Adhyasa. But Adhyasa is not possible
without Avidya because Adhyasa is the effect of Avidya. Avidya goes
only with the onset of Vidya; it does not go by sleeping. Once it goes it

never returns.

“In that case how to understand the explicit statement that
Avidya is not in Susupti?” Just as a mad act is also_called madness, the
result of Avidya, namely Adhyasa, is here referred to as Avidya and then
it is told it does not exist in SuSupti.

Moreover, those who agree that Avidya is absence of vidya and
therefore it has no objective existence, should know that the oneness in
Susupti is not missed by the acceptance of Avidya. Now, coming to
those for whom Avidya has objective existence; to establish the oneness
in Susupti the $astra tells that at that time the Indriyas, the Manas and
all the objects of the world of effects are merged in Brahman. Those
who say that Avidya is objectively existent, have to say that it also merges
in Brahman. The Indriyas the Manas and the external world whether in
their manifest or unmanifest from are only effects of Brahman and so
not opposed to it. Therefore, their merger in their cause Brahman is
possible. But if the objectively existent Avidya should also merge in
Brahman, it would imply that it is not opposed to the Svarupa of
Brahamn. What on earth can we gain from that Brahman which is not

opposed to Avidya? Absolutely nothing.
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CHAPTER 14

TURIYA

In chapter 11, it was shown that the Jiva’s Svarupa is beyond
gross and subtle bodies. In chapter 12 it was shown that he is beyond
causal body (Avidya) also. In the same way it was shown in the last
chapter that he is shuttling through the states of Jagrat, Svapna and
Susupti. Therefore he must be beyond all these states. This implies that
he is only the Saksi, the (witness, self) seer of the Jagrat and its
transactions. Some people imagine that this Saksitva in itself is the
highest truth to be pursued. We show here that this is wrong and what
Védanta tells is something very different.

141 Saksi

Like a great fish moving from one bank to another of the river
Ganga without being swept away by its strong current, the Jiva is also
moving from wakefulness to sleep and back to wakefulness without
being swept away by the strong current of Kama Karma (Br.Bh. 4.3.18).
Just as the fish which moyes from bank to bank is different from the
banks, the Jiva should also be different from these states. The
connection of the gross body is snapped when he goes from Jagrat to
Svapna and his connection with mind is snapped when he goes from
Svapna to Susupti. Therefore, he has to be different from the body and
the mind. We have seen already that the Jiva transcends the Indriyas and
the Pranas also. Therefore he is the Saksi, that is, the seer of the external

wortld, of the gross and subtle bodies and also these three states.

14.2 Sankhya-Yoga

Some people think that realizing this is the end of pursuit and so
to make firm this awareness, they resort to the Yéga of mind control.
One can find in the Véda also references to Sankhya and Yéga such as:
keeping the head, the neck and the trunk straight and the body in balance
A W 9 TRA; keeping the Indriyas firm is known as Yoga i
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AR 7 RRIASEIRIT (Ka.2.3.11). One is free from all
bondage by knowing through Sankhya and Yéga that Dévata who is the

cause of the universe ‘TEHRI] HIGIARMHT AT < T=Ad RELINE
(Své. 6.13). Therefore, some people might imagine that the Yéga of

mind control is the real aim of spiritual attainment. But they should
remember that sitting in an Asana with concentrated mind and

controlling the Indriyas and the mind and resorting to Yoga is for the
sake of purifying the mind THEH AF: Fal Fdremisd: BRI |
YT AW ANHHACERED (G. 6.12).

This is because Moksa is not possible for one with an impure
mind. However, Yoéga does not itself lead to Moksa. Yoga has a
beginning and an end. Therefore, this state though called Yoga (that is
joining) is only Viyéga that is, disjoining RN & FHATER |
ArERTHaeI ARG 7= fOaRHE I (Ka.Bh: 2.3.11). This state

cannot be Moksa because Moksa is eternal.

All this has been told with regard to.the practical aspect of Yoga.
But its theoretical part is only the Sankhya propounded by Kapila. The
Sankhya theory accepts some of the points of Védanta like the detached
nature of the Jiva, Sannyasa, etc. Added to that, these people have also
interpreted the Védic statements according to their own views. For

example, TEHRU TGIANMHTE A@T < TAd FaURE: (Své. 6.13).

Therefore, common people will not know that they are not followers of

Védanta. Sankhyas and Yégis are dualists, they will not agree that Atman
is only one. For that matter both here and in Gita and elsewhere in the
Upanisads, Sankhya means only the Védic realization of the Atman and
not the Saksitva obtained from the bifurcation of Purusa and Prakrti.
Yéga means Védic Dhyana and not mind control. SioT & O g

ATy, ATHFEATE: | I SXh qehRul HIgaaRTI= b JiewHe
T I & = (SuBh. 2.1.3). Not only that. The Srutis have never

mentioned that mind control is necessary for getting Moksa. There is no

other Sadhana for Moksa than the realization of oneness with Brahman
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JETY TG TSNS HIgH@H SaT=d (Br.Bh. 1.4.7).

14.3 Right Realization is Sarvatamabhava

i) In that case, what is the realization of the oneness of the
Atman described by the Sruti? The answer is as follows: It is true that
one is Saksi because he is seeing everything. But recognizing oneself
only as a Saksi is not the complete understanding of the Atman. It is
because there is the Triputi of the object, its Jnana and the seer in Saksi.
As long as one understands himself as a seer, a touchet, a hearer etc., he
is not knowing the complete Atman = T TS T TR ﬁ'ﬂﬁ'&[
TR a1 @9ENgN AR 98 deq I39l Feeddd 9 a9
(Br.Bh. 1.4.7) to agree on duality and consider himself as a so called Saksi
does not lead to the right realization. Aslong as there is doership, Karma
is bound to occur the moment a corresponding object situation arises.
Therefore, it is only Sankhya and Dvaita, not the complete realization of
the Atman. One sees another, where there appears to be Dvaita....

Where everything is Atman who can see what I Sarg WAt drea]
TR UM.........00 T9 O GEAHIEATq 9 kT F TR

4

(Br. 4.5.15). In this way the Sruti emphatically dismisses the transaction
of Triputi in the Atman. How does it achieve this denial? Does it point
at the wotld in front and say “It is not existing at all” like the
Sunyavadins, or “this is only illusory” like the Vijianavadins, and
denying the objects in front on which the transactions are based? No.
On the other hand, transaction itself is rejected in the following way:
Since the pot is not different from the clay, there is only clay even when
several pots are being seen. In that clay there is no transaction of pots.
Similarly, the Jagat in front is not different from oneself and, therefore,
with this realization, any transaction in him will be sealed out even when
the body is interacting with the external objects. The state of ighorance
is that in which the Jagat is treated as different from oneself.
Understanding it as non-different is Vidya. Therefore, when Vidya

dawns the transaction in the Jiva is automatically eliminated. Realization
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of the Jagat as not different from oneself is called Sarvatmabhava. I
realize myself as that immortal Brahman in which the five paficajanas
(Gandharvas, Pitrs, Dévatas, Asuras, and Raksasas) and the unmanifest
Jagat are woven like warp and woof. I am thinking that I am not different
from that TRH SRATOT THASHT:.......... FATFATA. ... 3T = Ui = |
....... FT T H MW | 7 AeH A qaisaed S (Br.Bh.4.4.17).
That external world is not opposed to our Atman because everything is
Atman for us and we are the Atman for everything & = ST
TR ATHAND: | T & SR AEaHd 999 9 a9
ATHHAT: (Br.Bh.4.4.22). Due to Avidya, first he was Asarva, that is, not
everything. Later with Vidya when Avidya was lost, he became Satva,
that is, everything “{Gﬁ{ Ao IHa 3T|T‘ﬁ?[ ‘\Eﬁ'ﬂ'ﬂT EIER EPsC]]
afw (Pr.Bh. 4.10). Therefore, even now he who understands that he is

Brahman will become all this ‘dfeeHade o g g AE TS T 35
EERICI (Br. 1.4.10). He who sees the world in front as different from

himself, that is, sees them as Anatma, is pushed out by those worlds as
one unfit for Moksa. Anything that is seen as Anatma will push him out
from Moksa. This Brahman these Kshatra [.okas, these Dévatas, these
Védas, these Bhiitas, all these are Atman only T lll(lg*-{‘ib"qﬂld-l"ll

AR ... Td T qUGAISAAEH: T4 9% | 38 e &HH AR TH
IS TAM qATIE §d FSHEET (Br.Bh.2.4.6) The same thing is

demonstrated by the statement “he who thinks that the Brahmana Jati

is different from the Atman is rejected by the Brahmana Jati etc., he who
thinks that the Jagat of Brahmana, Ksatriya, etc. is different from the
Atman and has an independent existence elsewhere, is a mithya seer.
This mithya seet is rejected by the Jagat of Brahmana, Ksatriya, etc. seen
as mithya. This view of difference is condemned in this way and the base
is laid down to show that each and every aspect of the world is non-

different from the Atman by saying that all this is Atman @ &
FETEAANEh ST AT WA AHGRG 9T o fHreameRe aea
oAy oe7 &feficeh ST ORI S HaEivH U 38 94 JeauTer
(Br. 2.4.6) 3 o TEISA SATHTANIGRY FGARATT (Si.Bh. 1.4.19).
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In other words this state in which anything even to the extent of the tip
of a hair is seen as ‘not me’, that is, the state different from
Sarvatamabhava is the state of Avidya Iq TAEHEN ATD
AATHEANY e TR ARHSI JEa@AT SAfE=l (Br.Bh.4.3.20).

Therefore, Sarvatamabhava which is the knowledge of non-difference

of anything from oneself is really the right realization, not the Saksitva.

ii) At this stage a doubt that crops up is the following: It has
been told repeatedly that the Atman is Satya and the Jagat is Asatya.
How then is it possible to identify oneself with the Asatya Jagat? Inability
to get an answer to this question leads one to keep Saksitva as his
desideratum. It is also much less difficult to attain seership than to attain

Sarvatamabhava. Therefore, we explain Sarvatamabhava a little more.

The Jagat is shown to be Brahman from the causal view. In fact
even the shape of the effect is cause only; otherwise it could not have
come into existence. But the cause is different from the effect. That is
why it was told that the Jagat is non-different from Brahman, but
Brahman is different from the Jagat. I am this Brahman. Therefore the
Jagat is not different from me, but I am different from the Jagat.
Therefore when the mind is tending outwards and assuming the shapes
of the Jagat, I must have the intellectual conviction that it is not different
from me. Bhasya observes: What is the causal relation for the
Brahmavadin? For him it is of the nature of non-difference “(FTIRROT

qI:) SREleA: FIH A AR Al T AR UHE I

(St.Bh. 2.2.38). This relation is not restricted to the name—forms; it

applies even to transactions. This is because, just as the effect is only a
special manifestation of the cause, the transaction is only a special
manifestation of the Atmasakti. That is why for the JAani all the
transactions and also all the name—forms are Satya because they are
viewed only causally HIHAT HIATRIHI............. REECULI
AT = JITH’ (Ch.Bh. 6.3.2). Before self realization, creation

destruction etc., were from one who was different from me. With self

realization they are now from myself. In this way all transactions are

from himself in the case of Jfiani ‘HTeh HETHTAHT WS T
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TTOMCHTAI IRl STAT | HEr@feas™ g 9 e @ed ud
Il | TAT G SFATR: ATEA TG 6gW: (Ch.Bh. 7.26.1). Therefore,

seeing a stone or clay is itself not Avidya. To think that they are mutually
different and they are also different from him who is seeing them, is
Avidya. Similarly, walking and eating are not Avidya. But to think he
himself is Karta and Bhokta is Avidya. One who eats Anna (food) is
Annada; one who connects Anna and Annada is Slokakarta — I§vara.
In the acclamation of the Jfiani, ‘T am Anna, I am Annada, I am Slokakrt’
there is no Avidya of enjoyership. It is only the right understanding of
Sarvatmabhava amidst the transaction between the eater and the eaten.
On the other hand, when the mind is tending inward and does not
assume any shape, it is self evident that one is different from the effects
of shapes. The Ajfiani also does this to some extent! But in his case it is
Asarvatmabhava, he identifies himself only with his own body etc., but
treats others as different from him. He does not feel oneness with the
whole world. In Sarvatmabhava, it is not so..Everything is himself.
Therefore, self realization results only with the removal of the sense of
difference with outside objects “ATEIFRHTINEG FIFRa ATHEEEATET

UM (G.Bh. 18.50). It is not the denial of the outside objects. Though

outside objects are being cognized through the Indriyas and the body is

performing transactions, this Sarvatmabhava destroys the doership in
the Jnani. This is because there is no Avidya Kama Karma, etc at all in

the fruit of the Vidya of Sarvatmabhava, Moksa “ateTTal A& feramhet
PRTRREFRALY. ... o ATTETIGRMHEHHATT 7 Fi<r (Br.Bh. 4.3.21).

“When the mind is tending outside, is it not wrong to know that
the Asatya (word) is oneself?”

Not like that. The effect to which one refers to as ‘created, exists
now, destroyed’ is certainly illusory, an illusion due to Avidya. There is
no question of the JAani considering it as himself. One who knows
himself as always existing can never identify himself with such a Jagat.
But the Jagat in front of us is not like that. It exists when it is being seen
and exists in an unmanifest form when not seen. Therefore it is Asatya

in the sense that it changes from a manifest state to an unmanifest state.
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Nevertheless it is Brahman, not different from it. That is why Bhagavan
says “Both the sat and the Asat, which are distinct are me only. Karya is

sat and Karapa is  Asat  Hd.......... qguday FH=d |

N b

S 3 FAFRI AT FEHA (G.Bh. 9.19). Therefore, one has to

understand the Jagat as non-different from oneself.

“What does one gain from this knowledger”

“The Manas necessarily tends outwards as a result of Prarabdha
even for a veteran Jhani—the Prarabdha which has caused this body
invariably produces its inevitable results. Consequently, there is bound
to be motivation in his faculties of speech mind and body inspite of total
realization. The reason is that the Karma is more powerful like the arrow
which has already been shot from the bow SRRRHEH FHHOT

FAaheTETd SRARHITHTE TR TgRIa ST : AW | A
FHH avﬁm Hﬁ?@mﬁ’ (Bt.Bh. 1.4.7). In all those times an

individual must have intellectual conviction that the Jagat is not different

from him. Only then can he know that he is not related to the
transactions of his body with the world. In fact, this also reassures him
that what he has realized is the Brahman-Atman identity stated by the
Sruti and not just the seership. On the other hand if he continues to
have a sense of difference as in seership, he is bound to be tied by the
transaction. Action itself is not bondage; it is only the sense of
doership that is bondage: the absence of this sense is Moksa.
Therefore, the gain of this intellectual conviction of the identity with

external world is transcending all transactions.

14.4 Examples

An idea of this gain can also be obtained in the case of an Ajhani.
When he has a healthy body he has complete identification with it. Many
activities of the body like breathing, eyelid movement, etc. are not
motivated by him, but the activities will be going on. Similarly in the case
of a Jfiant all actions will continue without the sense of doership. Such a

state of mind is not impossible. All the Jfianis have experienced it. This
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being their personal experience cannot be denied by others’ logic (Br.Sa.
4.1.15). One such Vamadéva Rsi proclaimed the mantra, ‘I am Manu, I
am Siirya ‘3TE VS I (Rg.Sambhita. 4.26.1). The great Nammalwar

who saw himself in everything has made the following thrilling

statement:

All this visible earth is myself; All this visible space (Akasa) is
myself; all this visible hot fire (Agni) is myself, all this wind (Vayu) is
myself, all this water of the ocean is myself. I have no relatives; every
one in this whole world is my relative. It is I who give rise to relatives.
It is I who destroy all relatives. It is myself who is the relative of all
relatives. This poem of ten stanzas from him unfolds a glorious view of

Sarvatmabhava.

14.5 Sublimation of the world

Sarvatmabhava has been described on the basis that the mind
inevitably goes outwards due to Prarabdha. But this should not be
misunderstood as to mean that Brahman is associated with the
humdrum of the world of effects and that therefore one has to
understand oneself also as such. Though there is a sense of non-
difference in Sarvatmabhava of “all this is me”, notice that ‘all this’
implies difference and ‘is me’ implies non-difference. This non-
difference is sometimes described as non-difference with tolerance of
difference. But Brahamn does not tolerate any difference! In other
words, there is absolutely no trace of difference in the Svarapa. O
Sémya! This was all one sat only without a second “Hed HIRTHT

TR HAEART (Ch. 6.2.1).

Bhtima is that where another is not seen, another is not heard,
another is not known T ARIALANT TGN AT & AT
(Ch. 7.24.1). There is no trace of multiplicity here g A o

(Br. 4.4.19). He has not inside awareness, not outside awareness........ He

is without duality FT=T: U1 T AT ......... 3@?{4{’ (Ma. 7). In this way
duality in the Atman is totally rejected by the Sruti. “Then how is it that
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it says everything is Brahman where both the words, world and
Brahman, are in the same case-nominative case?’ It is only to sublimate

the world and not to convey that Brahman contains multiplicity T4 A
i ATHMMERT AT AHREaIiae T (Sa.Bh. 1.3.1).

The effect is of the nature of Brahman, but Brahman is not of the nature
of the effect. The Sruti, of course, tells that he who understands himself
as Brahman will become all this T Qa g e a@wﬂﬁr g3 9 Wala
(Br.Bh 1.4.10). But it also tells that Brahman is ‘not like this, not like
this.” Sruti mainly tells that it is formless ‘SETaeE I AAGHANT (Br.Su.

3.2.14). Therefore, when the mind is tending outwards Sarvatmabhava
is to be resorted to. But for Svaripa Jfiana of Brahman-Atman identity
only formless Brahman is to be adopted. In other words, for Svarupa
Jhana one should realize that he is that Brahman in which the world of
effects is sublimated, that is, one not containing the humdrum of the

world.

“Why should one admit the world first and then talk of its
sublimation? From the beginning why cannot we say that the

wortld is non-existent?”’

It has been repeatedly told that the world which is deemed
different from the Atman is non-existent like rabbits horns; but the
world in front.of us is not Asat like that. But it is not Sat like the Atman
cither. Atman is the transcendental Sat and the world in front is
transactional empirical Sat. Since there is no transaction at all in the
Atman, this is to be sublimated for Svaripa Jfiana. But sublimation of
Jagat does not mean its destruction, so as to make it inaccessible to
Indriyas. “‘What is sublimation of Jagat? Is it like liquifying solidified ghee
by contact with fire? No; because such a sublimation has to be done by
I$vara only at the time of Pralaya. It cannot be done by any mortal.
Therefore, such a sublimation cannot be advised to mortals by the Sruti.
Not only that; if such a sublimation has been done by one who has

attained Jfiana by now, then the world should not be existing but it is

existing “RIST TAATGAT AH? FFH ARAATIIIRIA FARISTATTTT 33
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TORUIed:  HA>.......... ¥ UEYARO  RER: WEedagE S
TSN SYRITTT T T7q | Tehed = SATaHch JroaATeuiaed: Fa:

il Ta JrEATeR S A (Sa.Bh.  3.2.21).  Moreover,

Brahma Vidya can neither create nor destroy an object 1 g BlGIRED

J& Fq Hadd a1 el ST (Br.Bh. 1.4.10). Therefore, in the

anxiety that Atman alone is to be retained, if one gives up the Brahman

described by the Sruti and also the method of attaining Brahman Atman
identity and like Vainasikas posits that the world is Asat, it is wrong;
because it would then mean that the direct perception of I§vara of the
future world would become his wrong recognition ‘34'5@?[ qaT5e: T
Ao HG AT TAGHA (A @ (Br.Bh. 1.2.1). If the world is dropped

by deeming it as an illusion due to Avidya like the Vijhanavadins then
there is no way at all to arrive at Brahman. Then how is it possible at all
to realize Brahman-Atman identity? Without communicating what
Brahman is, if you say “Realize Brahman, sublimate the Jagat” even a
hundred times, neither the realization of Brahman nor the sublimation
of the Jagat can happen “SATATE SR STRITeR E3S qogiaed 9 3
IAFASTTh A T TaFee@l al S (Sa.Bh. 3.2.21). Therefore,

we should never deny the existence of the world either as Asat or as
Kalpita due to Avidya. Instead, if we establish the process of sublimation
of the world as told by the Bhasya and then speak about the Brahman-
Atman identity, ‘we can prove that those who call the Advaitins
concealed Buddhists are unconcealed fools themselves. The meaning of
the sublimation of Jagat is different. In order to elucidate this procedure

we will start with an example.

The meaning does not contain audible words of sound form;
words of sound form do not contain readable line forms. But readable
line forms contain audible sound forms and audible sound forms
contain meaning. That is why people utter words in order to convey
meaning and draw lines in order to convey words. Therefore, when a

person reads, he sublimates the letters of line forms in the audible words
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and sublimates the audible words in the meaning to grasp it. In the same
way, there are two worlds in the case of an Ajfiani as explained in
(12.19.1ii) The first is that what a person sees as Abrahman—which is
different from Atman and therefore an illusion due to Avidya; another
is that what the Sruti says as Brahman itself, projected by Brahman itself
in order to make itself known, therefore non-different from Brahman.
The meaning of Sruti with regard to the Jagat is to be clearly grasped
and the illusory Jagat should be sublimated in the Jagat described by
Sruti, that is understood that the Jagat in front is not Abrahman as had
been thought previously. Only then, the world described by Sruti comes
to recognition. This is not different from Brahman and so not different
from himself. Therefore, automatically all the transactions he was
imagining in himself as being done with the world in front drop out.
This process of sublimation of the world is done in three steps as

follows:

14.6 Samasti—Vyasti

Towards that end, we will now explain two words— Samasti
and Vyasti. Samasti means the collection of the members of the
category, Vyasti means one of the members in it as distinguished from
among the collection by some special quality. The world in front made
up of Paficabhttas is Samasti, the body of the Jiva is Vyasti. The Prana
Dévata which appears in the form of life span of all living creatures is
Samasti, the Pranas of Jiva is Vyasti. The mind and the intellect of
Hiranyagarbha is Samasti and those of the Jivas are Vyasti. Though the
Vyasti is different from the other members of the Samasti in one of its
qualities, its Svarapa is not different. For example, the body of the Jiva
is different from the external Jagat in its shapes and actions, but not in
its Svarupa. It is also made up of the five elements like the Jagat. It is
only the five elements of the Jagat which modify and take on the shape
of the body. If one introspects a little, this is not difficult to understand.
But to know that the Jivas’ intellect is not different from the Samasti
intellect is rather difficult. It needs the study of the Sastra. The special
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qualities that the Jiva finds in himself as different from Samasti makes
him superimpose a difference between himself and the Samasti. He

should correct it and achieve identity with Samasti.

14.7 Vaisvanaratma

1) In Jagrat if Jiva is Vyasti, Vais§vanara is Samasti. During Jagrat
the Jiva thinks different from other Jivas and that he is independent.
Even a little reflection shows that this mutual independence is
unfounded. Nobody can do anything totally independently, without any
influence from the external world. Therefore, an individual can
understand that all the activities done through his gross body is only on
the prompting of the collective Vaisvanara. Of course, we know that the
food eaten by us is digested only by him (G. 15.14, Br.Bh. 5.9.1).

i) This Vai$vanara is the first quarter of the PratyagAtman who
is Paramatman himself. He is placed in the wakeful state of the body,
knowing outside things, 19-faced, and is the enjoyer of gross things. All

these are the same as mentioned in Vyasti. But, Vai§vanara is Saptanga

also, that is seven organed TANAEIH SR qHE UhHeRae:
VT JYFR: TAH: IR (Ma. 3). His seven organs are: the upper
worlds are the head, the Sun is his eyes, the ear is his Prana, Akasa is his
waist, water his bladder and the earth forms his two feet (Ch.Bh. 5.18.2).
Once some Rsis went to Uddalaka Aruneya to learn Vai§vanara Vidya.
He did not know it fully either. Then he himself took the Rsis to the
king, Asvapati Kaikéya. All of them approached the king with humility,
giving up the pride that they were Brahmanas belonging to higher caste.
Each of the Rsis had thought of one of the organs mentioned above as
Vaisvanara and meditated upon him as such. When the king heard this,
he warned them that should they continue like that, they could be losing
their respective organs. Afterwards he taught them the seven organs of

Vai$vanara mentioned above.

iif) Question: ‘“The Pratyagatman is the seer within our own

body. The purpose of the Mandakya Sruti is to inform us about the four

236



quarters of this Atman. When this is the purpose, how is it that the Sruti
describes abruptly the world outside the body as organs of Vai§vanara?’

The answer to this question is: The PratyagAtman is now under
the impression that he is only his body or he is the seer of everything.
This is his mistake. PratyagAtman has imagined this limitation in himself
due to Avidya. But really he is Brahman which pervades all over the
Jagat. In order to understand this, the Jiva has to give up his imagined
limitation in himself and feel the identity with the body of Vai$vanara;
then the duality that he is the seer of the world is lost and Sarvatmabhava
is attained. Only then Advaita is established. An individual who finds all
the Bhatas in his Atman, and his Atman in all the Bhatas is the one who
knows truly (Isa.6). On the other hand, if one mistakes the
PratyagAtman as limited to his own body like the Sankhyas, it will not
be the Advaitik realization mentioned. by the Sruti. The organs of

Vais$vanara have been described as the organs of the Pratyagatman only

to bring about this right realization T = | FATTATILH Hearata: |
TEYAIY AT UeRl &9 W qavale o A | J&] Faioran
(2. 6) TAME gad: I¥RAT UF Q| 391 & @eguRi=ed wa
TIIAT AGATGIANT €8 &G | J&7 = 9id 3Tead Sid giispal o= 7

T (Ma.Bh. 3). With this oneness, the illusory doership in the Jiva

caused in relation to the body will be lost.

14.8 Taijsatma

The next step is to attain Sarvatmabhava with the Taijsatma. It
is as follows: If the Jiva in dream transactions is Vyasti, the Taijsatma is
Samasti. He is also Svapnasthana located in the dream state,
Anantahprajia  (getting awarenesses internally), nineteen—faced,
Praviviktabhuk as in Vyasti (see 13.3) He is also Saptanga like the

Vaisvanara— GARIHIST:I: THF THAGRITHE: ACfo®myE ol
feaa: 9@ (Ma. 4). But these organs are the subtle forms of those of

Vais$vanara. He is Taijasa because his mental forms are only of the nature

of Téjas without gross objects. He is the second quarter of the

Pratyagatman who is Paramatman himself. He is the same as
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Hiranyagarbha whose intellect is the Samasti Buddhi. In the second step
of the sublimation of the world, one has to attain identity with Taijsatma.
With this, the sense of duality arriving through the intellect, that is

knowership, is lost.

Vai$vanara conducts worldly transactions staying in the eyes of
Jiva (13.1). From the difference of position he himself is described as
Indra with respect to the right eye and as Indrani, his wife, with respect
to the left eye. Indra is actually Indha. But because the Dévatas are haters
of direct transaction and lovers of indirect transaction, he likes to be
called indirectly as Indra. Both Indra and Indrani leave their places in
the eyes and come to the heart and merge during sleep. Then the Jiva
gets dreams. In this way, Indra in conjugal embrace with Indrani is
Taijasa (Br.Bh. 4.2.3). This Taijasa Hiranyagarbha is the first issue of
Paramesvara. Therefore Indra is Paramesvara himself and Indrani is the
Prakrti. That is the reason why the Atman of the Taijsatma, the Prajfia,

is Paramesvara himself.

149 Prajhatma

If the Jivatma in SuSupti is-Vyasti; Prajiatma is the Samasti. In
Vyasti, he is called Prajna (see 13.13) This is because it is himself who
understands everything before the sleep and after the sleep. In Samasti
also he is called Prajnia but for a different reason: He is only Prajiapti
Svarupa, that is, only Caitanya. Therefore he is Prajna. This Prajna is
Paramesvara himself because his omniscient Prajia never leaves him

U TWHEG | a5 Wed AR (Sa.Bh. 1.3.42).

Though Vai§vanara and Taijasa are Paramatman only, they have

qualified awarenesses in relation to the Upadhi. But Prajfia is not like
that. He is prajianaghana, that is one without the transaction of qualified
awarenesses. He is Sarvedvara, Sarvajfia, Antaryamin, the cause of
everything; the creation and destruction of the Bhutas are through him

Y FAER TY Fa7 THISaTey I Jae THaredl f& qam@m (Ma. 6).

He is the third quarter of the Pratyagatman. Therefore in this third step

of the sublimation of Jagat, one should get identification with Prajia.
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Vaid§vanara, Taijsatma, and Prajfia are in that order the first three
quarters of the Pratyagatman. These quarters are not like the legs of a
cow. It is rather like twenty—five paisa, fifty paisa and seventy—five paisa
of a rupee. All the three are subsumed in the rupee, the first two in the
third and the firstin the second. Similarly, in the case of the four quarters
of the Atman, the analogy for the sublimation of the world is the four
quarters of the rupee. It is also like sublimating the line forms of letters
in the audible words and of the audible words in the meaning to grasp
it. Here, the gross Vai§vanara is to be sublimated in the subtle Taijasa,
this subtle Taijasa in whom Vai§vanara is already sublimated should be
sublimated in the subtler Prajfia and finally the Prajna in whom Visva
and Taijasa are already sublimated should be sublimated in the subtlest
Pratyagatman. Then the imagined doership and the knowership are
totally destroyed and he gets identified with the Atman of the nature of

‘not this, not this’ T FATHAM UM ITHEA PG STAEH

ATATATH I TfdI2d” (Br.Bh. 4.2.4). In this way he remains only

in Drastrbhava. This is like giving up the transactions with twenty—five,
fifty, seventy—five paisa and retaining only the rupee without

transactions.

14.10 Turiya

By now, one may have an apprehension as to how difficult it is
to know Brahman. Is it because it is not communicated propetly? Of
course, thatis also true. If we have to communicate It clearly, we should
have known It clearly ourselves by seeing directly or hearing about It
through someone or understand It in our own mind. However, this has
not been possible for us. Sight, speech and mind cannot reach Atman at
all. Therefore, we have never understood it clearly as ‘like this.” So we
do not know how to communicate it cleatly either T T FeT=S(T

IR AT F: A o= 7 fGSmEr FUaegReEAa (Ke. 1.3). The root

cause of the truth of the matter of both our difficulties lies in the nature
of Brahman. When any thing is spoken about, the natural urge in the
mind is to search for it outside. But, Brahman is itself at the root of this
urge.
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That is the reason why the mind cannot objectify Brahman
(Ke. 1.6) Therefore, how difficult should it be to understand It?
However, the compassionate I§vara has blessed the Jiva with Susupti to
facilitate understanding, a glimmer of it. If we are foolish indeed, we may
get rid of tiresomeness while in SuSupti and get back to Jagrat and
continue to indulge in our stupidity. If we are MumukSus we may
contemplate on the oneness in SuSupti graciously granted by Brahman
in the light of logical analysis and the Véda and acquire Brahaman-

Atman identification.

In Susupti all the hurdles for this identification have been
removed except one, and that is Avidya. We cannot get rid of it being in
Susupti itself. We have to wake up. For that matter, we have to wake up
from all the three states Jagrat, Svapna and SuSupti, because all are
transient. All the ‘three are dreams FI: FUT:' (Ai. 1.3.12). Just as the

Ajfiani gets up from the dream and realizes that “I am unnecessarily
excited; there is no reason for this. All the transactions were only
imagined within me”, similarly the Mumuksu has to get the right
understanding that “I am experiencing pleasures and pains from the
transactions in the three states. There is no basis for this. All the
transactions are only imagined in me. I am, indeed, the Brahman which
is the Upadana for the whole Jagrat. Transactions are possible only in
the effects and not in the cause. Of course, I am in the effects
(Sarvatmabhava) but there are no effects in me (Svarapa Jfiana).”
It is precisely this lesson that Bhagavan taught Narada “O Naradal you
are seeing all thisas me. That is only my illusory creation. Never think
that I posses the qualities of all these Bhatas AT Y HAT GO FH

TR ARG | A ORh 94 AR (Moksa Dharma 339.45). All the
Bhitis are in me........ the Bhiitis are not at all in me T

AT ........... T T A& 9 (G. 9.4.5). Such complete denial of

transaction of the three states is implied in Turiya. This is Svarupa Jfiana;
this is also Sarvatmabhava. Because, though there appears to be

transactions in Sarvatmabhava, there is really no transaction in Atman at
all.
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STeEITGeRTHeRHAITOT 7 Fiwr (Br.Bh. 4.3.2.1) Just as the same Brahman was

called Parabrahman looking beyond the name-forms and was called
Aparabrahman without looking beyond them (10.1.ii), the right
realization has been described as Svarupa Jiana looking beyond the Jagat
and as Sarvatmabhava, without looking beyond it. Though it was said
that Sarvatmabhava is non-difference with tolerance of difference, it
should not be understood that Sarvatmabhava contains the transaction
of difference. It was intended to only point out that name-forms and

their transactions are non-different from Atman (14.3.ii).

Turiya is the fourth quarter of the Atman “FIgY A= T SATHT

(Ma. 7). It is not like the fourth leg of the cow. Just as the rupee itself is
the fourth quarter of the rupee, the Atman is the fourth quarter of
himself. In other words, Turlya is not to be understood as the fourth
state of the Jiva. It is actually his Svarapa. He is not Antahprajfa that is,
not Taijasa, not the dream seer. He is not Bahisprajfia that is not Vi§va
that is, not the transactor duting Jagrat. He is not the one in-between
the two states. He is not the non-discriminating Prajianaghana, that is
not knowing anything because of the freezing of all awareness, that is
not one who sleeps: He is not Prajna, that is not Prajiatr who
understands other things clearly, because there is nothing different from
him. He is not Aprajiia, not Acaitanya. He is not the seer. He is not
available for transaction. He cannot be understood by the intellect
through Pramanas like inference etc. He has no features. Therefore he
is unthinkable—Acintya. He cannot be conveyed in clear terms. But he is
to be grasped as the unmissed entity persisting in all the three states. All
the world is sublimated in Him; that is why he is peace. He is auspicious.
He is without duality. He is himself the atman —

AU A GRwR AYEd: U 9 UEEEd A U AmEH |
AT AU IS IHRTATITAR. I 9=

Rrawsd =g 7= 9 o1e 9 R (Ma. 7).
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14.11 Some doubts

1) ‘When Vaisvanara, Taijasa, and Prajfia are Paramatman, how
is it that all the three are denied in Turiya?’

Paramatman himself appears with transaction as Vai$vanara,
Taijasa and Prajna through Upadhi. Prajia also has the transaction of
the creation etc., of the Jagat. But Turiya is without Upadhi. So after
sublimation of Vai§vanara, Prajfia, and Taijasa, all transactions will be

denied in the Turiya.

i) “This Atman, is solid awareness Prajhanaghana where there is
nothing like outside or inside ‘FTTATATSARISATE: Fcd: TAEA TS’
(Br. 4.5.13) as Sruti describes it here. The same Atman, Turiya, is

described as “not Prajianaghana”. How is this?’

The same word Prajianaghana is used in different senses. The
common feature in Turlya and SuSupti is that there is no transaction of
qualified awareness. In this sense Sruti uses the same expression in both
places. But the difference is this—the non-discrimination namely, “I did
not know anything” is there in SuSupti because of Avidya (see 13.13),
but in Turiya there is Vidya. This difference distinguishes Turiya which

is not Prajiiatma of Susupti.

iii) “Turlya is indeed Brahman. It is described as Alaksana, that
is without features. On the other hand Brahman is said to have three

features—Satya, Jnana and Ananta. How?’

Of the three features of Brahman, Ananta is only a denial of
limitation. Therefore, it does not affect the description as Alaksana. Of
course, Satya and Jfiana are features of Brahman with their own
meanings. However they are not the expressed meaning for Brahman;
they do not describe Brahman literally (see the introduction to ch.10).
Therefore we resort to their intended meaning to recognize Brahman.
In a way this is also a denial of features, not affecting the description as
Alaksana.
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iv) ‘Brahman is described as Apraméya—not a comprehensible
object and Turiya Atman is the same as Brahman. How can Turiya be

Apraméya when Sruti is describing Him?’

It is true that he is not an object — TASHHI (Br. 4.4.20).

Therefore even the Sruti cannot convey him by any description ‘like
this’. He already exists as the knower. But the transaction of knowership
is imagined in Him due to Avidya and it is to be removed. Towards this

end alone, the Sruti uses words of negative meaning to describe Atman.

v) ‘Will a Jfiant who has realized himself as the Turiyatman not

get sleep and dreams?’

Not like that; when the mind is acting through the eyes there is
Jagrat and when it comes to the heart Svapna and SuSupti occur. All the
three states are only features of the body. Further, the body functions
do not stop the moment there is realization. They continue as long as
Prarabdha exists, just as an arrow shot from the bow does. Therefore,
all the three states are there for the body of a Jfiani also. But the
difference is this: In the mind of a Jiani there is the impression of
Sarvatmabhava, while in an Ajfani Asarvatmabhava. Therefore their
dreams are also of a different variety. An Ajfani dreams of
Asarvatmabhava like killing, winning, chased by elements, falling in pits,
etc. A Jhani dreams of Sarvatmabhava such as being himself the Dévata,
a king, the whole wortld, etc. (Br.4.3.20). However, the Jhani cleatly

knows that none of these states is in him.

vi) ‘While speaking of the mind (see 11.4) it was told that when
it is fixed on one thing, it cannot be on another at the same time. How
is it possible for a Jhiani to have transactions when his mind is always
fixed on the Atman?’

No transaction is possible when the mind is free of thought;
when it is engaged with thoughts, it is possible to work even keeping the
mind in the Atman, because the things in which a person’s mind has to
engage are known to him to be non-different from himself. For example,

it is universal experience that while concentrating on the meaning,
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everyone is engaged also in seeing, hearing, talking, etc. Similarly is the

case of the Jani.

vii) ‘Will it not be pretension on the part of a Jfiani if he works
like others, knowing that he is a non—doer and unconnected with

everything?’

No. The teacher who knows arithmetic well, still goes on folding
the fingers to count when teaching a child. Nobody calls it pretension.
Very great Jfanis do Karma like Ajfianis for the sake of Lokasangraha,
that is to keep the society in the traditional practice (G.3.26)

viii) ‘Is there a possibility that Jfiani could do bad actions because
he knows that he is not touched by it?’

When it is said that Vivéka, Vairagya, Sama, Dama, etc., are
necessary just to listen to Védanta, how can the Jiani who has done
Sravana, Manana, Nididhyasana and has finally achieved fulfillment
perform a bad act? It is impossible. He who'is able to sce a pit even in
the darkness of night would never fall into it in daylight (Ch 2.23.1).

ix) ‘If a Jfiani is doing Karma, does it indicate ‘Avidyalesa’, the

remnants of his ignorance?’

No. It is well known that acquiring Atma Jfiana is very difficult.
That is why Svétakétu asks his father repeatedly till all his doubts are
removed about the lesson ‘thou art that’. He gets instructions nine times
before finally getting all his doubts cleared. This way Avidya is lost only
step by step. Doubts persist till complete knowledge dawns. As long as
there is doubt, it only means that right realization is yet to come.
Whether it is the first or the last or whether the continuous or the
discontinuous, the one thought which totally removes the fault of
Avidya is Vidya & Ud SAfer=nieary Hafiwesdd Tad: A $=: F=<d:
FHA! o1 9 Wa foR=IT (Br.Bh. 1.4.10). After this understanding has

dawned there is no question of any remnants of Avidya. Those who

wrongly think that doing Karma invariably presupposes Avidya speak
like this. This is not correct. Brahmajfiana and the simultaneous

maintenance of the body is the personal experience within the Jaants
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heart. How is it possible for others to deny it? Both Sruti and Smrti
describe the features of Sthitaprajiia keeping only this in view—ehe &

T WEaIIId FEde S8R 9 W1 Yiqery wehid? giasgiay =
rTTaguieR Taea &= (Sa.Bh. 4.1.17). Though the Jani

appears like others to be doing transactions for example, going for
Bhiksa etc., common people cannot know his personal experience of
non-doership. They may think that he is the doer. However in his own

experience born out of Sastra Pramana he is a non—doer only

ANFATEREATHCI AT TAifehoh: STRITUARG [HETeATRl FHHIOT et
T | WY q IMEITHIUSIGA 31’ (G.Bh. 4.22). As a matter of

fact, in the case of a Jnani all transactions are also true because he sees
them causally “TEEAT TA@ AR[WHT FAFTSRUN FAHROT =
FIFH' (Ch.Bh.6.3.2). One who has got this realization knows that

Prana, desire, memory, the appearance and disappearance, qualified
knowledge, meditation, motivation, mind, speech, name, actions —
everything is from the Atman only. Therefore, there is no danger to this
Jnana of the Jhani by such actions. For that matter, is not Paramesvara
responsible for activities of creation, etc.? Are not the Avataras,
incarnations of Paramatman like Rama, etc. doing Karma? Is it possible
to attribute Avidya even to Him? No. Though actions may be taking
place in the body of a Jhiani because of the Prarabdha, he knows fully
well that he is unrelated to them. It is only this conviction which is Jfiana.

Others may think that Jfiant is doing Karma, but he does not think so.

Question: ‘Sruti tells that the impediment to him is only till he is
not released from the present body; the moment it falls, he merges in
Brahman T d@cd FR IEACHEISY U&= (Chd. 6.14.2).

Therefore it means that Prarabdha is an impediment for Méksa. Since
this Prarabdha is only due to his erstwhile Avidya, can we not say that it

is just the remnant of Avidya?’

Answer: That is not correct. Suppose that gripes are caused by
the consumption of wrong food due to temptation. However, this
stomach ache will continue for sometime though the temptation is lost.
But it is not described as the remnant of temptation. Similarly, Prarabdha

245



of a Jiani cannot be decribed as the remnant of Avidya. It is not correct
to say that a part of Karma has been burnt and the remaining, part could
cause sprouting, just like the part of a paddy seed which is partly burnt
is not seen to sprout from the other part. Similarly, when Avidya is burnt
all his Karma is certainly burnt. He knows it himself T = STa=lTcaRIeEe

gl FITES FHREE ThevER: Thenied sgIIad | 9 @
AR MO THeRTRIE! T2 | Tghered  FHISE g
ez R (SaBh. 3.3.32).

Question: ‘As long as an action is taking place we know that the
force which motivated it is also continuing. What has motivated this
Prarabdha is only the Avidya of previous life; therefore can we not say
that there is a remnant of Avidya of the previous life though he does not

have Avidya now?’

Answer: This is not correct. Avidya which.is the absence of
Vidya may be the reason for Karma. But the Upadana for the Karma is
only the Prakrti of three qualities. Avidya alone cannot lead to any
inequality because it is homogeneous (since it is the absence of Vidya).
Butitis only Avidya mixed with faults like lust, etc. generating the desire
to do Karma that leads to inequality T = Sl shaell IR RO

TFHETET | TRMICAARTATEAT ST wHgel ST 9=l @’ (Sa.Bh.

2.1.36). On the other hand, to say that Avidya is objectively existent and
is the Upadana for Prarabdha Karma and consequently Avidya exists as
long as there is Prarabdha, is in direct contradiction with the statement
of Sruti namely, the Jfian is Brahman here itself though as if appearing
with the body; being Brahman he merges in Brahman T8 9 EEER]

FETY JEATHE A&Id 9 & T TR (Br.Bh. 4.4.6).

Question: ‘Then what is the meaning of Chandoégya statement
that Prarabdha is an impediment for Méksa?’

Answer: Prarabdha is never an impediment for the Méksa of a
Jnani. He is already Brahman here itself. However, there is one similarity
and one dissimilarity between a Jiiani and an Ajiani. Both of their bodies

die when their Prarabdha comes to an end. But the Ajhani takes up the
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next birth as a result of his Ajiana and Saficita and Agémi Karma,
whereas the Jfiani does not. In order to emphasize this difference, the
Chanddgya says that the Jfiani waits for Moksa till the fall of the body.

x) Since the Atman is Sarvajfia and Sarvasakta does the

Atmajiiani also have these prowesses?’

Prowesses express themselves only through Upadhis. Creation
etc. of the world are done by Hiranyagarbha whose Upadhis, mind and
intellect, are of pre-eminent potentiality. Except him, nobody else can
handle creation etc. of the whole universe. If it were possible for others
also, a compassionate person would conduct Pralaya to remove the grief
of all the Jivas at once or a sadist would desire to grant a birth even to
the liberated souls. This would lead only to chaos. So, this is not allowed
to anybody else. But people who have done Sadhana (means of
attainment) according to their ability may get prowesses according to
their ability. However it must be remembeted that there is no connection
between the prowesses and Atmajfiana. One without them could be a

Jnani and one with them could be an Ajnani.
xi) “Then how to say that Jfiani is [§vara?’

When the Jfiani is alfeady Brahman, why is he not I§vara?! Jiani
is that Brahman which is called I§vara in relation to the Maya. Therefore
Jfant is automatically T$vara also. This has been explained already in
(14.3.1i.). That atma for whom nothing remains uncomprehended, that

Atma is Sarvajfia TREAISTHRT 7 [HEA ORRSE 9 @ F6G9
(Ka. 2.1.3).

xil) ‘Does Jhant have another birth (Janma) or not?’

Jfnani does not have another Janma because all his Karma would

be reduced to ashes by the fire of his Jfiana, just as the blazing fire burns
dry sticks AT  AHGISTUVEHAGEASS | AAMRE:  FAHAITOT
HEATEE TAT (G. 4.37). At the end of his life span his speech, mind,

Prana will never take up any vrttis (forms) at all unlike in the case of the
Ajfiant. (see 11.12) The subtle elements in these Upadhis will merge in
the respective Paficabhutas (Br.3.2.11; Pra. 6.5) When the Prarabdha
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comes to an end the body dies and he being already Brahman merges in
Brahman—just like pure water merging in pure water. But some Jfianis
take up another birth at the behest of I§vara like Apantaratamas who
was born as Bhagavan Vyasa. Such Jhanis pull their own remaining
Prarabdha to take up the next birth.

xiif) ‘Does he not have to take another birth for clearing his

Safcita and Agémi Karma?’

No. After attaining Jfiana there won’t be any Agami Karma at
all. But the dispensation of the Karma done in that life till Jiana was
obtained and the Safncita Karma of the previous lives is as follows: His
children take his property. His friends take his Punya. His detractors
take his Pipa T AT IEHUAR qea: AYFai Tgu<T: TIHAH
(TTeATaA AT ). People dear to him will take his good Karma and
people not dear to him will take bad Karma ‘& e

FAIAAAT AT (Kau.1.4). Thus Brahma Vidya is very great
(Su.Bh.3.3.20).

xiv) Is it necessary to be a Sannyasi to get Jfiana?

Sannyasa is necessary for Jaana Sadhana, but not for obtaining
Jnana. On the basis of the Sadhana done in previous lives Vamadéva
attained Jfiana even while in the womb (Ai.Bh.2.1.5).

14.12 Omkara

The first-born Prajapathi performed tapas in order to know the
quintessence of the worlds. He understood them as the three Vyahrtis—
Bhuh, Bhuvah and Suvah. Then he did further Tapas to know the
essence of these Vyahrtis. He understood it to be Ombkara. Therefore all
this is Omkara (Ch. 2.23.2-3). This is nearest to the Paramatman. It is
His name. When it is chanted He will be pleased. This is also the symbol
for Brahman that is, just as worshipping a Sﬁlagréma as Visnu, one can
meditate on Brahman through the sound of this letter. That is why all

the Védic Karma starts with the recitation of Omlkara.
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There are several types of meditations on Omkara mentioned in
the Sastra. There is a story to convey the greatness of the Upasana in
which the prime Prana is represented by Omkara: Long ago the Dévatas,
scared by the Raksasas, took to Omkara for their protection. They
meditated on it as the nose, then as the speech, then as the eyes, then as
the ears and then as the mind. Raksasas defeated them each time and
then the nose picked up bad smell, the speech told lies, the eyes saw
undesirable things, the ears heard undesirable things and the mind
thought of undesirable things. Thereafter, the Dévatas considered
Omkara as the prime Prana and then meditated upon it. Raksasas could
not beat them. Instead they themselves were destroyed. Therefore if one
meditates upon the mukhya Prana (vital air) as Omkara, his enemies will
be destroyed like a lump of clay thrown on a rock (Ch.1.2.1-8).

Omkara being the Atman, the four quarters of the Atman are its
four quarters; Vai§vanara represents its first Matra (letter) which is ‘a’;
Taijasa the second Matra ‘u’; the Prajfia the third Matra ‘m’; and Atman

himself is the Matraless Om. Similarity in them is as follows:

(a) Vaisvanara who is the first step for Atmajfiana is spread all
over the universe; ‘a’> which is the first letter is spread over all letters.
Therefore, one who meditates on ‘a’of ‘aum’ as Vaisvanara, will be the
first everywhere and spreads himself in all his desires, that is all his
desires are fulfilled. (Ma. 9)

(b) Taijasa is the one drawn from Vai§vanara and comes between
Visva and Prajia and ‘v’ is drawn from’a’ and comes in between @’ and
‘m’. Therefore one who meditates on ‘v’ of ‘Aum’ as Taijasa, will draw
Jfana, that is acquires Jfiana, and will be between friend and foe, that is
he will not be hated by any one (Ma. 10)

(c) Prajfia is the limit of Vi§va and Taijasa and is also the one
who sublimates both of them—the ‘m’ of ‘aum’ is the limit of ‘a’ and ‘v’
and also sublimates them. Therefore, when one meditates on the ‘m’ of
‘aum’ as Prajfia, he will see the end of the world, that is the Truth. He

also gets sublimated in Brahman.
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(d) Even people with limited intelligence will get the realization
of the Brahman-Atman identity in due course, if they meditate on ‘aum’

ruminating over the relations between Visva, etc. and the Atman

(Ma. 12).
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CHAPTER 15

THE ANALYSIS OF FIVE SHEATHS

If the Atman is one, Anatmans are countless. Therefore, if Atma
Buddhi is only one, Anatma Buddhi is different at different times. In
order to free the Jiva from such Anatma Buddhi, Sastra obviously
employs several approaches. In the previous chapters the analysis of the
three bodies and the three states were made. In this chapter, the
Pancakosas, the five sheaths, are analysed on the basis of the Bhasya
from the Taittirtya UpaniSad.

15.1 Transactions in Vyasti

We know that the Svarupa of the Jiva is Brahman. This is to be
sought only in the cave of one’s own intellect. It cannot be seen
elsewhere. This is because the intellect is the nearest entity to Jhana
which is the Svarapa of Brahman. Starting from the visible body up to
this Brahman, there are five sheaths: the gross body, the five Pranas, the
Manas, the Buddhi, and the sense of enjoyership (Bhoktrtva). The sense
of enjoyership is:a mental form of the feeling that one is the experiencer
of happiness. Happiness is the result of Karma. Therefore, the very first
step in the performance of Karma is the desire for a particular Bhéga,
enjoyment. This desire results in the decision to execute the Karma
which yields that Bhoga. This decision is taken by the intellect. In the
next stage this decision results in the planning to do the Karma which is
the function of the mind. This mental planning later prompts the Pranas
to execute the Karma. The physical body performs the Karma in the
final step in accordance with the prompting of the Pranas. In this way
enjoyership, intellect, mind, Pranas and the physical body are the five
sheaths from inside to outside which are working for the Jiva who stays
in the inner most sheath enjoying the fruits of these transactions. He
identifies himself with the body while doing Karma, with the Pranas
when effort is being exerted for it, with the mind when it is planning the

Karma, with the intellect when it is deciding to do Karma and finally
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ends up as an enjoyer while experiencing the result of Karma. There is

no fixedness in this identification.

15.2 The Nature of the Analysis

The five sheaths mentioned above from outside to inside are
respectively Annamayakoésa (the physical body), PranaMayakoésa (the
five Pranas), ManoMayakdsa (the mind), the VijnanaMayakoésa (the
intellect) and Anandamayakés$a (the mental form of enjoyership). When
the Jiva identifies with the Annamayakésa he is called Annamayatma.
Similarly, in the identification with other Koédas he is called
Pranamayatma, Manémayatma, Vijfianamayatma and

Anandamayatma. In this process this Jiva is committing two mistakes;

(a) He thinks he is the Annamayakésa itself. This is the first
mistake which is a result of the ignorance of the nature of Vyasti. This

has been discussed in 11.2

(b) He thinks he is only the Annamayakdsa. This is the
Asarvatmabhava discussed earlier 14.3.2. This is the result of the
ignorance of the Samasti. It is not easy to correct these faults in one step
and bring him to the Pratyagatman from all the five illusory Atmans at
once. Therefore the Sruti leads him step by step in this direction. On the
analogy of the organs of the Annamayatma, organs are attributed to the
other Atmans also. This helps him to move inwards step by step. At
each step it points out that each Késa is Jada and therefore its appatrent
Caitanya has to be.coming from the next immediate Atman inwards. The
interior Atman is the promptor who animates the Ké$a exterior to it. In
this way he is taken from the Annamayatma through the three inner
Atmans and brought at the end to the Anandamayatma. This
Anandamayatma is also denied by adducing other reasons. In this way
all the five atmas imagined due to Avidya are rejected and the Jiva
remains as the inner most Saksi of them. With this the first mistake

stands corrected.
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Now, who is this Saksi? The answer is obtained when the second
mistake is corrected by removing his Ajiana about his relation with the
Samasti. He is not the Pratyagatman caught within the boundary of his
body as the Sankhyas say. He is actually the all pervading Brahman.
Therefore, the discussion has to move from Vyasti towards Samasti. In
this direction, the first step is to know that he is not limited only to his
body, that is Annamayakésa. This is conveyed as follows: The principles
in the physical body are also the same as found in all the creatures;
indeed even further, the whole external world is also constituted of the
same principles, that is the Paficabhttas—the five elements. Therefore,
just as the water kept in different vessels is the same and not different,
he is also not different from this Samasti Annamayatma, the whole
world around him. Therefore, he is advised to give up his sense of
limitation to the Vyasti Annamayatma and instead feel one with the
Samasti Annamayatma. He, in whom this feeling is steady, is said to have
done Upasankramana of the Samasti Annamayatma. He has obtained
him for himself. In this way after entering into the jurisdiction of
Samasti, he has to move from each Samasti Atrné—PrﬁI_lamayﬁtrné,
Manémayatma, etc. to the next Samasti Atma. This means that he has
to do their Upasankramana, that is he has to obtain them for himself.
He has to know that he is that Samasti Atma. Going through this
process one arrives at the end at Samasti Anandamayatma. The Ananda
which he enjoys here is only a fraction of the Brahmananda. Therefore,
one cannot stop at the Samasti Anandamayatma, but has to transcend
even that and finally stay in the ultimate realization that his Svarapa is
actually the Ananda of Parabrahman. With this, the process comes to an
end. What has been summarised here is shown tabulated in Fig.15.2 and

will now be appropriately expounded in the coming section.
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Fig 15.2 The Nature of analysis of the Paficako$as

The gross body is the Annamayakésa. The Jiva who identifies
himself with this is the Annamayatma. His head is the Siras, this head.
When he turns towards East, his right hand is Daksinapaksa and the left
hand is Uttarapaksa. The middle part of his body is his Atma. The two
legs which hang below like the tail of an ox are the Puccha. The body
stands on this; therefore this is the Pratistha, the support of
Annamayatma. These are the organs of Annamayatma ‘TRIGHT RR: |

3 SIEAOT: et | SRR Ve | ST | 38 I URIST (Tai. 2.1.3).




He himself cannot be the Jiva. This is because all the activities
seen in the Annamayatma are prompted by the inner Pranamayatma.
Therefore, that is he. This is similar to the discussion in Chapter 11
where it was shown that the Jiva is not the gross body. With this, the
Annamayatma imagined due to Avidya is denied in the first step.

15.4 Pranamayatma (Vyasti)

The collection of the five Pranas inside the Annamayakosa is the
PranaMayakoés$a. The Jiva identifying himself with this is Pranamayatma.
The Prana Vayu is his head. The Vyana Vayu is his right hand, the Apana
Vayu is his left hand, Akasa, that is the Samana Vayu is his Atma, the
Prithvi Dévata is his Puccha. This is because it is the Prthvi that is
pulling all the Pranas towards it and checking them from flowing away
elsewhere. Therefore Prthvi is also its Pratistha “d& UT01 Uq R | =

TIEAOT: TeT: | ST X UE: | SATHIT AT | GIAt o5 URIST (Tai. 2.2.3).

The Pranamayatma cannot be the Svarupa of the Jiva because
the Pranas are controlled by the Manas. This can be seen in the following
way: people who are absorbed in some thought with great concentration
will give out a sigh the moment they come out of that because the breath
is being withheld to some extent at that time. This shows that the
Caitanya in the Pralamayatma is only due to the Manémayatma.
Therefore, he is only the Manémayatma and not the Pranas. With this
second step, the Pranamayatma imagined due to Avidya is denied.

15.5  Manomayatma (Vyasti)

The mind itself is ManoéMayakésa. The Jiva who identifies
himself with it is called the Manémayatma. Yajurvéda is his head. Rgvéda
is his right hand. Samavéda is his left hand. Adésa, Brahmana, is his
Atma. The Atharvavéda is his Puccha and Pratistha. This is because it
contains the mantras necessary for his strength and peace ‘T RG]
R Iaieon: gef: | qER: geT: | TRl ST | STYEiEE: Y= Uiasr
(Tai. 2.3).
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The Jiva cannot be the Manémayatma. It is because the thought
to do Karma comes as a result of the decision in the Buddhi to do it.
Therefore, the animation in the Manémayatma is really coming from the
Buddhi. Therefore the Jiva is really that. In this third step, the

Manémayatma imagined due to Avidya is denied.

Here a question arises: The five sheaths are there in all the
animals. So, what is the relevance of abruptly bringing in the Védas as
the organs of Mandémayatma? The reason is this; the awareness of
animals is of a low order; it is restricted to the needs of gross body like
thirst, hunger, etc. But the humans have a higher level of thinking. They
can think of the future and other worlds. Even among human beings
those who exert to develop Atma- Anatma discrimination are father
rare. Even among them only some may have the ability to discriminate
the Atman beyond the Annamayatma. Also this ability can come only
from a clear grasp of the content of the Védas. Therefore, the Sruti
describes the Védas as the organs of Manémayatma.

What are the Védas? Véda means the mantras of the Véda.
Mantra is something that is available for Awvrtti-repetition. What is
uttered through the mouth as mantra cannot really be the mantra. The
reason is: This utterance which is the result of the effort put forth in the
various locations of the body causes the pitch, the Swaras like Udatta,
etc., that is variations of accent in tone, words and sentences. All this is
only sound. This is not available for repetition because, the moment
after their utterance they ate dead. “But the memory in the mind of the
sequence of letters in the mantra which is uttered is not destroyed like
this, and so is fit for repetition. Therefore, can the mantra be the
memory of the sequence of letters in the words?” No, not even that.
Even this memory could be there without content—that is, the
knowledge of the object signified by the mantra—and it could be
repeated without a feeling for the object, just as mere sound. Therefore,
the mantra must first appear as a modification of the mind coupled with
the knowledge and a feeling for the object and then uttered in the form
of sound fit to be heard. “What exactly is this feeling?” It is the
knowledge of the mantra thinking over its object with a collected mind
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with Sraddha. This utterance coupled with these features is referred to
in Chanddgya, as more fruitful. That Karma which is done with Vidya
and Sraddha and a peaceful mind will be more potent Fea TR FA

AZATAFTGT qed ARG 7AW (Ch. 1.1.10). The mantra is not a mental

thought obtained by the intellectual effort of a human being. This is

because that Atmacaitanya which the mantra purports cannot be

reached by thought or speech. They return without meeting it Far e
ai=l | STT® §=& §8' (Tai. 2.4.1). That is to say: the origin of the

mantra is the Atmacaitanya without beginning and end. The mantra
emanating from it enters into the minds of the Mantradrasta by the grace
of the same Atmacaitanya. Afterwards, the mental forms of the mantra
come out from the mouth in the form of pitch, vatiation of sound,
words and sentences. In this way, since the mantras are originating from
the Atmacaitanya (4.6), that is Apouruséya, and they are Nitya, eternal.
To sum up: the repetition of a mantra' means the repetition of the mental
forms replete with the knowledge of that Atmacaitanya and uttered
through the mouth with Sraddha in a collected mind (Tai 2.3).

15.6 Vijianamayatma (Vyasti)

The intellect which endorses the decision to do Karma, obtained
after the analysis of the meaning of Véda through the mind, is called
Vijiana. The Jiva who identifies himself with the Vijiana is
Vijfianamayatma. Sraddha, faith is his head. Rta is his right hand; Rta
means the decision to live according to the dictates of the Sastra. Satya
is his left hand. Satya means telling only the truth and acting only
according to Dharma. Yéga is his Atma; Yéga means always keeping the
mind in equipoise. Mahat is his legs and also Pratistha. Mahat means the
collective intellect of Hiranyagarbha. This is the PratiStha because the
individual intellect orginates only from here “T& g5a RBR: | =& Sferon:
TeT: | GIYTR: U&T: | T AT | TE: Yo UAST (Tai. 2.4.4). Sraddha,
etc., are told as the organs of Vijianamayatma for the same reasons that

the Védas are told as the organs of Manémayatma. Though the root of
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all Karma is really the decision in the intellect to do it, the intellectual

decision to do Vaidika Karma is called Vijfiana also for the same reason.

The Svarupa of the Jiva cannot be Vijianamayatma. This is
because, the intellectual decision to do Karma is prompted by the desire
for its result, namely, enjoyment. Therefore, he is only the Bhokta and
not the Vijilanamayatma. With this fourth step the Vijianamayatma
imagined due to Avidya is denied.

15.7 Anandamayatma (Vyasti)
The enjoyer Bhokta is the Anadamayatma. The Priya—

pleasantness—one feels when seeing friends and relatives is his head.
Moda is his right hand. Méda means the satisfaction which results when
the Priya is obtained. Pramdda is his left hand. Praméda is intense
satisfaction. The Ananda which is pervading in all the happinessesis his
Atma. Further Brahman is his Puccha, and also the Pratistha ‘T& [EREE]

R | Aier 2faron: vet: | v SO Uen: | A el | SRl I WiasT
(Tai. 2.5.4).

This Anandamayitrné is not the Svarupa of Jiva, that is it is not
Brahman because there are variations in his happiness like Priya, Méda,
Pramadda, etc. unlike in Brahman. For example, seeing a good house he
is pleased; if he can get it for his living he is happier. If he can own the
house it makes him most happy. That is the reason why he has organs
similar to the body. He is not organless like Brahman (Su.Bh.1.1.12;
3.3.12). He is justa Karyatma.

Another point: Sruti describes the Jiva in Susupti as
Anandamaya and Anandabhuk “AH<HIATRITGYE (Ma.Bh.5). This has

prompted some people to say that the Susuptatma is Anandamayatma.
It is not correct. The SuSuptatma is not possessed with organs and
changing from time to time like the Anandamayatma. There is no
enjoyership at all in him. There is not any Késa also. “Then why is the
Susuptatma called Anandamaya and Anandabhuk?” ‘He is called

Anandamaya in the sense that he is free from the exhaustion of the
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vibrations of the mind which are caused by the experience of happiness.
Further, just as 2 happy person enjoying happiness without exhaustion
is called Anandabhuk, Susuptatma is called by the same name for the
same reason TAH: TOUICOTAGRR wWARE SEHME ATT<HT:
AT ... 1 I R 1 51 T s R s (' B | ks A
IS & 30 Ra: o9 IEd I AHed® (Ma.s).
‘Anandamayatma is expressing himself in the Svapna taking support of

the Vijfianamaya ‘ST<Hdl [ORHHATSG: @Y ITARA' (Tai.Bh.2.5.3).

He is certainly not present in Susupti.

That apart, who am I after denying the Anandamayatma also? 1
am Saksi, witnessing the ups and downs in all the five sheaths.

15.8 Upasankramana of Samasti Atmans

Before going further we should recall what was told in 15.2.
After dropping all the five Ké$asin Vyasti, I am, of course, remaining.
I cannot drop myself. Therefore the Svarupa of the one who is
remaining after everything is dropped is to be determined. Of course, he
is the Saksi of the five sheaths, but this knowledge in itself is not
sufficient. If it were so there will be no use for the description of the
Upasankramana of the Samasti Atmans and the descriptions of the
increase of Ananda starting from a happy man to Brahma described in
the Sruti. Therefore, this Saksi has to achieve identification with
Brahman which is the Upadana of everything, that is he must attain

Sarvatmabhava.

Towards this end, we must again start from the Annamayatma
in Vyasti and go to the Annamayatma in Samasti. It has already been
told in 15.3 why I am not Vyasti Annamayatma. Even if it is granted
that I am Annamayatama, there is no basis for limiting myself to the
physical body in Vyasti. If we understand the reason for this, we can go
from Vyasti to Samasti. Whether this body or the body of any animal,
all are made of the Paficabhutas. For that matter, the whole universe is
made up of Pancabhutas. Therefore, there is no reason why only this
body is to be separated from the Paficabhutas and recognise it as myself.
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Therefore, I should understand that I am not only this body. I am indeed
the whole universe, the Samasti Annamayatma. This is the first step of

Upasankramana, that is I realize that I am the Samasti Annamayatma.

After knowing this, the process of moving from the
Sarvatmabhava to Svartpa Jiiana is similar to the withdrawal done in
Vyasti. The Atman of the Samasti Annamayatma is the Samasti Prana,
his Atman is the Samasti Manas, his Atman is the Samasti Buddhi called
Mahat, his Atman is the Samasti Bhokta that is Hiranyagarbha.
Therefore, in each step inward the eatlier Atman is to be denied as not
myself. Finally what remains is the Samasti Anandamayatma. I am not
even he because, even the Ananda experienced by him is only a fraction
of Brahmananda, says the Struti. Therefore, after the Upasankramana of
the Samasti Anandamayatma, I should withdraw from there also and I
should identify myself with the Parabrahman who is the Puccha and
Pratistha of Hiranyagarbha’s Ananda. The one with this firm conviction

1s a JRant.

15.9 Ananda-Anandi

From Hiranyagarbha to_the creatures, all are Anandis, that is
those who experience Ananda. This experience is got only through an
Upadhi. But there is no Upadhi in the case of him, who is one with
Sarvatmabhava, is there is nothing different from himself. Therefore,
the Paramananda there is natural. Such a Jnani does not experience
Ananda. There is no division of Ananda-Anandi in him. He is of Ananda
Svarupa. This Paramananda of Brahman is ever existent in the cave of
the heart. But generally it is covered by darkness. When a dear object
comes into contact, the ensuing mental form clears this mental covering
and the already existing Ananda is just felt. But this mental form is not
stable. Therefore, the happiness is momentary. So one should know how

to extend this Ananda:

The reason for grief is Papa and the reason for Papa is Kama. A
Kamahata (smitten by Kama) is one who has earned grief through his

Kama and has killed himself. Therefore, in order to increase Ananda one
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must be more and more Akamahata, become less and less of Kamahata.
Further, even the most intelligent person cannot decide Papa and Punya
himself. They are to be known only through the Sruti. Therefore, one
who has decided to give up Papa has to be a Srétriya—one who is well
versed in the Véda and whose conduct is in accordance with it. In this
way, the Ananda experienced by one who is Srétriya of impeccable
conduct, youthful with firm decision, desirous and capable of fulfilling
desires, for example, Yudhisthira, is taken as the unit of happiness. As
his Akamahatatva increases his Ananda increases hundred—fold. In this
way one obtains the Ananda of Gandharvas, Déva Gandhatvas, Pitrs,
Ajz_maja Dévatas, Karma Dévatas, Dévatas, Indra, Brhaspati, Prajapati
and Hiranyagarbha as Akamahatatva increases, and as Kama decreases.
Hiranyagarbha’s Ananda is extreme because his Dharma, Jiiana and
Akamahatatva are extreme. Whosoever realizes firmly that he is only the
omnipresent Chinmatra Brahman will have no trace of duality in Him.
His Dharma Jfiana and Akamahatatva are complete. Therefore, he has
no fear at any time from anything. He is not anandi experiencing
Ananda; He is Ananda himself (see also 13.18).

15.10 Upasana Meditation on Samasti Atma

Those who are interested only in this Paramananda would do
the Upasankramana of the Samasti Atmans. But the Upasakas can do
the Upasana of the Samasti Atmans and attain the corresponding
powers. Upasana is to keep the mind continuously concentrated in
unbroken flow, like the uniform flow of oil, in something prescribed by
the Sastra. Such mediation leads to the attainment of powers. (Ch.Bh.
introduction). To illustrate, he who does meditation on the Samasti
Annatma entertains the following thought process: “I am this Samasti
Annatma; I am born from Anna, I am of Anna Svarapa and I merge in
Anna” (Tai. 2.2). This Upasaka eats before the guests because he is
himself this Atman (St.Bh.3.3.41). Anna is very great. It is Brahman. It
should not be criticised, should not be discarded. It should be given to
those who ask for it. Therefore Anna is to be earned well. The more the

Sraddha in gifting it, the greater is the merit. One who follows this now
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will always have anna in plenty. When the Anndpasaka eats, the others
are also satisfied. In the same way, there is Samasti Pranopasana also.
Prana is the life span of creatures. Therefore it is called Sarvayusa. One
who does the Upasana that he himself is the Prana of the creatures will
have a full span of life, that is he does not die an untimely death. One
caution is necessary in these Upasanas. When the Upasana of one
Samasti Atma is started, the Upasaka should not identify himself with
the lower Atmans and he should also have the full knowledge of the

Atman whose Upasana he is doing.

SUMMARY OF JIVA PRAKARANAM

The purpose of this Prakarana is to show the internal nature of
Jiva separating it from his various appearances. These appearances
originate in his association with the three bodies, the three states and the
five sheaths. He wrongly identifies with them as himself. This is his
Adhyasa. The reason for it is his ignorance of the fact that he is
Brahman. This is his Avidya. The process of its removal is like this. He
should separate himself from the bodies and understand that he does
not change like them. This gives him the correct understanding that he
is Sadrapa. He should separate himself from the three states and
understand that he is not the Jhata who is changing in relation to the
Jnana. This gives him the realization that he is Chidrapa. He should
further separate himself from the five Ké$as and know that he is not
Bhokta, the enjoyer changing according to the Bhogya. This gives him
the realization that he is Anandaripa. However, he has superimposed
on himself Kartrtva, Jaatrtva and Bhoktrtva due to Avidya. For this
Adhyasa which results from Avidya the support is the Jagat which is an
effect of Maya. In this way the Samsara of the Jiva is indeed the
combination of Avidya and Maya.
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The contribution of the Jiva to the Samsara is, like the poison,
his Avidya and the contribution of I§vara to it is, like the food, his Maya.
In this way the whole of Samsara is like a mixture of food and poison.
The gross and the subtle body, the three states and the five sheaths are
given to Jiva by Maya. He superimposes them on himself due to Avidya
and feels he is Karta, Jnata and Bhokta. As the first step to Moksa, Jiva
should realize that in suSupti he is different from all of them. Then he
comes to know that he is Saksi for all of them. He should notstop here.
He should go ahead and understand that he is Brahman. The Sruti
conveys this message step by step as follows: After dropping the Vyasti
body and remaining a Saksi he should realize he is the Samasti body.
This is the first step. By now he will have known that the Samasti body
is not illusory, but indeed Brahman because it is only its effect. Therefore
to identify oneself with the Samasti Sarira is not wrong understanding;
it is Sarvatmabhava. However, though Samasti body is non-different
from Brahman, Brahman is different from it. Therefore, the world of
effects is to be sublimated in the second step. With this what results is
Tuflya, Svarupa Jhana. It should not be imagined that Sarvatmabhava
and Svaripa Jfiana are contradictory. The same Atman viewed together
with the form of His affects is Sarvatmabhava and viewed in itself is

Svarupa Jiana.
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