SAMSAYAGHNI

A Commentary on Sankara Bhasya of
Manduky’opanisad with Karika
e

UPANISHAD

(1 to 4) Mangalaslokas

1. Bhasyakara has written two mangalaslokas for the Bhasya
of Mandukya. The first is this: prajianamsupratanaih
sthiracaranikaravyapibhiroyapya lokan bhuktoa bhogan sthavisthan
punarapi dhisanodbhasitan kamajanyan/ pitva sarvan visesan svapiti
madhurabhun ~ mayaya  bhojayanno  mayasamkhyaturiyam
paramamrtamajam  brahma  yattannato’smi/1/ ERIRINEGIER

o eRteTUf et TRt Yerell W Fefereai Ty ool i
SRS | icel Feii] forIar Tafufd weRye; A JisiE=1 ArErHengiE
THYARS o Fq-TdisRT 11111 - I bow to that Brahman which,
with its spread over rays of knowledge in the multiplicity of
the movable and the immovables (jivas), is present extensively
in the universe; which experiences the pleasures born out of
desire and projected by the buddhi; which after sucking all
the qualified pleasures, procures for us enjoyment through its
Maya and sleeps; which is deathless, birthless and is the fourth
with respect to Maya.

2. The content of the above $loka will now be elaborated.
Brahman is pure consciousness and bliss. These two appear
correspondingly as qualified knowledges-qualified pleasures
in animals through their intellect and the senses. The rays of
consciousness are indeed these qualified knowledges. The
pleasures and the knowledges are both the features of the body.
In this way, Brahman is spread in all the animals. But the jiva
in the body has superimposition — that is, he thinks wrongly
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that he is himself the body. So, following the knowledges and
the pleasures which occur in the body, he feels that he is the
knower and the enjoyer. Though he does not know that he is
Brahman, he is indeed Brahman. Not only that; the body is also
Brahman. The jiva gets knowledges in the wakeful state in
contact with external objects and in dreams from their
impressions in the mind. Similarly, he gets gross pleasures in
wakefulness and subtle pleasures in dreams. In deep sleep
when he is disconnected from the mind and the senses, he
experiences the unqualified consciousness and unqualified
bliss of Brahman. This implies that the three states and the
knowledges and the pleasures are the effects of Brahmamaya.
Further, Brahman is neither the knower nor the enjoyer. But
the sruti wants the jiva finally to understand that he is Brahman.
So, this Brahman is described to the jiva by superposing these
two in Brahman. Brahman is indeed different from all these, it
is unborn and deathless. Salutations to it.

3. The second mangalasloka is this: yo viSvatma
vidhavisayan prasya bhogan sthavisthan pascaccanyan
svamativibhavan jyotisa svena sitksman/ sarvanetan punarapi
Sanaih  svatmanisthapayitva  hitva sarvan  viSesan
vigatagunaganah patvasau nasturiyah/2/ 3l faare fasfasr
I AT TS G TeeT1 SerfeifersfelT] SHIferon S FeHr | el
TR o9 et feen waiq faem formarormr: g

TELA: 112 11- May that Brahman which is the Turiya that is the
support of Virat that experiences the mighty results of
ignorance and attachment and then also the subtle ones called
into being by the internal organ of knowledge and enlightened
by its own light; and which appears to draw all variety within
itself even by being one, limitless, nondual and attributeless,
protect us.

4. Its explanation: the mental thoughts, bodily activity and
the pleasures — are all features of the body. They are all
produced by Brahman’s Maya and not by the jiva. However, he
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feels that he is the knower, the doer and the enjoyer because
of his superimposition with the body and the mind which is
wrong. It is not possible to free him from this superimposition
in one straight step and give him the knowledge that he is
Brahman. So the sastra moves step by step. It first distributes
this activity among the three devatas corresponding to the three
states of wakefulness, dream and deep sleep and superposes
his knowledges and pleasures on them. (The $lokas superpose
only the pleasures). The three devatas of the three states are
respectively Vaisvanara, Taijasa and Prajiia. The three forms of
the jiva namely extrovert knower, introvert knower and covert
knower are superposed respectively on these three devatas.
When the jiva introspects himself sitting in these positions,
his ignorance is lost and he realizes that he is indeed Turiya.

In this way, the superposition of the multiplicity of the
enjoyed, the enjoyer and the enjoyment is made in the first
$loka. The second sloka withdraws this superposition and the
atman is shown to be the unitary Brahman. Therefore, the real
intent of the $lokas is the message “tat tvam asi’. Salutation to
this Turiya.

(5) Anubandha Chatustaya

5. The Karikas of Goudapada to Mandukyo’panisad are in four
sections. As in any Vedanta treatise, this too contains the four
topics: visaya — the subject, sambandha — the connection,
prayojana — the benefit, and adhikari — the one who is
competent for its study. The benefit of studying this Bhasya is
the following: the duality perceived by the ignorant that he is
the knower and the world is the known is basically responsible
for his grief. Here, this duality is imagined because of his
ignorance, ‘How is it his imagination?” It is because the knower
and the known are both indeed the atman which does not have
anything second to it. Therefore, atmavidya, that is, - the
knowledge that world is not different from himself, destroys
his grief totally. This is the benefit. After getting this
knowledge, he does not experience that he is a doer. “yatra
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dvaitamiva  bhavati  taditara itaram  paSyati ... yatra
sarvamatmaivabhiit tatkena kam pasyet I3 gara wafq afed s
AT ... 77 GAAIHATYA ek & 94 | - Where there is a feeling
of duality one sees another .... Where there is the knowledge
that everything is atman, who sees what?’ (Br.2.2.14). Therefore,
the subject which is to be understood for the removal of grief
is atman himself. Next, one who has an intense desire to get
freed from grief is the adhikari. Further, the removal of
ignorance of duality is the connection between the adhikari and
the benefit. Omkara is a device to understand this atmatattoa.
Agama Prakarana determines this with the help of the $ruti only.
Further, the knowledge of the world understood as different
from himself is an illusion, like the knowledge of the serpent
seen as different from the rope. In this way, Vaitathya Prakarana
demonstrates the illusoriness of the world understood as
different from atman. ‘Like the world, could atman also be
illusory?” Answering this question, Advaita Prakarana
demonstrates that nonduality is not illusory. In the last
Alatasanti Prakarana the Karikakara refutes the arguments of the
Duaitavadi, Siinyavadi and Vijnanavadi who deny the existence
of nonduality.

(6) Atmujﬁana through Omkara

6. om ityetadaksaram idam sarvam tasyopavyakhyanam bhiitam
bhavad bhavisyaditi sarvamomkara eva/ yaccanyat trikalatitam
tadapyomkira eva, 3% FAASET 38 Hel ARAIATEA ¥ HeIg wfawfafd
HAHIhR T | Fear=ad HehTeldid @i’ T - Om is this letter; all
this is its expression; all past, present and future is Omkara
alone. Even the other that is beyond the three times is also
Ombkara (Ma.m.1).

To know atmatattva, Omkara is a device. This is said by sruti
in several places ‘Om ityetat, SHIA — this is what is Om’
(K.1.2.15), ‘etad alambanam TASITHITH — this is the support’
(K.1.2.17), ‘etadvai satyakama param chaparam, @?WWW
— Satyakama, this is Parabrahman and also aparabrahman’ (Pr.5.2),
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‘Om iti brahma, 39 34 S&H — Om is Brahman' (T.1.8), ‘Ombkara
evedam sarvam, 3R TG HaH — All this is Omkara’ (Ch.2.23.3)
etc. In the last mantra, “sarva’ means all that is directly seen like
the objects of the world and those which are understood by
Sastra like prana, avyakta etc. which are the causes of the world.
The base of all this is atman and all these things are thoughts
conceived by us in atman. Here, thought — vikalpa is explained
by this example (Sec 44): Suddenly what is conceived as snake
is indeed only the rope and the conceived snake is different
from the rope. Therefore, the conception of snake is the wrong
knowledge of the rope and that snake is nonexistent. However,
after the examination of the rope one gets its right knowledge
—namely, ‘rope appearing like snake’. This snake-appearance
is not different from the rope and so it is existent. In a similar
way, the world understood as world only (independent of
atman) is indeed atman but it is understood different from
atman. Since atman alone is existent, the misunderstood world
is nonexistent. But when it is examined with the help of the
Sastra, one comes to know that ‘it is atman which appears like
jagat’. This is the right knowledge of atman. These wrong-right
knowledges of atman are called vikalpa done in atman. This world
which is nondifferent from atman is existent. That is to say, the
base of the illusory world is the world in front of us and the
atman is the support of the world in front of us. In this way,
the effects like prana etc. are also existent and all the words for
which prana etc. are the subjects are also Omkara. This Omkara
is nothing but atman. Throughout the Karikas where prana etc.
are referred to as atmavikalpas are existent when understood
rightly that they are not different from atman. This should never
be forgotten. When understood wrongly as different from
atman, they are nonexistent.

(7) Abhidhana — Abhidheya

7. Abhidheya is the object and abhidhana is its name. For
example, the object prana is abhidheya and the word prana is its
abhidhana. The name is not different from the corresponding
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object; if it were different, it cannot be understood through its
name. Further, the name is not different from Omkara.
Therefore, starting from the first creation of prana up to the
last creation of riipa — form, everything is Ombkara. There is
importance for the name in the sentence “All this is the letter
Om’. Further, giving importance to the object, sruti tells that
all the objects are Omkara only. That is, the effects bound by
time namely, those that appear in the past, the present, the
future and those that are beyond time like their causes
(avyakruta etc.) are also Omkara. Though Omkara as the name
conveys all the objects, the experience of the object is, really,
beyond both name and the object. It can be experienced, but
not conveyed by name; that is, experience cannot be objectified
(it cannot be grasped by the intellect). For example, ghee is the
object and the word ghee is its name. But, experience of the
taste of ghee is beyond both. That is, it is not communicable
through words. The experience arises by submerging both the
name and the object together. (In the example of ghee, however,
its taste is grasped by the intellect). The experience of Brahman
is like that. Therefore, in later mantras, the sruti adopts this
scheme to teach the Turiyatman, who even though is beyond
the names and the objects, through the names of the gross
world, the subtle world and Maya via the corresponding names
Vaisvanara, Taijasa and Prajnia.

(8) Atman’s Four Padas
8. sarvam hyetad brahmayamatma brahma so’yamatma catuspat,
e B SRIIHIH] S HISTHTCH FgoT - All this is Brahman; this

atman is Brahman; he is this atman having four steps (padas)
(Ma.m.2)

By saying ‘All this is Omkara” the Sruti communicates
indirectly the Brahman to be known. In order to bring it to direct
experience, it further says “This atman is Brahman’ by showing
by gesture the pratyagatman who is inside the body. Who is
this pratyagatman? Every jiva has three forms. (1) form of
knowing the outside objects in wakefulness, this form is
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familiar, (2) form of knowing the internal objects in dreams
and he too is familiar, (3) form of not knowing anything in
deep sleep and no one knows him; he is the innermost form —
pratyagatman. Though, no one knows who he is, everyone
knows that he has no relation whatsoever with the body, senses
or the mind. Therefore, if he is reminded of it, he can easily
understand that his knowledge in wakefulness about himself
that he is related to the the body, senses or the mind is his
wrong knowledge.

It is this wrong knowledge which is the root cause of all
the miseries experienced by the jiva. The only way to get rid of
all of them at once is by knowing that he is Brahman. This lesson
is taught in four steps which are the four steps of Turiya. The
tirst step is Vaisvanara who is responsible for all the activities
in all the gross bodies of animals and also the rest of the world.
If the jiva in wakefulness is vyasti —individual, then Vaisvanara
is the samasti — the collective. In the first step, sastra lifts up
the j7va and places him in this collective devata Vaisvanara and
removes his wrong knowledge in the wakeful state. In the same
way, it removes the wrong knowledge in the next two levels
of dreams and deep sleep. The details are discussed in the
corresponding sections.

The features of Vaisvanara, Taijasa and Prajiia are as follows:
Each pada has causal relation with the next pada, that is, each
pada is the effect and the next pada is its cause. Therefore, just
as we get the knowledge of gold by negating the features of
the gold ornament, the negation of the features of Vaisvanara
gives the knowledge of Taijasa. Similarly, the negation of the
teatures of Taijasa gives the knowledge of Prijiia and finally,
the negation of the features of Prajiia gives the knowledge of
Turiya. The nature of the four padas will now be described by
an example. By merging 25 paisa in 50 paisa, 50 paisa in 75
paisa, etc. one can finally obtain the rupee. Similarly, by
merging Vaisvanara in Taijasa, Taijasa in Prajiia and Prajiia in
Turiya step by step, we obtain the Turiya. Therefore, the four
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padas of Turiya are not like the four padas of a cow; they are like
25, 50, 75 and 100 paisa of the rupee. Here, by ‘merging” we
mean the following: obtainment of the knowledge that
Vaisvanara is not different from Taijasa, Vaisvanara and Taijasa
are not different from Prajiia and Vaisvanara, Taijasa and Prajiia
are not different from Turiya. This Turiya which is without
multiplicity is myself. Further, the mantra describes the first
step like this:

(9) Wakeful State — Vaisvanara
9. jagaritasthano bahisprajiiah saptanga ekonavimsatimukhah

sthitlabhugoaisvanarah prathamah padah, STTEEH ST : g
THEAfSUTE: AYAER: Yoq: TR - The first quarter is

Vaisvanara whose arena is the waking state, who cognizes the
outside world, who has seven limbs and nineteen mouths and
who enjoys the gross. (Ma.m.3)

Wakefulness of the jivas is the arena of VaiSvanara’s
activities. Therefore, he is jagaritasthana. It means, he is the
performer of all the activities in the body and the senses of all
the jivas in their wakefulness. During this period, the jiva
obtains the knowledges of the objects outside his body and so
he is the extrovert knower. As a result of a complex activity of
Vaisvanara performed in the body of jiva, he obtains the
knowledge of the outside objects. He is saptarnga — of seven
limbs. The top heavens are his head, the sun is his eyes, the
wind is his prana, the sky is his waist, water is his bladder and
the earth is his two feet. This information is from another
Upanisad (Ch.5.18.2). In order to obtain the knowledge of
outside objects, the five motor organs, the five senses, the five
pranas and the mind, the intellect, the faculty of memory and
the ego of the jiva act as nineteen doors. Therefore, he is
ekonavimsatimukha — the nineteen faced. He experiences the
gross sound, touch, sight, taste and smell. Therefore, he is
sthitlabhuk — gross enjoyer. The whole Visva, that is the naras
—humans, are linked to their corresponding fruits of action by
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him. Therefore, he is Vaisvanara. Just as the big tree is the
samasti - collective and its leaves, the flowers etc. are the vyasti
— the individuals, the vyasti jivas are extrovert knowers and
their corresponding samasti is Vaisvanara. The second pada of
the atman is to be understood only through him. Therefore, he
is the prathamapada - the first pada of atman.

(10 to 11) Vaisvanara is Saptanga

10. After listening to this description of Vaisvanara, a
question arises: ‘He is seven limbed and his limbs span the
whole world. So, for him, there is nothing like outside, nothing
that is different from him. Therefore, he cannot be the knower
of outside things. On the other hand, jiva has things outside
his body which are being known by him. So, jiva is the knower
of outside things, not Vaisvanara. Similarly, since Vaisvanara is
the whole world there is nothing different from him which is
to be enjoyed by him. Therefore, he cannot be the gross enjoyer
either. But jiva has things to be enjoyed. So, only he is the
enjoyer. In this situation, what is the meaning of Vaisvanara
being called as the knower of outside things and gross enjoyer?’

The answer to this question is the following. True.
Vaisvanara by himself is neither the knower nor enjoyer but
Sastra does superposition of both on him. Why? It wants to
place him (Bahisprajiia) in Vaisvanara and remove his wrong
knowledge about himself. The scheme to achieve this is the
following: During wakefulness, jiva obtains the knowledges
of the outside objects and the enjoyment of the gross objects as
a result of a very complicated activity in his body and
Vaisvanara is responsible for this activity in the bodies of all
the jivas. It is for this reason he is called jagaritasthana. In this
way, both the activity and its results of knowing and enjoying
are features of the body; they are not features of the
pratyagatman. He is entirely different from the gross and subtle
bodies as experienced in his deep sleep (Sec 8). But by the force
of the wrong knowledge about himself, the jiva feels doership,
knowership and enjoyership as his features. That is to say, he
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feels he is the extrovert knower and gross enjoyer. In order to
free him from this wrong knowledge of himself, sastra adopts
the following device: first it reminds him that he is not the
doer on the basis of his experience of deep sleep where he has
no connection with the body. For example, it is known that it
is Vaisvanara who digests the food eaten by the jiva and not
the jiva himself (G.15.14). After being reminded of this, the jiva
understands it also. Nevertheless, he does not know who he
is. Sruti teaches him step by step who he is. In the first step,
the individual jiva is placed in the collective Vaisvanara who is
the performer of all the activities. Since the individual is not
different from the collective, the jiva can identify himself with
Vaisvanara and look around. When he does it, he realizes that
nothing is different from him in the world. Then he
understands that he is neither the knower nor the enjoyer.
(However, Vaisvanara’s doership sticks to him. This is lost in
the final step where he is made to sit one with Turiya. This is
discussed in sec 21). In the first step, his wrong identification
with gross body is lost. In order to help him in this way, sastra
does superposition of knowership and enjoyership of the
individual jiva in the collective - Vaisvanara.

11. The same question is posed by the Bhasyakara in the
following manner: by saying ‘ayam atma Brahma — this atman is
Brahman’ (Ma.m.2), Sruti points out the pratyagatman inside the
body of the jiva. How can his first step be the Vaisvanara who
is the entire world? In order to understand the intent of this
question, the meaning of the word pratyagatman has to be made
clear. The jiva has three forms: extrovert knower, introvert
knower and the covert knower. The last one is pratyagatman —
the inside atman. The extrovert knower knows himself and also
the introvert knower. But what he knows about them is wrong
knowledge because he does not know who the Prajiia is though
he is himself. When he comes to know who he is, his wrong
knowledge about himself in wakefulness and dream is
removed. Therefore, the purpose of all Vedanta is to teach who
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he is. ‘etasmacca pratyagatman brahmavijiianat
samsarabijamajiianam kamakarmapraorttikaranam asesato nivartate
fedd - By the knowledge of this pratyagatma-Brahman,
ignorance which is responsible for the continuation of the
samsara of desire, action and motivation is destroyed without
a trace’ (Ke.bh.avatar.). This pratyagatma-Brahman is both
pratyagatman and also Brahman but the jiva does not know this.
From his own personal experience of deep sleep he knows that
there are no forms or activities in him. No one has any doubt
about it. When this is so, ‘"How can his pada be the limbs of
Vaisvanara which is the whole world? This question is raised
by the Bhasyakara himself and he answers it in the following
way: the extrovert knower has the ignorance of his own nature
as experienced in deep sleep. Without knowing that his nature
in deep sleep is attributeless, he superimposes the features of
the body etc. on him in wakefulness and understands himself
only in that way. He has been limiting himself to the body and
he is submerged in the activities based on duality. But actually
he is Brahman who is spread over in everything starting from
avyakrta up to the last creations of name and form. Had
something existed different from this Brahman, it could have
had transaction. Since there is nothing different from it, it is
transactionless. That Brahman is the pratyagatman who is
himself. This statement of the $astra is not difficult to
understand, because, all the features of Brahman namely,
changelessness, limitlessness and bliss and oneness are also
clearly existing in pratyagatman. He too is unchanging, limitless
and bliss even in the absence of objects. Lastly, this
pratyagatman is the same in the deep sleep of everybody. That
is to say, pratyagatman is not many like wakeful atmas or dreams
atmas. Therefore, he is also transactionless.

In this way, since all the characteristics of Brahman are
existing also in himself, it is not difficult to understand that
the pratyagatma-Brahman is Brahman. With this knowledge that
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he is indeed Brahman, he also understands that the entire world
is himself. This knowledge is called prapanchavilaya —
dissolution of the world. Through this knowledge, he can also
understand that he is transactionless. That is why even from
the first step onwards, sastra identifies the jiva with Vaisvanara
who is the entire universe. This is indeed attainment of
nonduality. On the other hand, if one understands himself only
as the pratyagatman who is the witness of everything, it amounts
to the duality of Sarnkhya; it will not be the nonduality that the
$ruti proclaims (Ma.bh.3). This nonduality is attained when
the jiva identifies himself in steps with the collective atmas
Vaisvanara, Taijasa, and Prajna and finally with Turiya. Next,
we go to Taijasa - the second pada.

(12) Dream — Taijasa
12. svapnasthano’ntahprajiiah saptanga ekonavimsatimukhah
praviviktabhuktaijaso dvitiyah padah 114 || SCRAMIS< YT : TG

THAfSTaE: Jfafammedl fgd@: W&:- The second pada is

Taijasa whose arena is the dream state, who cognizes the inside
world, who has seven limbs and nineteen mouths and who
enjoys the dream objects. (Ma.m.4)

Just as the collection of extroverts is Vaisvanara, the
collection of the introverts is Taijasa. Vaisvanara is his evolved
form. This Taijasa is svapnasthana, that is to say, the one who
handles the dream activity of the jivas. Dream is generated
from the impressions of the activity in the wakeful state; so
dream creation is by jiva himself (Br.4.3.10). Nevertheless, he
does not decide what dream he should see; this is decided by
Taijasa. What is dream? ‘indriyanam uparame manonuparatam
yadi/ sevate visayaneva tadvidyat svapnadarsanam - Wﬁﬂ'@

TAIIG AfS | Geord faoame dfgand T@eieei=H — When the senses

are resting and the mind continues to experience the objects
without resting, it is dream experience” (Mo.dh.275.24).

The objects seen in dreams have the following feature: In
wakeful state, the outside objects illuminated by outside lights
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are being known. Though the outside objects and outside lights
are absent in dreams, the mind continues with the known-
knower activity from the impressions of the wakeful
experience. Since only the impressions of the inside mind are
being known as objects in dreams, Taijasa is called the introvert
knower. He is also seven-limbed and nineteen-faced. However,
his limbs are the subtle causes of the gross limbs of Vaisvanara.
Since he gets illuminated knowledges even in the absence of
objects, he is called Taijasa. “‘What is the source of illumination
in a sleeping person’? Answer to this question is obtained by
the following analysis: Light is that in the presence of which
one gets the knowledge of an object and cannot get in its
absence. Next, we ask ‘what is that in the presence of which
we get the knowledge of the light source and in its absence,
we cannot get it?” Obviously, it is the eye. So, the light of the
light source is the eye. In the same way, the light of the eye is
the mind, the light of the mind is the intellect and the light of
the intellect is the pratyagatman. It is only by his light that the
impressions of the mind are illuminated during dreams and
the knowledge of the illuminated impressions is obtained.

Though the producer of these impressions is the jiva
himself, it is Hiranyagarbha- that is Taijasa, who decides which
impression is to be seen by the jiva and illuminates it. These
‘impression objects” are his enjoyables and not the gross objects.
Therefore, he is praviviktabhuk — enjoyer of subtle objects.
Taijasa is also seven-limbed and spread over the whole world
through his subtle limbs. So, the question arising about activity
(as in section 10) also arises in the case of Taijasa. The answer
is also identical. Taijasa is neither the introvert nor the enjoyer
of subtle objects. But sastra does their superposition on him.
When jiva identifies with Taijasa and looks at himself, he
realizes their absence in him. This means that they were
imagined to be his features only due to ignorance. However,
the activity of Taijasa sticks to him. Afterwards, when he
identifies with Prajna that too drops out. Hereafter, we are
going to consider the details of the third pada.
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(13 to 14) Deep Sleep — Prajna

13. yatra supto na kaficana kamam kamayate na kaficana
svapnam  pasyati tat susuptam/ susuptasthana  ekibhiitah
prajianaghana  evanandamayo  hyanandabhuk  cetomukhah
prijfiastrtiyah padah - T3 G 7 H2A HH HHA 7 H2H @ I

A I | GG THIYA: T <l fF<ys Sdaa:
IFEAIE: 9e: - The third pada is called Prajna whose arena is
deep sleep state where there are neither desires nor dreams;
in whom all melts into one; who is a mass of qualified
knowledges; who is the enjoyer of bliss; who is the opening of
chetas. (Ma.m.5)

In this mantra, deep sleep is distinguished from dream in
the following way: Both are sleep only. But the one in which
there is the action of seeing is dream where he gets desires,
and the other devoid of the action of seeing and desiring is
deep sleep. The covert knower has no desires, does not see
dreams. Here, the arena of Prajiia is the deep sleep of the jivas
and he is the collective of all the individual covert knowers.
Here arises a question: Vaisvanara and Taijasa handle the
activity of the world and of dreams respectively of the
individual jivas and therefore their arenas were wakefulness
and dreams. But there is no activity in deep sleep. So, what
does it mean to say that the arena of Prajna is deep sleep?

Answer: There is no activity in deep sleep. But the absence
of activity in him is the result of the activity done by the
collective Prajna. This activity is the following: puritat is a
sheath of nadis called hita and the sheath covers the heart. Hita
nadis, 72000 in number, contain tejas — a stuff related to the Sun.
They proceed from the heart and spread over the entire body.
The intellect spread over in them grasps the objects of sound,
touch, sight, taste and smell. But actually, its place is the heart.
Therefore, when the intellect reaches the heart, jiva gets deep
sleep (Br.2.1.19). The activity of sending the intellect to the heart
is done by the udana vayu. This is a limb of prakrti which is
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under the control of Prajna. Therefore, it is this activity of the
collective Prajna which causes deep sleep to the vyasti jiva. The
arena of Prajna is fixed to be deep sleep for this reason.

Further, Prijna is ekibhuta and prajnanaghana. Their
details are as follow: the dual world of the knower and the
known and the qualified knowledge are only in the
imagination of the ignorant person. These two are defined
mutually- that is, the known world exists because there is
qualified knowledge and this arises because there is the known
world. This fault of mutual determination is an unavoidable
lacuna in the dual world. This mutual determination happens
in the wakeful state (its details are discussed in sec 85). Further,
though the dual world does not exist in dreams, it exists in his
understanding. While awake, he acts on the basis of accepting
the dual world and in accordance with it, he has developed
impressions over a long chain of lives and these impressions
themselves constitute the dual world in sleep. Further, both
(dual world and its impressions), are present in deep sleep
also. ‘'How do you say that?” Though, they appear to be absent,
both reappear in him when he returns to the wakeful state.
Therefore, we have to conclude that in deep sleep also the dual
world and its impressions exist. ‘In what form?’ Just as the
world during night appears as one mass of darkness, the dual
world of variety becomes one mass ekibhiita in deep sleep
and the qualified knowledges are all frozen without scope for
expression and therefore Prajna is called prajnanaghana.
Further, he is anadamaya: In this state of deep sleep, the mind
gives up the strenuous activity of oscillation between the object
and its knower. Therefore, it is free from grief of any kind.
Therefore, he is anadamaya that is, his ananda is full to the brim.

Question: ‘Taittiriya also speaks of anadamayatma. Is this
anadamaya the same or different from the one told in Taittiriya?’

Answer: They are different. The anadamayatma of Taittiriya
has priya, moda, and promoda of increasing degrees of happiness
which are his parts. They are experienced in wakefulness and
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dreams. But they are absent in Prajna. Therefore, the two are
different (S.bh.1.adhikarana.6)

He is anandabhuk also. Its meaning: one has to strain
himself to experience ananda — bliss in wakeful state but here it
is experienced without any strain that is, effortlessly. Therefore,
he is anandabhuk. He is also chetomukha. Its meaning is this:
In deep sleep there is no action of knowing something else. In
wakefulness and dreams there is the action of knowing. The
Sastra refers to these knowledges as chetas. As Prijna is the
mukha — the opening for this chetas, he is called chetomukha. He
is the knower. The covert knower is called Prajiia for another
reason also; he is prajiiaptimatra. Prajiiapti means unqualified
knowledge (See Sec 67). He has no qualified knowledge. This
is his uncommon feature.

Question: 'One whose inherent feature is only unqualified
knowledge cannot get qualified knowledge at all. Therefore,
he can never be a knower. How is it possible for such a one to
be the knower and also prajiiaptimatra at the same time?’

Answer: It is not like that. That there is no qualified
knowledge is common to both the individual and the collective.
Further, individual jiva is knower without the activity of
knowing whereas, the collective Prijiia is prajiiaptimatra. He is
not a knower inherently. Here, the individual’s wrongly
imagined knowership is superposed on the collective. For
otherwise it is not possible to show the individual’s oneness
with the collective I$vara. Previously, the individual jiva’s
extrovert knowership and introvert knowership were
superposed on Vaisvanara and Taijasa respectively for the same
purpose. This device is followed throughout $astra. For
example, in order to show nondifference of the world with
Brahman as told by sruti, sastra superposes the efficient cause
of Hiranyagarbha and the material cause of the prakriti on
Brahman. Similarly, here. This apart, Prajiia is the third pada of
the pratyagatman.

Upanishad 17

14. esa sarvesvara esa sarvajiia eso ntaryamyesa yonih sarvasya
prabhavapyayau hi bhiitanam - T Fel 5 T Feigl THIS=IET=Y Fi:
Foe guaTerl! fg M — This has overlodship over all; this is
all-knowing; this pervades all; this is the source of all, origin
and final resort of all living beings (Ma.m 6)

This Prajiia is sarvesvara — he rules the entire universe of
multiplicity. He is sarvajiia — knows everything. He is antaryami
— controls all living beings by staying within them. This
universe of multiplicity is created by him. He is the prabhava —
creator of the bhiitas and the apyaya — the place where all get
dissolved. In other words, he is the efficient and the material
cause of the world.

= e



KARIKA - AGAMA PRAKARANA

(15 to 17) Vaisvanara etc. are One

15. Karikas of agama prakarana start from here. What is said
by $ruti about Vaisvanara is being more clearly explained by
logic in these Karikas. ‘What is not clear in the mantras?’
Vaisvanara etc. are related to three different states and so they
appear different. It would not be correct to understand them
as different. Actually, all the three are three different forms of
only one. It is just like the same Prajiia appearing as extrovert
knower and introvert knower in wakeful state and dreams
respectively. The oneness of the three is now established by
logic.

bahisprajiio vibhurvisvo hyantahprajiiastu taijasah/
ghanaprajiiastatha prajiia eka eva tridha smytah//1.1//
sfesrt faygfder g umeg dorg: |
EIRE 9™ Tk U e w4 /Ka. 1.1/

Visva is all-pervading Bahisprajiia — the knower of jagrat
world; Taijasa is Antahprajiia — the knower of dream world;
Prajiia is prajiianaghana — concentration of all knowingness

without the activity of knowing; It is only one that is
conditioned into the three: Visva, Taijasa and Prajiia (Ka.1.1).

It is already in the experience of the individual jiva that all
the three states are coming and going and only he exists in all
the three states. If one remembers this point, it becomes clear
to him that he is different from all the three states and he
remains untarnished, without getting affected by them. He is
himself Visva when knowing outside objects, Taijasa when he
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is observing his mental impressions and Prajiia when he is not
observing anything. Next, he further explains that all the three
experiences are possible in the wakeful state itself.

16. ‘daksinaksimukhe visvo manasyantastu taijasah / akase ca
hrdi prajiastridha dehe vyavasthitah - Sfonferge fad A=
oM | SRR = S WRfEH I8 SFEfedfd: | - Visoa stays in the
right eye which is the opening for knowledges (Sec 10), Taijasa
stays in the mind (Sec 12) and Prajiia stays in hridayakasa — the
space of the heart (Sec 13). All these three are one and the same
deva appearing in three forms (Ka 1.2).

Now we deal with the details of the 5loka. One can easily
know through the listener’s eyes if he is understanding what
is being told or not. That is why the opening for knowledge is
referred to as the eye. However, sruti specially mentions the
right eye as the opening for knowledge. The secret of this
statement of the $rutiis now fully known through science. It is
the following: In the act of knowing things, the brain performs
a very complicated action. The left and right parts of the brain
look very similar and there is no perceptible difference. On
deeper examination, a great difference is noticed in the
functioning of the two parts. All activities are controlled by
the left side and deeper thinking is handled by the right side.
Though both these performances are generally existing in all,
it is specially noticed that the left side is stronger in women
and the right side in men. Puranas also describe this asymmetry
in Ardhanarisvara. According to Vedanta, the place of Indra is
the right eye whereas the place of Indrani — his wife, is the left
eye (Br.4.2.2-3). This Indra is indeed Vaisvanara. Though his
place is sun, he functions in the individuals staying in their
right eye and Indrani’s place is the left eye.

Question: Are not Vaisvanara and ksetrajiia in the body who
is controlling the eyes, different?

Answer: No. ksetrajiin appears to be different from
Vaisvanara, but is not different. Though several machines fixed
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at different places perform different actions, it is known that
only one electrical power is responsible for all these activities.
In the body, the functions of different organs are being
performed by one single atman (Ai.1.3.11). Similarly, the
activities happening in different bodies are all performed by
one and the same deva. This has been discussed already.
Bhagavan also says the same thing: ‘In all ksetras, know that
ksetrajfia is myself — ksetrajiiam capi mam viddhi - &3 =9 A
fafg (G.13.2).” Therefore, in the first step of obtaining
advaitajiianam the ksetrajfia has to give up his separateness and
achieve oneness with Vaisvanara.

17. After answering the contextual question, we now come
back to the Karika $loka. Karikakara now establishes by logic
that Visva, Taijasa and Prajiia are the three forms of only one
deva . It is like this: While awake when the outside objects are
being known using the senses and the mind, the jiva is Visva.
Even while awake, if the senses are restrained and objects are
remembered in the mind, thatis equivalent to dream; therefore,
at that time, he is himself Taijasa. Again, in wakeful state itself,
if the mental activity is also restrained, it is equivalent to deep
sleep; then he is Prajiia. During that time the actionless mind
stays in the pranariipa Prajiia. In this way, the experience of
all the three can take place in jagrat itself.

Question: “Though the mind is dissolved in Prajiia during
deep sleep, the five pranas are differently working in the gross
body as in wakefulness i.e., they are not dissolved in Prajiia.
Therefore, how can it be said that the mind is seated in
‘pranariipa Prajiia’ — during deep sleep?’

Answer: The word “pranariipa’ here is not referring to the
tive pranas working differently in the gross body. It is referring
only to the prana in the seed form which exists in [$vara before
creation i.e., ‘pranariipa’ is the adjective for Prajiia. In other
words, mind becomes one with [§vara who is the supporter of
the prana in the seed form before creation. When jiva is awake
with attachment to the pranas, they are certainly different. But
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when he is not attached to them in deep sleep, they are not
different in his experience. Whether the pranas, or the rest of
the world, they appear as one mass like the world in the
darkness of night. That is why during deep sleep, though the
external world is with differences, sruti calls Prajiia as ekibhiita.
Therefore, it is quite right to say that the mind is dissolved in
‘pranariipa Prajiia’.
(18) Enjoyer is One, Enjoyed is Also One

18. trisu dhamasu yadbhojyam bhokta vyasca prakirtitah /
vedaitadubhayam yastu sa bhufijano na lipyate 9 €Y TEr
6T AL Yehifdd: | Jeagy™ I&] 9 =M 7 fa@d - In the three

places (namely wakefulness, dreams and deep sleep), there is
(only) one enjoyed and (only) one enjoyer. One who
understands this, remains unaffected (even) when he enjoys.

//Kal5//

Visva, Taijasa and Prajiia are respectively the enjoyers
during wakefulness, dreams and deep sleep and the gross
objects (Sec 9), subtle objects — the impressions of gross objects
(Sec 12) and bliss (Sec 13) are respectively their enjoyed items.
All the three are experienceable in wakefulness itself. It means
that all the three are knowables for the self. Therefore, the self
is certainly different from all the three. It implies that the three
enjoyed items belong to the knowable world and are not in
the self. One who understands this is unaffected by their
enjoyment.

(19) Visva etc. are Existent

19. prabhavah sarvabhavanam satamiti viniscayah / sarvam
janayati pranascetom’$impurusah prthak - 999 : FEWEM HATHI
fafer: | 5 Safd groEdisIgEy: YU - It is very clear that all

beings manifest from the unmanifest existence; purusa, in the
form of prana, causes the birth of all separately. //Ka 1.6/ /

Now the question arises: “Throughout the above analysis,
it is asserted that there is only one deva and he is himself
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appearing in three different forms and still he alone exists.
Does it mean that all the different forms are nonexistent? If so,
how do they come into existence?’

By way of answer to these questions Karikakara says: what
is appearing is existent; it is an existing object. If it is asserted
as nonexistent, it would imply that the world in the form of
Visva, Taijasa and Prajiia is nonexistent. Then one cannot
understand existent atman through the nonexistent. Therefore,
if it is nonexistent there would be no way at all to understand
that one deva. ‘yadi hi namariipe na vyakriyete tada asyatmano
nirupadhikam ripam prajiianaghanakhyam na pratikhyayeta// <
& Ty =1 SAioh el el Srere e &0 JReRTe = Jiaerri |
- Had not the namariipas been created, there would have been
no way at all to know the niritpadhika ritpa of the atman who is
prajianaghana’ (Br.bh.2.5.19). But it is not so. One has to
understand him only through the world and it is also possible
to understand through it. Therefore, this world has to be
existent. Before creation it was in seed form in Brahman.
Brahman in this Karika is called prana. With its Mayasakti, it
creates the three different forms of Visva, Taijasa and Prajiia,
different devatas, the humans and the animals. Since all these
emerge from Brahman’s Mayasakti, all of them are nondifferent
from Brahman. But the ignorant person views them as different
from Brahman, i.e. the world in their view, is a result of their
ignorance. So, Bhasyakara calls this world as ‘avidyakrta
mayabijotpanna’ taking both the right and the wrong
knowledges into account.

‘If so, both the world and Brahman exist. Then how to say
there is only one deva’?

Yes, there is only one deva. He himself appears in different
forms as known through indriyas just like gold alone appears
as different ornaments. This oneness of Brahman is understood
after one gets brahmavidya. Till then, the existent world is
viewed by the ignorant person as different from Brahman.
Bhasyakara describes the world understood by them as
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imagined due to ‘ignorance’. The Sastra gives rope-snake
example to explain this. Not understanding the existing rope
as rope, someone understands it as serpent. This serpent which
is different from the rope is imagined due to ignorance. On
the other hand, after the examination of the rope, the right
understanding namely, “This is not a serpent, this is a rope
appearing as serpent” arises. This serpent-form of the rope is
existent.

‘Then, what is the meaning of saying that the world is
created? After all, the snake is not created.’

It is true. It cannot be described as the creation of world,
because there is no causal connection between the deva and
the world (See 41). Therefore, some thinkers call this creation
as Isvara’s desire alone. Some other thinkers say that it is due
to time only, some others say this is for jiva’s enjoyment or just
for play of the deva etc. Brahma Sutras have discussed all these
explanations. Therefore, we cannot disregard the world as
nonexistent, we cannot also say that it is created. Therefore,
Karikakara says that the periodic appearance of the world is
the nature of that deva and closes the discussion (Ka.1.7-9). If
so, why does the sruti give the examples of clay-pot etc. and
describe the creation of the world? Karikakara answers this
question later (See 42, 43).

Upanisad
(20) Turiya is not Vacuous

20. Through the three states of wakefulness, dreams and
deep sleep, pratyagatman thinks of himself wrongly as extrovert
knower, introvert knower and covert knower; that is, these
three understandings about himself are wrong imaginations
about his pratyagatman. Therefore, in order to show his true
nature, sruti says ‘neti neti — not this, not this’, rejecting all the
wrong imaginations and showing him the fourth pada.

If all the experiences of oneself are rejected, does not the
tourth pada, Turiya becomes vacuous?’
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No, it does not happen like that. For example, when the
rope is misunderstood as a snake or something else, the knower
of the rope describes it to him as “this is not snake’, ‘not a crack
in the ground’, etc. While all the wrong imaginations are
rejected, the rope remains. Similarly, when all the imaginations
about atman are rejected, Turiya remains.

‘In that case, could Turiya be described as the support of
all the imaginations?’

That is not possible. The appearance is nonexistent and so
it has no connection with Turiya. Therefore, Turiya cannot be
described as the support of the appearances — na hi sadasatoh

sambandhah Sabdapravrttinimittabhak avastutvat/= & TewTdl: Hory:
ST (Ao, 3Terdead | (Ma.m.7.avataranika). Not only that.

In the example, the serpent etc. are object-like for direct sense
perception and the rope also is an object for it. Therefore,
examining the rope by perception, it can be known as rope.
Then the support of the seen serpent is determined to be the
rope. Therefore, the rope can be described as the support of
the wrong imaginations like serpent etc. But, Turiya is not
sense-perceptible like the rope. Therefore, he cannot be
described as the support of the imaginations. In other words,
by saying that the world is superimposed and Turiya is its
support, Turiya cannot be taught.

‘Can we determine Turiya by inference, analogy or
presumption?’

No, because the validity of these pramanas is based again
on sense perception. Since Turiya is not an object for it, this
also is not possible.

‘But is it not true that Turiya is certainly an object for sruti
pramana?’

It is not so. Even $ruti describes him by saying what he is
not; it cannot say what he is. Therefore, Turiya is not an object
for sruti either.

‘If so, how does the validity of these negative statements
get verified?’
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It is like this. Turiya is not of a different category from the
atmans in wakefulness, dreams and deep sleep. In all the three
states, only pratyagatman is there. But by the force of superim-
positions of the extrovert knower, he appears wrongly. In other
words, the body, the mind etc. are superimposed and
pratyagatman is the support of this superimposition. Therefore,
if the intellect is turned away from these wrong ideas he comes
to know that he is Turiya himself. Then the validity of the
negative statements of the ruti is established. Atmajiiana does
not need another effort besides negating the wrong
imaginations. For example, a log of wood splits into two by
the single effort of breaking it. This breaking does not involve
two efforts - one effort for each piece; in one and the same
effort the pieces are separated. Similarly, following the Sruti
pramana if Turiya is separated from the wrong impressions,
his knowledge is obtained. It does not need another different
effort; that is, one effort for separating from illusory vikalpas
and another effort to know him. Just by separating from the
impressions, he is known. Therefore, this knowledge is not
the result of sruti pramana.

‘Butitis very difficult to turn the intellect away from these
wrong impressions. What does one gain by knowing one is
Turiya with such a great effort?’

It is not so. “When it is clearly known that it is only a shell,
the desire for the silver seen in it is lost. Similarly, here, when
one is thinking of himself as extrovert knower, he has ignorance
that leads to desiring the second object. Then follows the effort
to get it. Then follows grief if it is not obtained. Like this, there
is a chain of faults starting from ignorance and ending in grief.
But when one comes to know that he is Turiya from which
nothing is different, there will be no room for grief. This is too
big a gain which cannot be obtained in any other way.

(21) Turiya

21. nantahprajiiam na bahisprajiiam nobhayatah prajiiam na
prajiianaghanam na prajiiam naprajiiam/ adystamavyavaharyama-
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grahyamalaksanamacintyamavyapadesyamekatmapratyayasaram
prapaiicopasamam Santam Sivamadvaitam caturtham manyante sa
atmi sa vijiieyah - =97 = SEH NHFA A 7 T 7 Faf 194 |
AT AU T S HeT T TIHRTCHI TR Ta= IR S
foremgd =qef 7= @ e7em § fo99: - The Fourth is that which is
not introvert knower, nor extrovert knower, nor prajiianaghana,
nor prajiia, nor aprajiia. It is unseen, transcendent,
inapprehensible, uninferabe, unthinkable, the truth about self,
the resting place of all multiplicity, the ever peaceful, the
auspiciousness and the one with no second; this is indeed atman
and should be known (Ma.m.7).

By saying that pratyagatman is not the introvert, individual
Taijasa is denied in Turiya. By saying mot the extrovert’,
individual Vaisvanara is denied. By telling nobhayatahprajiiam,
the middle state of wakefulness and dream is denied. ‘na
prajiianaghanam’ denies individual Prdjiia. ‘na prajiiam’ denies
knowership in general. naprajiiam denies inertia. The reason
for these denials is that these features are wrong knowledges
about himself — namely, pratyagatman, imagined due to the
identification with the body and the mind. The three states of
wakefulness etc. are changing which appear in pratyagatman
because of his juxtaposition with the adjuncts of the body and
the mind. By himself without these adjuncts, he is unchanging;
these three changing states are absent in him. He is pure
consciousness.

‘Is not consciousness missing during deep sleep?’

No. What is missed in deep sleep is conscious activity and
not consciousness. These two are different. Conscious activity
of thinking happens in the mind. Just as an iron object in contact
with fire also appears like fire, in the presence of the
consciousness of pratyagatman the conscious activity of thinking
is seen in the inert mind during wakefulness and dream.
Therefore, this is a feature of the known. ‘iccha dvesassukham

duhkham samghatascetand dhrtih/ etat ksetram — 3581 3@ 3@
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eI gfd: | T &5 - the attributes of the mind, the body,
the mental activity like desire, hate, comfort, discomfort, and
persistence are observables, they all come under the known
(G.bh.13.6). But consciousness is the nature of atman; it is never
missed at any time (Br.4.3.30).

Further, Turiya is adrsta — not an object for sight. Therefore,
itisnot available for the activity of motor organs, that is, Turiya
is actionless. That is alaksanam — not an object for inference etc.
That is acintyam — not an object for the mind; that is, mind
cannot understand him by thinking. It is avyapadesyam — It is
not describable by words. That is ekatmapratyayasaram — to be
understood following the thought that self alone exists in all
the three states. This has been already described (Sec 15). He
is not pratyayagocara that is, he is not an object for any qualified
knowledge. This is described by Bhasyakara in
Brihadaranyakopanisad Bhasya like this: The ignorant person
understands himself as intelligent or foolish etc. only through
the adjuncts like the mind etc. because, he superimposes the
activity of the adjuncts on himself. All these knowledges about
himself are akrtsna that is, incomplete. All these are available
for words and thought. But in his adjunctless inherent nature,
he is atman alone who is not available for words and thought.
‘yastu atmasabdasya itiparah prayogah sa atmasabdapratyayayoh
atmatattvasyaparamarthato’visayatvajiiapanarthah /J%] STHICE
AT FENT: | SATCHLISS Tl : e ATl s fersereararaed: | -
The word ‘iti” is intended to remind that Turiya is not an object
for either the word or the thought of atman (Br.bh.1.4.7).
However, the pratyagatman in deep sleep is well known to be
available for a thought and description like ‘I slept well” —
asmatpratyayavisayatvat aparoksatvat ca pratyagatmaprasiddheh -
ST TTIEN ST o JeHI G : — It is the well-known
experience that he is an object of I-awareness (Adhyasabhasya).
Further, Turiyatman is prapaficopasamam that is, free from the
three collective features of wakefulness, dream, deep sleep and
their activities. Though Turiya exists in them, they are absent
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in Turiya. On the other hand, the individual features like
introvert knowing etc. are negated in Turiya. Collective features
are absent in him - prapaficopasamamiti  jagradadi
sthanadharmabhavah. But the individual features are negated —
antahprajnatvadi sthanidharma pratisiddhah. This means that
Visva, Taijasa and Prajiia have transactional reality absent in
Turiya who is transcendental reality. On the other hand,
introvert knowing etc. are denied in Turiya. They are wrong
knowledges, they do not exist anywhere. That is why, in jiiani
— the realized person, introvert knowing etc. do not exist at all,
though the three states continue to show up in the body.
Further, since he is prapaiicopasamam, Turiya is Santa - peaceful
and $iva — auspicious, because there are no imagined
differences of nonduality. Difference is the cause for missing
peace and auspiciousness. Turiya is without this cause. Turiya
transcends the three padas of Vaisvanara, Taijasa and Prajiia.
With his knowledge, duality ceases to exist. Now we come to
the Karikas.

(22) Nature of Turiya

22. nivrtteh sarvaduhkhanamisanah prabhuravyayah / advaitah
sarvabhavanam devasturyo vibhuh smytah/ IEESRREEREIEIINIER
TYETI: | 3Tgd: ﬂﬁfwé{aﬂ'ﬂ'ﬁ fay: &z 11- Turiya is the remover
of all griefs. The prabhu never leaves its inherent nature, the
one pervading all objects, shinning and spread over. /1.10/

In Visva and Taijasa there is the activity of supporting
wakefulness and dreams of the jivas (Sec 11-12). Though there
is no activity in the individual Prajiia (Sec 13), there is the seed
of activity namely, the prakrti which is the adjunct for the
collective Prajiia. Therefore, all the three are in grief. But, Turiya
is capable of removing all grief because it is destroyed by his
knowledge. He is avyaya, i.e., never deviates from his inherent
nature. He is the nonduality of all things. All those things of
duality are imaginations done in atman. He is deva — that is
lustrous. He is sarvavyapi — spread over everywhere. Here,
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when it is told Visva, Taijasa and Prajiia are in grief, only the
respective individuals are to be taken.

(23) Similarity-Difference Between Prajiia—Turiya

23. karyakaranabaddhau tavisyete wviSvataijasau/ prajiiah
karanabaddhastu dvau tau turye na sidhyatah/ FTHRROEG] AT
fagasTal | IS : FRUEEE] 8 df g 1 f9ea: 11 - Visva and Taijasa
are bound by both cause and effect; Prajfia is bound by cause
alone; however, neither has any relation with Turiya.//1.11//

natmanam na paramscaiva na satyam napi canrtam / prajiiah
kificana samvetti turyam tatsarvadrksada/ - M = g T T
fa =g | 9r: foheA Gafa qF deegea || - Prajiia does not
know self or non-self or satyam or anrtam; but Turiya is ever
all-seeing. /1.12/

dvaitasyagrahanam tulyamubhayoh prajiaturyayoh/
bijanidrayutah prajiiah s ca turye na vidyate// - STTIEY e+
IqAdl: | SgEd: U W = g3 7 f9=id - Non-cognition of
duality is common to both Prajiia and Turiya. Nidra in the form

of cause is associated with Prajiia but it is not found in Turiya at all.
/1.13/

Here karya means what is produced. What is produced?
Wrong knowledge about oneself. Kirana means that which
causes this. What is that? Ignorance about himself. Visva and
Taijasa are bound by both ignorance and wrong knowledge.
But Prajiia is bound only by ignorance (here also only
individuals are to be taken). Prajiia does not understand others,
either unchanging or changing - that is, neither the dual world
outside nor himself. Visva and Taijasa understand both. They
have both ignorance and wrong knowledge in them. There is
no wrong knowledge in Prajiia. Why? Because wrong
knowledge gets expressed only in the intellect and Prajiia has
no connection with it. But he has ignorance.

‘Is not ignorance also only in the intellect?’
Yes. But as long as there is wrong knowledge in the
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extrovert knower, it must be accepted that Prajiia also has
ignorance. Ignorance means absence of right understanding.
That is, the right knowledge is the antidote of this absence.
Further, the presence of wrong knowledge or the rise of the
right knowledge is only in the intellect; that is in the extrovert
knower. Therefore, ignorance is also only in the extrovert
knower. Therefore, covert knower who is disconnected with
the intellect has really no ignorance (G.13.2). But, as long as
the extrovert knower has not acquired the right knowledge,
the Sastra accepts ignorance in the covert knower.

Further, about Turiya: The power of the jivas to get
knowledges in wakefulness and dreams is sight, that is
unqualified knowledge. Sight is the inherent nature of Turiya.
He never misses his sight. Therefore, it is impossible to
associate ignorance with him. He is also sarva - everything.
Therefore, he is called sarvadrk. In this way, not knowing
duality is common in both Prajiia and Turiya. But that there is
ignorance in Prajiia and not in Turiya is the difference between
them. Here, ignorance is referred to as bijanidra — seed of sleep.
Not knowing one’s inherent nature is sleep and that is the seed
of wrong knowledge. Therefore, ignorance is seed of sleep. In
the same way, dream is wrong knowledge of duality.
Therefore, Visva and Taijasa are both having sleep and also
dream. In Prajiia, there is only sleep without dream. On the
other hand, there is neither in brahmajiiani — in the realized
person. Therefore, brahmajiiani is one who has destroyed both
ignorance and duality on the basis of the knowledge that he
himself is Turiya.

(24) Attainment of Turiya
24. anadimayaya supto yada jivah prabudhyate/
ajamanidramasvapnamadvaitam budhyate tada/ / - STIfCHE1
Gl ST S : YA | STSMGHESH5d 9ed aal | |- When the jiva

is awakened from that beginningless maya, then he realizes
the one that is unborn, ever awake, dreamless and one without
asecond./Ka 1.16/
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Here, bijanidrad is ignorance and dream is wrong knowledge
as said already. Further, ignorance is the reason and wrong
knowledge is its result. Both are only sleep. This sleep of jiva is
beginningless; he has been taking birth and dying since infinite
past. This analysis is done by the $astra to remove his ignorance,
but factually, he is Turiya without ignorance. If he introspects
himself following the teaching of the Sastra, this can be
understood even when he is having ignorance. How? It is like
this. Here jiva means the covert knower. He recognizes himself
as extrovert knower and introvert knower in association with
the adjuncts of the body, the senses and the mind. But that he
is really different from these adjuncts is universally
experienced during deep sleep. All these adjuncts and the
universe are knowables to him. Therefore, their knower has to
be different from all of them. The one who is different like this
is the covert knower (See Preface Sec 3* end). It is he who is to
be understood as Turiya. That is why Bhagavan says ‘ksetrajiiam
capi mam viddhi - &35 =Y A fafg — And know ksetrajiia” also as
me (G.13.2). It is not difficult to understand this instruction.
Though he is Turiya in wakefulness and dream also, he
expresses himself clearly in deep sleep with his true inherent
nature. His unchangingness, unqualified knowledge,
limitlessness, bliss and oneness can all be recognized in deep
sleep. For the definition of unqualified knowledge see sec 67.
However, without analyzing his own experience on the basis
of sastra, the extrovert knower misses this knowledge and
continues to be the extrovert knower. In this way, in this sleep
of ignorance and wrong knowledge, he continues to see
ignorance in the pratyagatman of deep sleep. This is due to the
Maya. Here, ‘Maya’ cannot mean the Mayasakti of Isvara. That
Maya is Bhagavan’s exclusive Sakti (G.7.14). If it is told that jiva
is submerged in ignorance because of Maya, it implies that he
has cruelty towards the jivas. But this is not correct. ‘na kartrtvam

na karmani lokasya srjati prabhuh - 3 s T HHIU AR GIid

9Y: - prabhu - ISvara is not creating doership in man nor the
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action by him’ (G.5.14). Therefore, here Maya means false
appearance. If one wakes up from this beginningless Maya
sleep, he will understand that he himself is the unborn, without
the second, without ignorance and wrong knowledge.

(25) Ignorance and Superimposition

25. Ignorance etc. described briefly above will now be
elaborated. The questions to be answered are the following:
Ignorance belongs to whom? What is superimposition? Who
does superimposition and in whom? Bhasyakara answers them
as follows: ‘ahampratyayinam asesasvapracarasaksini
pratyagatmani adhyasya tam ca pratyagatmanam sarvasaksinam
tadviparyayena — antahkaranadisu — adhyasyati/ 3T€  TAITH
STRITEATT RO FTIeH - & T = FeTIeH HewTieroi qigaearo
A RIONMSY  AFRAN | - ahampratyayi superimposes the
‘conceited I on the inner atman which is the witness of all his
thoughts and in the reverse way superimposes the all-
witnessing inner atman on the mind etc.” (Adhyasabhasya).

Here pracara means the continuous flow of thoughts of
wrong knowledges like ‘I am a man, I am fat, I am deaf, I am
blind” etc. These wrong knowledges occur in the intellect of
the extrovert knower. Therefore, this is svapracara —his flow of
thoughts. Ignorance which is responsible for these wrong
knowledges — superimposition - is also only in his intellect. In
this way, ignorance and wrong knowledge are only in the
extrovert knower and not in the inner atman (G.bh.13.2). Inner
atman has no connection with the intellect. Therefore,
ahampratyayi — the one having wrong thoughts is the extrovert
knower and he is not different from the covert knower that is,
pratyagatman. Pratyagatman coupled with intellect is the
extrovert knower. These wrong knowledges of himself go on
changing depending on the objects and the situations.
However, the ‘" in all these knowledges is only the unchanging
pratyagatman. This implies that the extrovert knower is
superimposing his wrong knowledges on the pratyagatman
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who is the saksi — witness of all of them. In other words, the
extrovert knower who wrongly feels connected with the body,
the senses and the mind is superimposing his wrong feelings
on pratyagatman who is not connected with them. Therefore, it
is only the extrovert knower who has ignorance and who is
confused. Not only that. In the reverse direction, he is also
superimposing pratyagatman’s knowership in the intellect and
his bliss in the objects and the body. In this way, pratyagatman
is totally free from ignorance and wrong knowledge and this
foolishness is exclusively of the extrovert knower. As a result
of this, the duality of “you” and ‘I" is experienced by him and
he is totally merged in grief. In order to lift him up from there,
$astra proceeds step by step following his background and
using the language of duality understood by him. It conveys
the lesson in three steps. In the first step, Brahman is the material
cause of the world which is in the place of “you’. In the second
step, it shows that the jiva without adjuncts is the ‘I’ in deep
sleep. In the third step, it conveys the final message that this
‘I’ is Brahman. The moment this oneness is realized, both the
worlds of ‘I’ and “you’ will get dissolved and Turiya is attained.
Now grief is totally lost.

(26) Superimposition in Whom?

26. Some people say that the world is superimposed on
Turiya. This is plainly wrong. Superimposition happens only
when the imposer has some vague knowledge of the
substratum in the form ‘it is something” on which he
superimposes. For doing superimposition, there must also be
similarity between superimposed and the substratum. In the
case of pratyagatman both are present. He is known vaguely to
the extrovert from the thought ‘I slept well” (Sec 15). Therefore,
he has its vague knowledge. Further, similarity is also there.
How? The happiness is experienced by himself without
adjuncts in deep sleep and also through the body. Therefore,
there is similarity between pratyagatman and the body. In the
case of Turiya, there is neither his vague knowledge nor
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similarity with the world (See Br.vakya in Sec 21). Further, to
superimpose on Turiya, there is nothing different from him.
His dharmas cannot also be superimposed since he is without
any dharma. Therefore, the statement that the world is
superimposed on Turiya is wrong and confusing.

The same mistake they do in the case of Brahman and tell
that the world is superimposed on Brahman. This statement
can be rejected by the foregoing argument itself because the
extrovert knower who has to superimpose does not have even
vague knowledge of Brahman and there is no similarity
between the world and Brahman. Therefore, this
superimposition is impossible. There are other reasons to reject
this statement which can be easily understood through an
example: Snake is superimposed on rope. Here, though the
snake is not present, it is an object for direct perception through
memory. Ropeis also an object for direct perception. Therefore,
by examining the rope by direct perception when the rope is
known as rope, the illusoriness of the seen snake and the
substratumness of the rope are simultaneously established. It
means that the illusoriness of the superimposed is proved
only when both the superimposed and the substratum are
directly perceptible; not otherwise. But in the case of world—
Brahman, Brahman is not directly perceptible and so it cannot
be established whether the world is related to Brahman or
related to something else — “sati hi indriyavisayatve brahmanah,
idam brahmana sambaddham karyam iti grhyeta/ karyamatrameva
tu grhyamanam kim brahmana sambaddham kimanyena kenacidva
sambaddham iti na Sakyam niscetum - Hfa fe sf<afara s&m:, 8
SO Hel, I 3fd TR | RRAEHE g TR foh sryon Helg o=
hAfagl HagH 3fd 7 TR F8dH - In the case jagat-Brahman, only
the world is visible and not Brahman. Therefore, it is not
possible to ascertain whether the world is causally related to
Brahman or something else” (S.bh.1.1.2). Therefore, that the
world is superimposed on Brahman is a wrong statement.
Moreover, the statement that world is illusory is directly
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opposed to the sruti sentences ‘atmaivedam sarvam — 3THAE FoH,
—all this is Atman’, ‘brahmaivedam sarvam - ERECE ‘\qﬁf'&—all this
Brahman’ etc.

Objection: ‘Just as saying that ‘the illusory snake is rope
only’, cannot this $ruti sentence also be reconciled with illusory
world?’

Rebuttal: It is not possible. During the time of ignorance of
the rope, the snake which is seen is obviously different from
the rope and is being seen in its absence. Therefore, the snake
is illusory. But, after the knowledge of the rope the statement
‘Rope looking like a snake’ shows the apparent reality of the
snake appearance of the rope. It is not illusory. During this
right knowledge, the snake-like form of the rope and the rope
are simultaneously visible in the same place and the
nondifference of the snake-like appearance with the rope is
also known. Similarly, earlier to atmajfiana, the world which is
known as different from atman is illusory. But, after obtaining
atmajiiana, the world is atman ‘appearing like the world’. In
this way, the right understanding establishes the apparent
reality of the world seen in wakeful state (Here, this
nondifference of the world with atman is without cause-effect
relation. That is the reason for giving the rope-snake example.)
In this way, illusoriness and apparent reality are different; they
are not the same (See sec 65). This discussion also establishes
that the world is an appearance of atman projected by atman as
the base and so, it is not a result of ignorance of the jiva.

(27) World has Brahman, Brahman has no World

27. prapaiico yadi vidyeta nivarteta na samsayah /
mayamatramidam dvaitamadvaitam paramarthatah/ vl afe faa
e 1 He: | HREHEE SaHsd TREed: |11- Had the multiplicity
existed, it would certainly go; it is not there at all. In reality,
there is only one without a second. /Ka 1.17/

In the previous $loka, it was said that advaita - unitarity is
known when one wakes up from the beginningless Maya sleep.
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This implies that multiplicity exists till the realization of
nonduality. If so, with the rise of the advaita knowledge, does
the world go out of sight? The answer is told by the Karikakara:
Had the world existed, it would go; it is not there at all. Duality
world is mayamatram and kalpita — magic and imagined.
Therefore, like a snake seen in a rope, it does not exist. What
truly exists is only nonduality.

Question: ‘What is this? In 6™ Kariki (Sec 19), it was said
that the world existing in the form of Visva, Taijasa and Prajiia
is born from prana and now the existence of world is rejected.
Is it not contradictory?’

Answer: It is not so. Here, what is told as ‘mayamatram -
imagined’ is the world of duality, not the world itself. That is,
the world divided in the form of the knower and the known is
imagined because both the knower and the known are Turiya.
This is told in Brihadaranyakopanisad Bhasya as follows: The
question raised is that the objects in the world are perceptibly
changing, inert and limited. On the other hand, Brahman is
unchanging, unqualified and limitless. Therefore, is not the
world non-Brahman, an illusion born out of ignorance?
Bhasyakara answers: ‘It is not so, because the world does not
go out of sight by acquiring knowledge of Brahman. Brahman's
knowledge does not remove any object of the observed world
or produce it. It removes only ignorance. Similarly, here also
the non-Brahmaness observed by the senses is removed by
Brahman’s knowledge. It does not create or produce an object
— avidyakrtavyatirekena abrahmatvam asarvatvam ca vidyata eveti
cet? na/ tasya brahmavidyaya apohanupapatteh .... abrahmatvam
asarvatvam ca avidyakrtameva nivartyatam brahmavidyaya? na tu
paramarthikam vastu kartum nivartayitum va arhati brahmavidya

- TR aeATNRHR T SToRTE 3THa@ o faed Tafd =q? 7 | 78 slfaean
AT : ... SToeTcoH] STFelcdl = (el e sreaferer | =
q UrHfieh a%q s fadfag an stéfa srifaen’ (Br.bh.1.4.10). This

clearly means that the change, inertia and limitedness seen in
the world does not make it non-Brahman. It is not nonexistent
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because it is Brahman. Further he says, ‘the world is of the
nature of Brahman, but Brahman is not of the nature of the world
— brahmasvabhavo hi prapaiico na prapaficasvabhavam brahma -

SRTEEE! fe YU=il 1 Y= E 5@l (S.bh.3.2.21).

Upanisad
(28 to 31) Karika Padas and Matras

28. so'yamatma’dhyaksaram omkaro’dhimatram pada matra
matrasca pada akara ukaro makara iti/ N STATHIS L& kIS o
WIS | AT e 3TehR 3R HehR 31 | 1- This Atman is described
with the support of aksara — letter. The letter Om has three padas
‘A’,’U’ and ‘Ma’ Ma.m.8/

Atman was described through its name Omkara in the
beginning (Sec 7). Now the $ruti describes the same atman
taking support of the aksara - letter Om. This description is
called adhyaksara. The letter Om has three padas ‘A’, ‘U” and
‘Ma’ and their corresponding objects are respectively
Vaisvanara, Taijasa and Prajiia. The description of atman
following these matras is called adhimatra. In this, the sruti
describes the similarity between Vaisvinara etc. and their
respective matras. This description is meant for the meditation
on atman. Meditation means maintaining the uninterrupted
thought process related with atman. Thinking of the matra and
the aksara keeping in mind the mentioned similarities, if
meditation is done with desire, it leads to a great result and if
it is done without desire, it helps in getting atmajiiana.

29.  jagaritasthano  vaiSvanaro’karah  prathamamatra’
pteradimattvad va’’pnoti ha vai sarvan kamanadisca bhavati ya evam

veda/ STFTRAEAH FLFASHR : TH HIHAS SWRITGHTAG NS SHI T o

el MG Welfd I Tel 9% |- Being all-pervasive or being the
tirst matra of the Omkara namely, ‘A’-kara, VaiSvanara is
jagaritasthana — waking state. Whoever knows this obtains all
desires. /Ma.m.9/

svapnasthanastaijasa ukaro dvitiya matrotkarsad
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ubhayatvadvotkarsati ha vai jiianasantatim samanasca bhavati

nasyabrahmavitkule bhavati ya evam veda/ T IR Tgafran
TEIGRYIG SWI@ETEIRY 8 o AMg=rd 99 wafd Tremsriiacga
9efd I T o8 — Being superior or being the middle matra of
Ombkara namely, ‘U’-kara, Taijasa is svapnasthana — dream state.
Whoever knows this his knowledge becomes superior, he finds
no cause of difference with anyone, nor is anyone born in his
tamily ignorant of Brahman. /Ma.m.10/

susuptasthanah prajiio makarastrtiya matra miterapitervd minoti
ha va idam sarvamapitica bhavati ya evam veda/ GICEAH: U=l
RGN A et o1t & o1 3ev Feivdifay wafd 7 e g1
- Being lost in identity or being the final matra of Omkara
namely, “‘Ma’-kara, Prajha is susuptasthana — deep sleep state.
Whoever knows this, he can measure all or comprehend all
within himself. /Ma.m.11/

Vaisvanara who handles the waking state is represented
by the first matra of the Omkara namely, ‘A’-kara. Similarity
between ‘A’-kara and Vaisvanara is the following: ‘A’-kara is
spread in all speech and Vaisvanarais spread in the whole world
(Sec 11). “A’- kara is first among the aksaras and Vaisvanara is
the first step for atmajiiana. Thinking about this, the one who
does Omkara meditation spreads himself through all desires;
that is, he obtains all desires and will always be first among
all.

The similarity between the ruler of the dream state Taijasa
and the second matra of Omkara namely, “U’- kara is this: “U’ is
extracted from ‘A’-kira and lies in between ‘A’-kara and "Ma’-
kara. In the same way, Taijasa is extracted from Vaisvanara and
lies between Vaisvanara and Prajiia. Thinking about this, one
who does meditation extracts continuity of growth of
knowledge and he will not be disliked by either enemies or
friends; no one will be born in his pedigree who will not be
knowing Brahman.

Lastly, the similarity between the ruler of the deep sleep
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state and the third matra of Omkara namely, ‘Ma’-kara is the
following: This similarity comes from miti — measurement.
When the utterance of Omkara is over and again when it is
uttered, it enters into ‘Ma’-kara and comes out. ‘A’-kara and
‘U’-kara merge in ‘Ma’-kara. Similarly, Vaisvanara and Taijasa
enter into Prajiia and come out - that is, both get absorbed in
Prajiia. He who does meditation of Omkara in this way, comes
to know the inherent nature of the world and becomes
absorbed in that nature. The Karika $loka in this connection is:

‘akaro nayate visvamukarascapi taijasam/ makarasca punah
prajiiam namatre vidyate gatih—?:mﬁ T TRty aTrl'FITU HhRI
: U1 A o 1fd: 11 - ‘A’ kira leads to Vaisvanara. ‘U’ kira
to Taijasa. ‘M’ kara to Prajiia. No action is found in a partless
thing.” /Ka.1.23/

30. One who does Omkara meditation taking the support
of ‘A’ kara, this “A’ kara takes him to Vaisvanara. Similarly, the
‘U’ kara meditator and the ‘Ma’ kara mediators are taken
respectively to Taijasa and Prijiia. When one goes to Taijasa,
‘A’ kara becomes absent, when he is taken to Prajiia both ‘A’
kara and “U’ kara become absent. Similarly, when taken to
Turiya, ‘Ma’ kara also becomes absent — which means that the
seed of ignorance is destroyed. That is, with the obtainment of
amatra Omkara, one does not go anywhere. The last mantra of
this Upanisad teaches it like this:

31. amatrascaturtho vyavaharyah prapaficopasamah
$ivo’dvaitah/ evamomkara atmaiva samvisatyatmana”tmanam ya
evam veda// W%ﬁsm'ﬁ: TUHI9H: RrENsed: | THihR 3Tcha
TfoRTeHAsSHE d WA 91l - The fourth is amatra,
transactionless, sublator of the universe, auspicious and one.
One who understands this, joins himself by himself. /Ma.m.12/

Ombkara without matras is amatra - devoid of matras and
that is chaturtha, the fourth. He is only atman. One who knows
that his self pratyagaman is all pervading Turiya, will have the
experience which transcends the name and the corresponding
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object (Sec 7). In him both speech and mind are dissolved. He
attains himself by himself. The meaning of this sentence
becomes clear in Karika 3.33 (sec 67). In Turiya, there is no trace
of ignorance. Therefore, one who knows he is Turiya is not
born again. All this has been collected in six slokas by Karikakara
in this way: Omkara is pranava. It should be understood only
through padas and matras. This is Parabrahman and also
aparabrahman. The creation, sustenance and dissolution of the
world which is like the elephant projected by a magician
happen only by this atman. This is in the heart of every jiva.
One who knows this is muni.

= e

VAITATHYA PRAKARANA

(32) Change and Illusoriness

32. The objective of this prakarana (section) is to demonstrate
by logic that only Turiya exists and any duality is illusory.

vaitathyam  sarvabhavanam  svapna  ahurmanisinah/
antahsthanattu bhavanam samortatvena hetuna// Saed TEEHT T
STGHAITYOT: | 3T XM, e o g || - the wise declare
that all the objects seen in the dream have no substantiality

because dream world takes place in narrow confines of the
body and objects seen in dream are subtle /Ka. 2.1/.

Vaitathyam means changing. vaitathya for what? For the
objects seen in the dream. Doubt: asatya means changing as
defined by Bhasyakara elsewhere: ‘yadriipena niScitam yat
tadritpam vyabhicarat anrtam ityucyate/ Frguur fferd o1q 959 safv=
379 3g=4d | — That which is decided to be once in one form
and sometime later gives up that form is changing (T.2.1.1).
But here, vitatha that is illusory is referred to as asatya —
changing. How is that?

Answer: The world seen in wakeful state is changing and
not illusion. This is told in Mundaka Bhasya like this: “The lokas
obtained by karmas taught by the Veda are ‘tadetat satyam
avitatham J<qq FIH 3fad9H — they are transactionally real and
not illusory” (Mu.bh.1.2.1). ‘satyam canrtam ca satyamabhavat -
Y =d = HeFq9ed — the transcendentally real Brahman itself
became the transactionally real and the apparently real’ (T.2.6).
Vyasa says the same thing in the following way: ‘brahma satyam
tapah satyam satyam caiva prajapatih/ satyad bhiitani jatani satyam
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bhittamayam jagat - S Fcd T9: T Tod =d TSI | FAG_ SaT
ST |ed YdHd ST — Brahman is satya — transcendental reality,
tapas is transactional reality, so also Prajapati, all the beings
and the rest of the world which are born from the
transcendental reality, are also transactionally real’(Mah.
Asvamedha Parva.35.34). Here, Brahman is transcendental
reality. What is called as reality in Taittiriya Bhasyais here called
transcendental reality and the other two come under
transactional reality. Therefore, objects in the wakeful world
are asatya - changing. Similarly, dream objects are also
changing. But because of one extra feature that is not found
in the world of waking state, dream objects become illusory.
Till that special feature is not told, dream objects also must
be referred to only as changing. In this way Bhasyakara clearly
distinguishes changing and illusory. In that case, what is the
special feature of the dream objects which make them illusory?
It is this: in dream, huge objects like elephants and mountains
appear within the body. Obviously, they cannot be actually
existing within the body because the place is too narrow.
Therefore, they must be illusory. [iva creates them and sees
according to his impressions. Sruti also endorses this by saying
‘na tatra ratha na rathayoga na panthano bhavantyatha rathan
rathayogan pathah srjate/ S T T 7 WA 7 T Tel<ael 1o

TN 99 GoId | — There are no chariots, no horses, no roads.
He creates the chariots, the horses, and the roads’ (Br.4.3.10).
Further, based on the similarity of the dream world with the
wakeful world and, using logic, Karikakara shows objects
therein are also illusory.

(33) Illusoriness of the Wakeful World
33. antahsthanattu bhavanam tasmajjagarite smrtam / yatha
tatra tatha svapne samvrtatvena bhidyate/ S=<T:FAMRY WIS
TETSSINIRG qH | I T3 A A dgdeod f49d 11 - Therefore,

illusoriness is told for the objects of jagrat also. Here also, it is
the same as in dreams. But dream (objects) are different because
of constriction. /Ka.2.4/
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He proposes the pratijna - vow (proposition) that (he is
going to demonstrate) the objects seen in the wakeful state are
illusory. That these objects are drsya — seeable, is the hetu —
ground or reason. That they are seen (drsya) just as objects of
the dream is drstanta - corroboration. That drsyatvam
(appearance) is common to the wakeful world and the dream
world is upanaya - application. Therefore, wakeful state
objects are also illusory is nigamana — conclusion. Samvrutatva
—narrowness of space is in the dream and not in the wakeful
state is the difference between them. That they are drsya (seen)
and changing are common to both. — antasthanatsamvrtatvena
ca svapnadysyanam bhavanam jagraddrsyebhyo bhedah/ drsyatvam
asatyatoam cavisistamubhayatra// AT = TG
A STEETI R US| LI STHIE AMATeg dd |1- On account
of being internal and constricted, what is seen in dream state
is different from what is seen during the waking state. Being
seen and changing are common to both states (Ka.bh.2.4).

(34) The Five Limbs of Logic

34. This karika has given rise to too many doubts and
therefore, it needs a detailed discussion. This discussion is
based on the technical language of logic whose details are
briefly mentioned here: This logic has five limbs: pratijiia —
proposition etc. This is indeed inference only. The logic that is
used for one’s own knowledge is (svartha) inference. When
the same knowledge is to be conveyed to others (parartha),
logicians use this language. Illustration: (1) Though fire is not
directly seen on the hill, one decides that there is fire. This is
pratijna — proposition. How is the decision made? (2) Since
smoke is seen on the hill top. This is hetu — reason. Seeing only
smoke, how can we decide that there is fire? (3) Because of the
experience of seeing both smoke and fire together in the
kitchen. This is drstanta — example. How does this experience
apply to the hill top? (4) It is because, just as seen in the kitchen,
smoke is seen on the hill top. This is called upanaya —
application. Therefore (5) there is fire on hill top. This is called
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nigamana - conclusion. Conclusion is repeating the
proposition at the end of the logic. The words used in inference
are the following: smoke is called vyapya — pervaded, fire is
vydapaka — pervader, smoke-fire relation of togetherness is
vyapti — pervasion. Therefore, seeing the pervaded and
remembering the pervasion, deciding about the pervader is
inference. All this is briefly displayed in the following table
(See Table — 1).
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Parartha Svartha
Wakeful world objects Proposition | Inferential
are illusory. knowledge
How can you say?
Since wakeful world Reason Sight of the
objects have seeability pervaded
(capability of being seen).
From seeability, how
illusoriness is concluded?
Since seeability and Example Memory of
illusoriness are together pervasion
noticed in dream.
How does seeability in
dream apply to wakeful
world?
Since there is seeability in | Application
wakeful world also.
Therefore, wakeful world | Conclusion | Concluded
objects are also illusory. pervader
Table - 2
(35 to 36) Objections to the Illusoriness of the
Wakeful World

Five Limbs Parartha Svartha

1 | There is fire on the hill top. | Proposition | Inferential
How is it decided? knowledge

2 | Since there is smoke on Reason Sight of the
hill top. pervaded
Seeing smoke, how exis-
tence of fire is decided?

3 | Since smoke & fire are Example Memory of
together seen in the pervasion
kitchen.

How does the knowledge

of the kitchen smoke apply

to the hill top?

Hill top also has smoke. Application

Therefore, there is fire on Conclusion | Concluded

hill top. pervader
Table - 1

Replacing ‘hill top’, fire, smoke and kitchen in Table — 1
above by wakeful state, illusoriness, seeability and dream
respectively, the logic in the example takes the following form.
(See Table — 2 on the next page)

35. Objections: This conclusion is not correct. Accepting
the universal experience of the illusoriness of the dream world,
Bhasyakara says: ‘mayaivasandhye srstil, na
paramarthagandho’pyasti/  kutah?  kartsnyenanabhivyakta-
svariipatvat na hi kartsnyena paramartha vastudharmena abhivyakta
svaritpah  svapnah kim punaratra kartsnyam abhipretam?
desakalanimittasampattih abadhasca, ¥19a Hed gfe:, 7 wwaed-
TSR, Fd:? FEAM IR EEdEr - 7 f& e wed-
AU AAREEY: WH:; b TR HIEIAIT? Sehe-
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fHfaagufd: &g | - The dream creation is false, it does not
have even the smell of reality. The objects in dream do not
have kartsnya of existing objects. What is kartsnya? It is space-
time-causal relation and not going out of sight” (5.bh.3.2.3).
During dream itself the objects there appear like transactionally
real as in wakeful state . But, the moment the dreamer wakes
up they vanish. They are not even apparently real because they
do not have any connection whatsoever with the panchabhiitas
— five elements. The objects there are only memories.
‘paramarthikastu nayam sandhyasrayah sargo viyadadisargavat —
YRATIeRE] 1 e : W foRreifeaiad - The dream creation is
not transactional like the creation of akasa etc. that are seen in
wakeful state.” (S.bh.3.2.4). Dream world is certainly illusory
where nonexistent objects are seen. Though this is universal
experience, Karikakara establishes its illusoriness by logic. But
forgetting that dream objects are illusion because of the special
reason of samvrtatva (narrowness of space), taking only the
common feature of seeability in wakeful state and dream,
illusoriness is extended to the wakeful world also. This is
unacceptable.

36. The logic involved here has also another fault. Namely,
they are in direct contradiction with the unambiguous
statement of Bhasyakara that wakeful world is not illusory
‘upalabhyate hi pratipratyayam bahyo’rthah stambhah kudyam
ghatah patah iti; na copalabhyamanasyaivabhavo bhavitumarhati;
yatha  hi  kaScid  bhufijano  bhujisadhyayam  trptau
svayamanubhityamanayam evam briyat ‘naham bhuiije na va
trpyami’ iti tadvadindriyasannikarsena svayamupalabhamana eva
bahyamartham, ‘nahamupalabhe na ca so’sti’ iti bruvan,
kathamupadeyavacanah syat - 39Ad fe gfayed smeisd: &
Fed w2 U 3f; T Arverureenar yiagueid; e fe wag qem
ST gl T HHERE T S e 3 7 o genty” g
Tl AT T aeme, TegTEd 1 = st
3fd e, HEUHURITEA: WMl - In every understanding
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corresponding to the objects like the pillar, the wall, the pot
and the cloth seen outside, it is not right to reject what is
actually seen. Just as when one eats and is satisfied with the
meal and got the experience of satisfaction of the meal, if he
says ‘I have not eaten, I am not satisfied” will be unacceptable,
similarly saying ‘I am not seeing, it does not exist” after seeing
the outside objects with his senses , how can this be
acceptable?!” (S.bh.2.2.28). Further, it is wrong to say that
wakeful world objects are also illusion on the basis of similarity
with dream because, similarity does not produce one’s dharma
in another. ‘anubhavavirodhaprasangajjagaritapratyayanam svato
niralambanatam vaktumasaknuvata svapnapratyaya-
sadharmyadvaktumisyate’na ca, yo vyasya svato dharmo na
sambhavati so'nyasya sadharmyattasya sambhavisyati - SI9d
folig  gogremid g @dl FOareAd agEereed
FAYITHERGHAE | 7 = A I Tl g6l 7 G9afd Q=
e Hufasafd — because he is incapable of establishing
supportlessness for the knowledges of the waking state because
of direct experience, he is trying to assert it on the similarity of
dream knowledges. But similarity does not produce one’s
features in another.” (S.bh.2.2.29)

‘It is not so. It has been told that wakeful world objects
also do not have absolute reality. They are also mayamatram -
‘na ca viyadadi sargasyapi atyantikam satyatvamasti / pratipaditam
hi “tadananyatoam’ ityatra samastasya prapamcasya mayamatratoam
-9 9 fagerte ey e geaHi | gfay <d f%"aaﬂﬂiaﬂ’
30 HHETE Y99 HEMEEH -There is no absolute reality for
Srsti of akasa etc. because it's mayamatratvam is shown in the
sittra ‘tadananyatoam’ / (S.bh.3.2.4). Even though it is told like
that, in the very next sentence the difference between wakeful
state and dream is also told. ‘prak tu brahmatmatvadarsanat
viyadadiprapamco vyavasthitariipo bhavati / sandhyasrayastu

prapamcah pratidinam badhyate - TR ERIRCENEIGRERHIER L]
FARIAEl vafd | TAsas] gud: Jfafed sead (S.bh.3.2.4) —
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Before the realization of Brahman-atman oneness, the
world of akasa etc. stays as it is; but the dream world is
affected everyday’ (S.bh.3.2.4). In this way, according to the
Bhasya, the world of wakeful state is transactionally real, not
illusory and the dream world is illusory, not real. Just by
similarity with the dream world, wakeful world does not
become illusory. Seeing the similarity between the illusory
image of oneself in the mirror, nobody concludes he is also
illusory. Not only that; conversely, nobody thinks that the
image in the mirror is real like himself because of similarity.
But using the logic of similarity in sec 33, we can conversely
show that dream world is also real like the wakeful world.
This is displayed in the following table. (See Table — 3 below).

Parartha Svartha

Dream world is real. Proposition | Inferential
How do you say? knowledge
Because seeability is in Reason Sight of the
dream. pervaded
From seeability, how
dream reality is deter-
mined?
Since seeability and reality | Example Memory of
are seen together in wake- pervasion
ful world.
How does seeability of
wakeful world apply to
dream world?
Since there is seeability in | Application
dream world also.
Therefore, dream world is | Conclusion | Concluded
also real. pervader

Table - 3
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Therefore, this statement that wakeful world is illusory like
the dream world is against universal experience and the Bhasya;
it is also illogical.

(37 to 38) Rebuttal of Objections

37. That the proof for the illusoriness of the wakeful world
is faultless can be known only when the purpose of the proof
is understood. What is the purpose of the proof? It is to show
the oneness of atman - that is, that there is nothing different
from atman. The ignorant sees the wakeful world as
independent of atman. The world known like that is nonexistent
and so illusory. To show this, the Karikakara uses the universal
experience of the dream world. Unknown things are to be
taught only through known things. Therefore, he uses the
commonness of seeability of both wakeful and dream worlds
and shows that the wakeful world seen different from atman
is also illusory. If narrowness aspect of the dream world is
included, this cannot be demonstrated. Therefore, only the
similarity is taken. That there is no fault in this procedure will
now be demonstrated.

There are two ways for establishing atmaikatva: Rejecting
objects known through the senses and telling that atman alone
exists. Some of our own people say only like this. But, this is
impossible because ever existent Brahman is the cause of all
the observable objects. Therefore, they cannot be nonexistent.
‘mitlam cejjagato na syat asadanvitamevedam karyam * asat” ityeva
grhyeta/ na tvetadasti ‘sat * “sat ' ityeva tu grhyate & =SSTIAl 1
I STEEferies e ‘ STHq gee TRl | 7 wiaefed Hq ¥ 5ee g
‘1%1?[ |- Had there been no cause for the world, this should have
followed in what is seen and known only as nonexistent. But
itis not so. Everything is known to be ‘It is. Itis.” (K.bh.2.3.12).
Karikakara has also told that the world in the forms of Vishoa,
Taijasa, and Prajiia are all existent. (Ka.1.6, sec 19). In this way,
the cause of the observable things is Brahman and that Brahman
is one’s self. Had these objects been nonexistent, it would have
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been impossible to get the knowledge that one’s self is Brahman.
‘yadi hi namariipe na vyakriyete tada asyatmano nirupadhikam
ritpam prajiianaghanakhyam na pratikhyayeta/ afe f& &y F
AR Te1 STeTerHl e w9 gereHre T gfaed |- Had
not the names and forms been created there would have been
no way to determine that this atman is prajianaghana’
(Br.bh.2.5.19). Not only that, the Vijiianavadis who were saying
that the objects of the wakeful world are nonexistent have been
extensively and severely been refuted. Therefore, to say that
Bhasyakara who condemns the nonexistence of the wakeful
world there is now condemning their existence here would be
plainly foolish. Moreover, when it is clearly told that the world
of multiplicity is not opposed to nonduality (Ka.3.18, sec 58),
what is the reason for this enthusiasm to prove that the world
is nonexistent? Therefore, it is totally wrong to reject the
wakeful state world for the establishment of the oneness of
atman.

In that case, what is the other way to establish oneness of
atman? Itis to say that the wakeful world is existent and that it
is not different from atman. In other words, though the world
is existent, atman alone exists because the world is not different
from atman. What is proved in the Prasthanatraya Bhasyas and
the Karikas is precisely this. Before getting atmavidya the
ignorant imagines the dual world of the knower and the
known, though in reality, it does not exist. This is just like in
the dream. Though there is mind alone, it appears with
knower-known difference. The ignorant who sees a tiger in
the dream becomes awake due to fear and realizes ‘the tiger
was also myself. I imagined it to be different and got scared.’
In this way, he realizes the illusoriness of duality of the dream
world after waking up. Similarly, sastra wants to wake up the
ignorant from his sleep of ignorance and tell him that “this
wakeful world is not different from you and therefore, you
are not the knower. So, do not restrict yourself to the body.
Understand that you are the all-pervading atman’. As long as

Vaitathya Prakarana 51

he does not understand this, the wakeful world is illusion like
the dream world. This Karika is telling of the nonexistence
only of the knower-known dual world and not of the world
itself. This becomes clearer in Advaita Prakarana. There is no
knower-known difference in nonduality because both are
Brahman and not because there is no known. Therefore, to refute
the known is not the purpose here. The purpose is to remove
the knowership. ‘na prajiiamiti yugapat sarvavisya prajiatitoa
pratisedhah — 1 IITHI 9 Feifs gRge Yfqud: - By telling
‘not prajiiam’ the knowership of all the objects is refuted in
one stroke.” (Ma.bh.7).

Question: How would knowership which is universal
experience in wakeful state be refuted?

Answer: It is not so. Knowership is imagined due to
ignorance. It is wrong understanding of oneself. How? It is
like this. Between the known object and the knowledge, each
is decided by the other. This is anyonyasraya dosa — the fault of
mutual dependence (This is discussed in sec 85). Therefore,
on the basis of the known and its knowledge, neither the
known nor the knowership is getting fixed. Knowership is the
result of the beginningless impression of ignorance. For
knowership, there is no rule that there should be the known.
For example, even in the absence of objects in the dream, there
is knowership. Therefore, in one who has no knowledge of
atman this fault of knowership is common in both wakeful
state and dream. Both wakeful and dream objects are equally
illusory. Thatis why, Karikakara drops samortattva- narrowness
and adopts only the common seeability to prove that the
wakeful world is illusory like dream world. In this way, it is
established that there is no fault in the proof. It should be
understood that the proof is addressed to the ignorant.

Question: 'How does the object’s seeability get eliminated
in atman?’

Answer: Knower and known are both Brahman. Therefore,
in atman who is Brahman both drop out. Therefore, the second
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object seen as the known by the ignorant is obviously different
from atman and so it becomes non-atman. Then, just like an
ornament without gold is nonexistent, the second non-atman
object becomes nonexistent. In other words, earlier to the
realization of atman just as the ignorant sees nonexistent object
in dreams, in wakeful state also he sees nonexistent objects.
Therefore, there is no difference between his knowledges in
wakeful state and dream. Not only that. Because he has not
given up knowership even in deep sleep, thatis also equivalent
to wakeful state and dream. ‘trayah  svapnah
jagratsvapnasusuptyakhya/ nanu jagaritam prabodhariipatvanna
svapna/ naivam, svapna eva/ katham?
paramarthasvatmaprabodhabhavat svapnavadasadvastu darsaniacca/
— T TN RTHAGYIEA | 7 SHRd Jeisege= @ | 56T,
W T | HIYY? AT Haegs v | - All
the three that is, waking, dream and deep sleep are only dream.
Since there is knowledge in waking, is it not different from
dream? Not so. That is also dream. How? There he does not
have the knowledge that he is atman and he sees nonexistent
object there also as in dream’ (Ai.bh.1.3.12).

The summary of the above discussion is this: vidya means
understanding the world as nondifferent from oneself.
Seeing the world as different, one who considers it as the
known and himself as the knower is an illusory seer and the
known is illusory. Such an ignorant person is unfit for moksa.
‘yo hi brahmaksatradikam  jagatatmano’nyatra svatantryena
labdhasadbhavam pasyati tam mithyadarsinam tadeva mithyadrstam
brahmaksatradikam jagat parakarotiti bhedadhrstimapodya “idam
sarvam yadayamatma’ iti sarvasya vastujatasya

atmavyatirekamavatarayati - 3 & SIS ST SAEAS=E W=7
AeHgTe gafd o HeArefii qaa fHeage srrarmtash ST TeRdiid
Srgyfterdr 53 Td Teame 2 T SR SRR T
- He who sees the world of brahmaksatra etc. as different from
atman and independent of it is an illusion-seer and the world
seen is illusory. This brahmaksatra etc. world, seen as illusory,
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refuses him because of his view of difference. It proclaims “All
this is atman’ and asserts ‘All the created objects’ are non-
different from atman’ (S.bh.1.4.19). What we understand from
this sentence is the following: in Prasthanatraya Bhasyas and
Karikas, illusory object does not mean that it is an imagined
object which is not existent. It means an object seen differently
from himself. One who sees an object as different from himself
is ignorant, one who sees as nondifferent is wise. Therefore,
atmavidya is called sarvatmabhava — the experience that
everything is himself.

38. By logic, Karikakra shows that the objects seen by the
ignorant during wakefulness are all illusion. The objects of
the wakeful world are composed of the five elements. In dream
only their memory plays the role of objects which do not
contain the elements. Nevertheless, his knowledges obtained
in the two states are not different. In both places, he is seeing
only the form which is nonexistent. His knowledges of them
are all mind-constructs from beginning to the end. So, they
are all illusion. (Ka.2.7). "How do you say that? In wakeful
state, one experiences enjoyment of the use of the objects.
Therefore, they cannot be illusion.” It is not so. After having
food before going to sleep, one may experience hunger in
dream. If the use of the meal had been for the self, the
satisfaction would not leave him when he changes from
wakeful state to dream. Therefore, the satisfaction obtained
from the meal is also a mind-construct’ (Ka.2.7). Not only that;
it is well known that what happens in the dream is the seeing
of nonexistent objects. But within dream itself, there will be
mind-constructs of existing and nonexistent. Even while in
dream, what is thought of in the mind is nonexistent and what
is seen by the senses is existing. Therefore, both existence and
nonexistence are also thoughts only. (Ka.2.9). Similarly, what
is recognized as existing and nonexistent in wakeful state are
also mind-constructs — illusory (Ka.2.10).
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(39) Who Imagines the World of Objects?

39. The next question is this: If things observed in wakeful
state are illusory, who has imagined them? Who is
understanding them? If these questions are not answered,
all that is told till now amounts to Bouddhamata. In order to
avoid this mistake, these questions are answered.
kalpayatyatmana'tmanamatmadevah svamayaya/sa eva budhyate
bhedaniti vedantaniscayah/ - SheIAATHALS SCHITHIHT T TR |
Y e ged 1A dgmif1&™:-The dtma imagines multiplicity in
him through the power of his Maya; he alone cognizes the
difference. This is the final conclusion of Vedanta.” /Ka.2.12/

Atmadeva - i.e. Turiya - i.e. Brahman — imagines himself as
of many forms by his Maya, just like the snake is imagined in
the rope and he himself gets knowledges of these forms.

Question: “What is this! One who sees a snake in the rope
is the jiva with ignorance and he is confused. How can you
say that Atmadeva creates ignorance for himself and becomes
confused?’

Answer: It is not so. In the view of the ignorant, jiva is
different from Brahman, but in the view of the wise he is not
different - ‘paramatmano jiadanyatvam, jivasya tu na
parasmadanyatoam - THTHA ST, SIELD] q+ TWEHETE
(5.bh.1.3.19). Therefore, during the time of teaching knowledge,
jiva’s view and $astra’s view are mixed. For example, in the
statement ‘tat tvam asi’, one has to say ‘that Brahman is you.
tvam is the ignorant one who does not know he is Brahman.’
Otherwise, the word ‘asi’ (you are) cannot be reconciled.
Therefore, as long as one does not understand that he is
Brahman, he is addressed as jiva, the one who has caused
ignorance to himself and he is confused. But in $astra view, he
is Brahman and not different from that. After the ignorance is
removed he is Brahman and Brahman is himself. Bhasyakara puts
it like this ‘na brahma svatmani ataddharmadhyaropana nimittam
avidyakartu ceti britmah/ bhavatvevam navidyakartru bhrantam ca

Vaitathya Prakarana 55

brahma/ kintu naiva abrahma avidyakarta cetano bhranto’nya isyate
-9 9 WA sAdgHiegu ey stfarmed =fa @1 vecoE
ey 9= = 5@ | foheg 79 3Tt Stfamerdl =t 9rais=T 359d —

Objection: Brahman is not responsible for superimposing
features on itself which are not in it. Therefore, we say that it
has not created ignorance for itself. Let it be so. Brahman itself
has not created ignorance for itself nor is it confused. But we
do not accept that the creator of ignorance and the confused
jiva is different from Brahman.” (Br.bh.1.4.10)

In this way, imagining the objects of world in his mind
like imagining the serpent in the rope and projecting various
forms of the world according to that is the work of aparabrahman
Hiranyagarbha (Ch.6.2.3). But in order to show that
Hiranyagarbha is not different from Parabrahman, 3Sastra
superimposes this imagination of Hiranyagarbha on Brahman,
just like jiva’s extrovert knowership etc. were superimposed
on Vaisvanara etc. (Sec 10). What is done in the above Karika is
precisely this. Chandyogya conveys it in the following way
‘bahusyam prajayeya yatha mrdghatadyakarena yatha va rajjoadi
sarpadyakarena buddhiparikalpitena - SEEAISTEY J FHIEHRT
FT o1 Toe1fe HUMERRY Ffgufierfeddd — Just as rope etc. give
rise to mentally imagined snake etc., I will be born in many
forms.” (Ch.bh.6.2.3). ‘seyam ... devata ..... iksam ... krtavati
svabuddhistham puirvasysti anubhiita pranadharanam atmanameva
smaranti .... namariipe vyakaravani - §9 ... AT ... 34 .. Hee!

— That devata created the name forms after remembering the
jivatma in his intellect who has experienced pranadharana in
the previous creation.” (Ch.bh.6.3.2). ‘jagradvisaya api
manasapratyayabhirnirortta eva/ sadiksabhirnirvrtta
tejo’bannamayatoajjagarita visayanam /- ST 34 AT -
e e | mtentufie aSlts I TeRETeSIRE faw@mm |- The wakeful
state objects are also created starting from mental imaginations,
because they are the effects of tejas, ap and anna after they are
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seen by sad Brahman’(Ch.bh.8.5.4). All this amounts to saying
that outside objects are first imagined by Hiranyagarbha and
then arranged as objects using paficabhiitas; the knowledges of
these objects produced in jiva are the imaginations of jiva. In
this way, outside objects take birth from the mind of
Hiranyagarbha and end up in the mind of jiva. We will later
consider (Sec 41) the question why it is said (Ka.2.1) that atman
by his Maya ‘imagined” the outside objects and not ‘created.’

(40) Dual Time

40. Now another question related to time. In sec 38 it was
told that the wakeful world objects are also mental constructs
as in dream. But there is one difference between the two states
namely, in wakefulness the knowledge of time is obtained in
relation to the outside activity of objects, whereas, in dream it
is all inside. For example, in the sentence ‘He sits as long as he
is milking the cow’ there is one time experienced in wakeful
state. This is called dvaya kala — dual time by Karikakara. This
dual time is clear and long. However, when this activity of
milking is thought about in the mind as in dreams, there is
another time. This is mental, unmanifest and momentary.
Therefore, there is difference between the imagined time and
the time understood in relation to outside activity. How can
they be similar? (Ka 2.14)

Answer: True. There is difference. This is because the dual
time has occurred in the mind through the senses and the
mental time has occurred directly in the mind. So, both are
mental constructs (Ka.2.15). For example, when an object which
is too small for direct perception is viewed through a
microscope, it looks big and clear. Nevertheless, there is no
difference in the size of the object. Similarly, though the time
observed through the senses is long and clear (not momentary),
it is also mental. There is no difference.

Question: In that case, we expect a joint support for both.
What is the support for the dual time and the mental time?
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Amnswer: Dual time is not produced in the absence of outside
things and their activity. Therefore, the support of the dual
time would also be the support of the outside objects. Therefore,
that principle in which outside objects become upasanta —
suppressed, dual time should also get suppressed. Where do
all objects get suppressed?

‘In deep sleep’

Is dual time also getting dissolved there or not?

“Yes. Not only that. Mental time is also getting dissolved
there.”

What is the principle there?

‘Atmadeva is the principle.’

Therefore, atman is the support for all the times. Similarly,
he is the support for the space also. Samsari jivas are
distinguishable in time, not so atman. ‘Yatha anye samsarinah
kalena ahoratradilaksanena paricchedya na tatha ayamatma
kalaparicchedyal - A9 = HHIO: heH STRRIATTCALTOH TF=el A
TN STIHCHT HIeTI=sd: — just as the other worldly people are

limited by time like day and night, atma is not limited by time
like that” (Ch.bh.8.4.1).

(41 to 42) Why ‘Imagination’? Why Not ‘Creation’?

41. It has been told that the outside objects and the times
associated with them are all the imaginations of Atmadeva.
These imaginations are not different from him because
‘ahoratradi ca sarvam satah karyam - SERANE o ¥e Hd: HEAH-
Day and night etc. are all effects of sat’ (Ch.bh.8.4.1), ‘samuvatsaro
vai prajapatih — GIEA 3 USAR: - the year is prajapati’ (Pr.1.9),
‘maso vai prajapatih — ATEl 9 YSMUA: - the month is prajapati’
(Pr.1.12), ‘ahoratre vai prajapatih — SEN & FSMI(A: - Days and
nights are prajapati’ (Pr.1.13). The question “Why does atman
do these imaginations?” is being answered now: atma does these
imaginations for the sake of the jiva. The jiva does karma in one
body and because of it he gets another body; that is, he is of
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the nature of hetu-phala (reason-result). But he cannot imagine
his own body, senses etc. Atmadeva must imagine them and
give him. Not only that, Atmadeva does the imagination of the
jiva also. Karikakara says:

jivam kalpayate purvam tato bhavan prthagvidhan/ bahyan
adhyatmikamscaiva yathavidyastatha smytih// - Sitel heqdd qd ol
g | aee e da Aenfaerasn §id: - Jiva's kalpana
is done first, then the objective and subjective multiplicity. As
is the knowledge so is the memory/Ka.2.16/.

‘In the above sentences, had there been the word ‘created’
in place of kalpana — ‘imagines’ it would have been easy for all
to understand. Instead of that why the word ‘imagines’ is used?
Just as sruti has told, why the cause-effect relation between
Atmadeva and the world is not told? Has not the éruti said that
Brahman is the cause of the world? Is not Atmadeva Brahman
itself?” These are the questions for which answers must be told.

42. Giving the examples of clay-pot etc, Sruti describes the
causal relation between the world and Brahman in a pair of
sentences (S.bh.2.1.9). As an example, ‘the pot is not different
from the clay, but the clay is different from the pot’ is the
nondifference relation between pot and clay. In this, the
meaning of the former sentence is understood by direct
perception; the inherent nature of the pot, is indeed clay. If we
stop at this statement, the Tarkika counters by asking ‘If so,
collect some water in the clay and bring!” This is not possible.
To store water, the pot shape is unavoidable; in the absence of
shapes, transaction is not possible. Therefore, the latter
sentence ‘clay is different from pot’ tells the nature of the
transactionless clay. It is only through this pair of sentences
that one must understand nondifference. Similarly, ‘the world
is not different from Brahman, but Brahman is different from
the world.” Here, the former sentence tells the feature of the
world and the latter of Brahman. ' Ananyatve’pi karyakaranayoh
karyasya karanatmatoam na tu karanasya karyatmatoam - FFFSTY

HIFFRNUMEN: T FHRUMTHE 7 q HRE Hrfcded — Though the
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effect and cause are nondifferent, the effect is of the nature of
the cause, but the cause is not of the nature of the effect
(S.bh.2.1.9). If one does not notice the asymmetry in this pair
of sentences, Vedanta will be difficult to understand. This
pair of sentences is the backbone of the whole of Vedanta.

There is another asymmetry different from the one in this
pair of sentences in world-Brahman relation. It is the following:
In the pot-clay example, the pot-maker who is different from
clay arranges the clay in pot shape. But in the case of Brahman,
to put it in the form of the world, there is no one different
from Brahman because the Ssruti says ‘sadevedamagrasit

ekamevadvitiyam — HSASHITHI THHATTgAH - Before creation,

this was one existent without a second” (Ch.6.2.1). Not only
that. Even if there could be one such second, Brahman is not

transformable. ‘na tadasnati kificana na tadasnati kascana — 9

TeIfd fehe 7 qgeITd &M - - It does not eat anything, no one
can eat it” (Br.3.8.8). If so, how can world be created? Brahman
does not act by itself and anyone else cannot act with it either.
Brahman transcends all activity. Therefore, how can there be
creation activity in Brahman? This question is answered in the
following way.

The limitless primordial cause, does not have the activity
of the intermediate cause prakrti which takes up the form of
the world. Hiranyagarbha does the activity of posing the prakrti
in the forms of the world by his thought process (Sec 39). From
the point of view of duality this answer is satisfactory. But, if
one stops here, Brahman is not taught. To convey Brahman, sastra
superposes the activities of Hiranyagarbha and of the prakrti,
which takes different shapes, on Brahman. Bhasyakara puts this
as follows: “satyam jiianamanatam brahma iti yathokta laksana atma
pratipattyarthameva bahubhavana-sarga-pravesa-rasalabha-abhaya-
sarikramana parikalpyate sarvam brahmani vyavahara visaye — 9

AEG st 3fd A2Th A& STCHTI T2 gy e— S Folg-THel -
HAYI-HGHU THeheId Hel SRl el {9 - In order to teach
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that the atman is Brahman which is changeless, consciousness,
limitless, sastra superposes the activities of becoming many,
creation, entry, getting taste, crossover etc. in Brahman.
(T.bh.2.8).

In this way, $astra establishes the causal relation between
the world and Brahman. Later, invoking the latter sentence of
the nondifference relation, it establishes actionlessness of
Brahman. The innate nature of Brahman as decided now
disallows the causal relation. Therefore, causality is rejected
and only nondifference is retained. That is, ‘the world is not
different from Brahman but Brahman is different from the
world.” This implies that causality is superposed by the $istra
on Brahman only to teach nondifference. In this way, even in
the absence of causality since there is nondifference, the
coming of the world is described as ‘imagination of
Atmadeva’ instead of his creation.

(43) Questions and Answers About Creation

43. Question: ‘sastra superposes causality in Brahman and
obtains nondifference relation between the world and Brahman
and discards causality. But without causality the creation of
world is not possible. Therefore, how could the world have
been created?’

Bhagavan Bhasyakara answers it in three ways (1) It is not
possible to say how world is created by Brahman without
causality. ‘In that case, it is a fault in Vedanta theory’. Not so.
In all theories propounding the creation of the world, this fault
exists. In other theories based on inference, there are other
faults and this. But in Vedanta there is only this fault. This being
the same for all, it is not right to force only Vedanta to solve it.

(2) After all, the sruti itself confesses its helplessness in this
matter. ‘ko addha veda ka iha pravocat iyam visystih yata ababhiiva
- %l 3TFT AT % T8 YaEd 39 fagfe: I sTayd (R.sam.10.129.6-7) —
Who knows it clearly? Who can explain it how this mysterious
creation has happened?’ Gita also tells this ‘na me viduh
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suraganah prabhavam na maharsayah -3 T fog: GUTom: gvyel 7 Hewa:
- No one among gods or maharishis knows my creation” (G.10.2).
Therefore, astikas cannot discuss beyond this.

‘That apart, what is the pramana for nondifference without
causal relation?” True. ‘niscita phalavad vijiianotpadakatvam
yatrasti tat pramanam vakyam, yatra nasti tadapramanam — &
heTerg ferRTIcaTaehed IR e JHIO oo’ I & TEYHTOH - Only
that sentence can be a pramana which yields a well-defined
useful knowledge, otherwise it is not a pramana *(Br.bh.1.4.7).
The $ruti sentence “atmaivedam sarvam — 3THAE Ta all this is
atman’ tells sarvatmabhava and this does not depend on
causality. Since this is experienced by the jiiani who feels that
the whole word is himself, the testimony of this sentence is
assured.

(3) Another asks: ‘It is a different matter that jianis
experience the nondifference without causal relation. But, how
can a student who is accustomed to the causal relation
understand that the world emanates from actionless Brahman?’

Answer: He can understand as follows: The jiva in deep
sleep is without activity. Also, he does not have any
implements to perform any activity. But the dream world is
indeed created by him! Therefore, just as dream creation takes
place by the pratyagatman without activity, the world could be
created by Brahman without activity. (S.bh.2.1.6). Therefore,
Karikakara simply comments that appearing in the form of the
world is the nature of atman and closes the discussion.

(44) Illusoriness in Buddhism and Vedanta

44. Tt was said in sec 41 that the outside world and jiva are
imaginations of Atmadeva. Here, the discussion about the
imagination of the outside world is over. What remains is the
discussion about the imagination of the jiva. Who is jiva? He
has three forms: His first form is of the extrovert knower who
coupled with the senses and the mind understands the outside
things. The second is the form of the introvert knower coupled
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only with the mind. His third form in deep sleep is without
implements and he remains as covert knower without the
action of knowing. He is pratyagatma Brahman (Ke.bh.avatara).
It is well known that in deep sleep, there is nothing which is
born or dies. Therefore, when $astra talks of his creation, it is
in the secondary sense with respect to his body. That is, based
on the birth of the body, jiva is described as taking birth.
Further, sastra derives the world-Brahman nondifference by
superposing causality. But no such procedure is necessary to
show nondifference of the jiva with Brahman because it is easily
understandable by self-analysis (Sec 24). Therefore, it is
sufficient if an example is given for the creation of jiva — his
imagination- without causality. That example is the
imagination of the snake in the rope. Atmadeva’s imagination
of the jiva is like the imagination of the snake in the rope which
is nondifferent from the rope. The jiva understood before
atmajiiana is different from Turiya. Therefore, he is illusory jiva,
nonexistent. But after atmajiiana he is “Turiya appearing like
jiva’; he is existent. That is, with the loss of ignorance, jiva’s
jivaness is gone. Similarly, during ignorance, world is different
from Turiya; it is therefore nonexistent and after knowledge,
world is “Turiya appearing like the world’. In other words, after
knowledge, the worldness of the world is gone. ‘agneragnitvavat
apagijjagato jagattvam - SIS STRISSIAl ST - After
knowing its cause, just as fire’s fireness is lost, after knowing
the atman world’s worldness is lost” (Ch.bh.6.4.4). In this way,
the brahmatva of the world is assured, the world is not lost.
The rope-snake example is used by Bouddhas and us.
Without taking the rope into account, they say ‘everything is
nonexistent’. We agree with them. But the snake appearance
does not occur without the rope. Therefore, taking the rope
into account, only we assert the existence of the snake-like
appearance with the knowledge that ‘the rope appears like
snake.’

Therefore, according to Vedanta, though the world viewed
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with duality is nonexistent, the world itself is not nonexistent.
This is unambiguously made clear in Chandyogya Bhasya
through the same rope-snake example. How did Brahman
appear as the world in many forms? ‘bahu syam prajayeya ....
yatha rajjoadi sarpadyakarena buddhiparikalpitena/ asadeva tarhi
sarvam yad grhyate rajjuriva sarpadyakarena? na sata eva
dvaitabhedena anyatha grhyamanatvat nasattvam kasyacit kvacit /

g T YT ... F1 Tovefe Hafenshi gfgufsnfod | eraed dfe
T 7g TR TS TUTERRY? 5 T TS §A9ST ST TRIHIveTy
rEwel i F@t=d | - 1 will be born in many forms like the
rope etc. appearing like the mentally imagined snake etc.
Objection: If so, what is being seen as snake etc. are all indeed
nonexistent! Answer: No. The existent self itself is wrongly
understood because of the impressions of duality in the
intellect. Nothing at no time is nonexistent” (Ch.bh.6.2.3). Here,
the understanding ‘this is snake’ is rope’s wrong knowledge
and the snake is illusory. ‘Neither the wrong knowledge nor
the imagined illusory object is a lesson to be taught — na ca
mithyajiianam  boddhavyam bhavati, tatpratyupasthapitam va
vastvabhasam - -1 = THEARH siged Waifd, qefegaeeiya o s e
(G.bh.4.18). Therefore, the purpose of the rope-snake example
is not to teach that the snake is nonexistent. Its purpose is to
remove the ignorance of the rope and give its right knowledge
as ‘the rope appearing like a snake’. This is to be remembered.
Karikakara also says the same thing. Just as only the rope
remains after negating all the imaginations of snake etc.,
following the lesson of the $ruti ‘neti neti — not this not this” -
when all the imaginations are discarded, one comes to know
that all this is atman (Ka.2.18). Even after so much of
explanation, people raise the question ‘How all these are
created?’” and each person tells his own theory. (Ka.2.20-27).
But atman alone is here. Those who do not know this, imagine
all these things in atman as different from atman. (Ka.2.28). ‘etaih
pranadibhih atmanah aprthagbhuitaih aprthagbhavaih esa atma
rajjuriva sarpadi vikalpanariipaih prthageveti abhilaksitah niscitah
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miidhaih ityarthah/ vivekinam tu rajjoamiva kalpitah sarpadayah
na atmavyatirekena pranadayah santi - T : AOMGTH: STHA: STIFY:
3TYETTS : WY 3T Toofel Hife foshea e : gerafa sifirafema: fafe:
Te: 39 : | faaferai g Tssonfia sicud: Tuied: 7 STeHefaeRvl JTonea :
Hf<i (Ka.bh.2.30) — Just as for the ignorant, the rope appears
like snake etc. as different from the rope, all things like prana
etc. appear to be different from atman for the ignorant. But
for the intelligent, just as the rope appears like the snake
etc., prana etc. appear not different from atman.

(45) Oneness of Turiya
45. Multiplicity is nonexistent. Where? In atman. ‘neha
nandsti kificana - iha brahmani nana nasti kificana - 98 ARG Tz
- 38 Sl F1 A& fR= - Here, in Brahman, multiplicity is
not at all there. (K.bh.2.1.11). ‘na tu tad dvitiyam asti — 5 q g

fgdfter 31f& - But there is no second’ (Br.4.3.23) etc. are the
pramana for this statement. But for people who cannot
discriminate, multiplicity appears existent and differently from
them. What is seen is certainly different from the seer.
Everything is atman because atman is the cause of everything.
So, to whom something different from himself is seen is
without the cause and so what he sees is nonexistent and he is
ignorant. But since he is indiscriminating, he thinks it is
existent. Any effect which is different from its cause is
nonexistent. How? As in dream or magic creation. Here, magic
creation means the creation of the things shown by the mayavi
— the magician (Ka.2.31). Therefore, na nirodho na cotpattirna
baddho na ca sadhakah/ na mumuksurna vai mukta ityesa
paramarthata //32// 3 TR 9 =t Sl 9 9 e || Hﬂﬁ’f E]
Hh AT W1 - In reality, there is no dissolution, no creation,
no bondage, no practitioner, none desirous of liberation, none
liberated. This is the ultimate truth (Ka.2.32).

Duality has no birth and death since it is nonexistent.
Question: ‘Does not the sruti say that the world of prana and
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five elements have both birth and death? How can it be
contradicted?” Answer: It is not so. When everything is
understood as atman only, then there is neither birth nor death
for them and when they are thought to be different from atman
they are nonexistent; for nonexistent also, there is neither birth
nor death! Just like the serpent seen in the rope, duality is
imagined only. ‘Is not the rope also imagination?” Let that too
be imagination. But one who is imagining is not an
imagination. ‘But the jiva who imagines is also told to be an
imagination?” (Ka.2.16 and sec 41) It is not so. Jivaness of the
jiva is imagination. This is done by the extrovert knower. When
this wrong imagination has been removed by right knowledge,
one who remains is Turiya. He is not imagination and nothing
is different from him. One who considers himself the bound
or the practitioner who is endowed with restraint or the one
who desires liberation or the realized who is free from bondage
—all are atman. Therefore, there is no birth and death for anyone.
But identifying each with the body one says I am bound, a
sadhaka, the one who desires only liberation, realized and so
on. But there are no such differences in atman.

(46 to 47) The Process of Attainment of Turiya

46. Therefore, Turiya alone is one without a second. He
does not have anyone different from him. This absence of the
second is $iva — auspicious, and all imaginations are
inauspicious, because they create fear etc. like the snake seen
in a rope. (Ka.2.33). One cannot also distinguish the
imaginations prana etc. The reason is this: if they are different
from atman, as viewed by the ignorant, they are nonexistent
and one nonexistent cannot be distinguished from another
nonexistent. If they are one with atman as viewed by the
realized, they are again indistinguishable because there is no
trace of difference of any kind in Turiya. One who knows this
is tattvavit — the knower of truth (Ka.2.34). Only one who is
free from lust, fear, anger and one who has understood the
meaning of Veda only can understand this differenceless Turiya.
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He is nirvikalpa that is, one who is without imaginations of
duality. He is prapaiico’pasama that is, one who has sublimated
all differences of the world in him. Therefore, he is advaya — he
has no second to him. Only those sanyasis who are faultless
and stay steadfast in the meaning of Vedanta can obtain this
knowledge; not others (Ka.2.35).

Therefore, understanding oneself as Brahman, one should
keep the intellect in constant flow towards Brahman. This is
called nididhyasana and when the intellect can stand firmly in
atman, advaya — the secondless is attained. The reason for that
is as follows: the intellect is the first creation and so it comes
exactly between Brahman and the world. It is always in a state
of vibration obtaining the forms of the world and the knower
since immemorial past. So, it has developed the habit of flowing
towards external objects. Therefore, it is not easy to turn it
towards the pratyagatman. But, if one succeeds in turning
inwards by the methods taught by the 3$astra, it can stay in
Brahman; that is, it can take the form of the formless Brahman.
If this practice is continued incessantly, in due course, the
intellect stops going outside, because it would have come to
know that peace is not obtained outside. Therefore, one must
keep the flow of the intellect in the single thought that he is
himself Parabrahman. Worldly activity should be conducted
as if one is inert. One should not show off himself in anyway
(Ka.2.36)

47. He must give up all desires and action like even prayer
and prostration. He should beg for his food (Br.3.5.1). ‘tad
buddhayah tad atmanah tannisthah tatparayanah - 9§ J&d: dg
HATCHT : Tf=T53T: TeF0N: - He must keep his intellect constantly
in Brahman, make it his atman, staying always in it and treat it
as his ultimate destination’ (G.5.17). He should never give room
for thoughts of duality. During this sadhana, one’s attention is
diverted towards the body due to hunger, thirst etc. Then he
is calaniketana — the moving body is his residence and when
the intellect is in atman he is acalaniketana — the unmoving, the
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unchanging atman is his residence. In this way, he should
always be between the two residences and never pay attention
to the outside world. He must be satisfied by the loin cloth
that he gets and be satisfied with the morsel of food he gets
(Ka 2.37). The body or the outside objects as known through
the senses are nonexistent and as viewed from the $astra, they
are existent; they are atman. Nonexistent is limited and it has
differences but atman is existent and unlimited, fearless,
complete and spread over in everything. Therefore, one must
reject the nonexistent and place his mind only in atman. In the
beginning stages of this practice when the mind moves away
from atman, one feels that he has slipped from atman and when
it stays in atman he feels he becomes atman. This is not correct.
The reason for such a feeling is the superimposition of the mind
on oneself. The only way to remove this is by continuous train
of the thoughts of atman till it is completely lost. Till then, this
effort should continue. Karikakara  therefore says
‘tattvadaprachyuto bhavet — TGI=A Woi - one should not slip
from atman’ (Ka 2.38). What is the indication of the complete
destruction of superimposition? It is the feeling of equality
between the highest and the lowest without any sense of
difference. This is because everything is indeed atman only.

Z=e



ADVAITA PRAKARANA

(48) Nonduality is by Sruti Only, Not by Logic

48. In the first agama section, it was shown on the basis of
Veda that atman, in whom the world sublimates, is without a
second. Therefore, atman is auspicious. Veda says the same
thing: ‘neha nanasti kificana — =g A {2 - Here (in Brahman),
there is no multiplicity at all’ (K.2.1.11). ‘vacarambhanam vikaro
namadheyam — =T TRl THEFA - Effect is only a word
and aname’ (Ch.6.1.4). In this way, agama negates the forms in
Turiya. Therefore, it was shown that anything different from
atman as viewed by the ignorant is illusory (Sec 37). In the
previous Vaitathya Prakarana, this was done only by using logic.
Now, the question is: just as the dual world was shown to be
nonexistent using logic, can nonduality also be established by
logic or must be done by Veda only? In this section, it is being
shown that this can also be done by using logic.

Objection: ‘It is only for determining the innate nature of
the object, that pramanas and logic are used. Since Brahman has
been determined by $ruti pramana which is experienced by the
jianis, nonduality is determined by $ruti itself. Therefore, what
is the need of logic for establishing nonduality?’

Answer: There are people who have no belief in $ruti. For
their sake, is it not good that Brahman is established by logic!

Objection: ‘It is not correct. ‘naisa tarkena matirapaneya —
ST qeh U1 AU — Its knowledge cannot be obtained through
logic.” (K.1.2.9). ‘agama matra samadhigamya eva ayamarthah
dharmavat — 3TH W GHIETE o 37g9e: ¥Herq — This thing is
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to be understood only by agama like dharma’ (S.bh.2.1.6).
‘sastradeva pramanat ... .. brahma adhigamyate — @A JHIU ...
.. il AfeEd— Brahma is understood only by $astra pramana’
(S.bh.1.1.3). ‘brahmatvabhavasya Sastramantarena anavagamyam
— SRR WEH<RY ST — brahmatvabah cannot be
understood without $astra. ‘(S.bh.1.1.4) ‘Srutyavagahyameva
idamatigambhiram brahma, na tarkavagahyam -

SEATTTIY 5@, 5 Tehieeid - This very subtle Brahman is to be
understood only by sruti, notlogic” (S.bh.2.1.3). Therefore, it is

wrong to depend upon logic for the understanding of Brahman.
Further, nonduality should never be told to those who have
faith only in logic and not in Sruti - ‘na vacyam
tarkasastradagdhaya - 9 9= THIMBIETEE - nonduality should
never be told to those whose mind is burnt by logic and who
have no faith in sruti” (Mo.dh.247.18).

Answer: That is true. However, ‘tadarthagrahanadardhyaya
anumanamapi pramanam bhavat na nivaryate - qGHUEURIGI
FIAHHE YH07 Heq 7 femid — For confirming the grasp of the
meaning, inference cannot be rejected.” (S.bh.1.1.2). Sruti also
encourages the use of logic by saying ‘srotavyah mantavyah —
#qed: I : - To be listened to, to be discussed’ (Br.2.4.5). In
this way, there are two types of sentences in Bhasya which
appear to contradict each other. However, the Bhasyakara
cannot be expected to contradict himself because he is sarvajiia
and compassionate. Therefore, we must understand in what
context which sentence is said. This is analyzed in the following
section.

(49) Where is Logic and Where is Not?

49. Advaita knowledge means the experience of oneness of
Brahman and atman - that is, the experience that one is Brahman
himself. In this process, there are three aspects: Brahman, atman
and their oneness. It is only when a clear knowledge of the
tirst two are obtained that one will be able to see their oneness.
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This is said by the Bhasyakara like this: ‘jiianena hi pramanena
avagantumistam brahma — A T8 JHI0H STerTqfie o -It is only
by jiiana pramana that one desires to acquire the experience of
Brahman’ (S.bh.1.1.1). Therefore, in the first step Brahman is to
be determined. This process is as follows: Brahman being the
ultimate cause of the world, it does exist in the world, but is
concealed by the forms. Therefore, the one Brahman existing
everywhere is to be separated from the forms of the world.
How should it be done? For example, all the sounds produced
by the vina (a stringed instrument) are subsumed in their one
common cause namely, “The sound of vina’. Similarly, the
sounds of conch, sounds of the drum are also subsumed in
their common causes. Further, these three common causes
which are also effects —are subsumed in their common cause -
sound ($abda), whose cause is Akasa. Similarly, the other five
bhiitas can also be extracted out of the multitude. In this way,
from the point of view of the cause, multiplicity of the world
reduces to quintuple. Similarly, moving backwards, the one
Brahman which is the cause of these five bhiitas, must be
determined. How? As a rule, the features of the effect are not
in its cause — whether intermediate or ultimate. Applying this
rule, we conclude that the features of the world namely, change,
inertia, limitedness, are not in Brahman. Therefore, Brahman is
unchanging, limitless, consciousness. In this conclusion, logic
is involved which is discussed in the following section.

In the second step, atman is to be determined. This atman is
pratyagatman (Sec 8) that one experiences in deep sleep. In
association with the senses and the mind, he becomes the
extrovert knower in wakeful state and with the mind alone he
becomes introvert knower in dream. In deep sleep, there are
no senses or the mind. Therefore, there is no qualified
knowledge but he has got unqualified knowledge which is
spread in all the qualified knowledges like pot’s knowledge,
cot’s knowledge, mat’s knowledge etc. This unqualified
knowledge is the basis for obtaining qualified knowledge. This
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is unchanging and wunlimited. This can be verified by
introspection of the deep sleep experience. As in the case of
tixing the nature of Brahman, logic is not necessary here.

In the third step, sastra deals with the oneness of Brahman
and atman. That the features of Brahman are the features of
pratyagatman is also easily checked in deep sleep because
pratyagatman is unchanging, limitless, consciousness.

Question: 'Even though all the three features are common,
could Brahman and pratyagatman be not different like twins?

Answer: They cannot be different because unqualified
knowledge is one. Suppose it is two. Then each one determines
the other as its known. Then both become known only. This is
a contradiction. Therefore, unqualified knowledge must be one.
Brahman and atman are not different. Atman must be Brahman
only.

(50 to 51) Reason for Logic

50. In the previous section, it was said that there will be
logic in fixing the nature of Brahman. Now, the reason for this
is to be told. It is this: Brahman is to be filtered (in thought)
from the world to fix its inherent nature and this world is an
object for the senses and other pramanas. Therefore, Sastra
cannot speak against these pramanas. ‘na hi SrutiSatam api
Sito’gnih aprakaso va iti bruvat pramanyamupaiti/ yadi briiyat
Sito’qnih aprakaso va iti tathapi arthantaram Sruteh vivaksitam
kalpyam  pramanyanyatha nupapatteh/ na tu pramanantara-
viruddham/ na tu pramanamtaraviruddham svavacanaviruddham
vi - 7 & ggfaeran 1fa sfidrst: smerren = sfa saq w3t
A SISt oTyeRn o1 s qufu srui<R gq: faafad e
JHOIAISTAT: | 7 FHOT g, Tfererioeg o - Even if
hundred $rutis say that fire is cold and without light, they do
not become pramana. If at all it says that fire is cold and without
light, another meaning to that sentence of $ruti must be
conceived. Otherwise, it does not get its pramanya. While
determining another meaning, it should not be contradictory



72 Samsayaghni

either to the other pramana or to the sruti. (G.bh.18.66). That is,
while filtering Brahman from the world, if the sruti sentence
is in contradiction with other pramanas, then it should be
reconciled with other pramanas in such a way that it does
not contradict the sruti. The reason for this is the following:
‘na ca pramanam pramanantarena virudhyate/
pramanantaravisayameva hi pramanantaram jaapayati/ na ca
laukikapadapadarthasrayavyatirekena agamena 3Sakyam ajiiatam
vastvantaram avagamayitum/ - 1 = YA GO foreed |
FHTT=RIfSee fg JHmoT=R qraafd | 7 = el uguereieeataia o

STHA TR 37T T AATHITH | - One pramana will never
contradict another pramana. Another pramana reveals only that
object which is not an object for this pramana. Without
depending upon the objects of this world and their names, it
is impossible even for the agama to reveal another unknown
object’ (Br.bh.2.1.20). Therefore, in this process of determining
Brahman which needs reconciliation with other pramanas, there
is bound to be logic. While adopting logic, it is not unlikely
that a previous person has made a mistake. Such a mistake
has to be corrected while fixing the meaning ‘na hi pirvajo
mitdha asiditi  atmanapi  miidhena bhavitavyamiti  kificidasti
pramanam/ -1 & Yeisll 4 AT ST e wlaaeatafd frfaefa
THIUH | — If one previous person has been wrong (in fixing the
meaning), there is no pramana which says the latter one should
also be wrong’ (5.bh.2.1.11). While fixing the worldly objects,
the logic that is employed in inference should not be opposed
to sense perception because the testimony of the inferred is
tixed only by sense perception. Similarly, the logic that is used
in fixing Brahman should not be opposed to Sruti because
Brahman is experienced only on the basis of sruti.

51. In this way, based on $ruti and logic it was decided that
Brahman is unqualified knowledge (See Sec 67) and the deep
sleep atman who is the covert knower without the action of
knowing is pratyagatman. By this, the multiplicity of the world
is reduced to two. In this duality, Brahman is known with the
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help of sastra and logic, but oneself - pratyagatman is not known.
Sruti tells that pratyagatman is Brahman. This is the third and
the final step for the attainment of nonduality. Here, neither
Brahman nor pratyagatman is a matter for sense perception since
they do not have any form. They are not objects for inference
also. Since they do not have any indications. Since there is no
similarity with anything, they are not matters for analogy also.
Therefore, when sruti says that they are one, there is no room
for contesting it by logic. ‘rupadyabhavaddhi nayamarthah
pratyaksasya  gocarah/  lingadyabhavicca — nanumanadinam/
agamamatra samadhigamya eva tu ayamarthah dharmavat/ -
TG T : Federed e : | fergrersreres) AHHICHA | STHHT
YA Ta q 7999 9Hed | - Since it has no form, it is not an
object for sense perception. Since it has no indications, it is not
an object for inference. Therefore, this is to be understood only
through the Veda like dharma (S.bh.2.1.6). The purpose of Veda
is only to convey those matters which cannot be conveyed by
other pramanas. Brahman and pratyagatman which are beyond
prakrti, and dharma and adharma are precisely such matters.
Therefore, logic should not be brought into the discussion of
the oneness of Brahman and atman. It can be discussed only
based on the Veda.

(52) Attainment of Turiya - Not by Meditation

52. Now we come back to the Karikas. In the beginning of
this section, it is determined by logic that the pratyagatman is
unconnected with the body, though he is experienced within
the body and that he is Brahman. Dharma - that is jiva, thinks
that he is born (K.2.1.14). Even those practitioners who have
studied the $astra think that they are born and with the desire
to become Brahman, they adopt meditation. Their thinking is
as follows: ‘In the beginning of the kalpa, I was indeed Brahman.
At that time when Brahman transformed into the world, I got
transformed into the body. Therefore, I, the meditator will do
meditation and after the death of the body, I become one with
Brahman meditated upon.” This thinking is faulty. Brahman in
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this thinking, is aparabrahman that is Hiranyagarbha. But
pratyagatman is Parabrahman itself. This Brahman does not
transform into the world and is not obtained by meditation.
‘tadeva brahma tvam viddhi nedam yadidamupasyate - T8 5&l =

fafg =€ afeequread — Understand that alone is Brahman and not
that whose meditation is done as ‘this” (Ken 1.4). The only thing
that separates me from that is its ignorance. The meditator who
does not know this truth is indeed pitiable (Ka.3.1). Though
all the features of Brahman are being experienced by oneself
during deep sleep every day and the Sastra is repeatedly
reminding him of that, he is struggling without understanding.
Therefore, he is pitiable. To free him from this pitiable
condition, now Parabrahman is being informed. Anything that
is second to one gives room for this pitiable condition
(Ch.7.24.1). Because the second thing is nonexistent, its
meditator is certainly pitiable. As opposed to it, the bhooma
Brahman which is equally spread over everywhere is free from
this pitiable condition. It has no birth. Now that birthless
Brahman is being told:

(53) Pratyagatman is Not Born

53. Pratyagatman is Brahman. So, he is also without birth.
‘How is that? Am I not born?” No, you appear to be born in
relation to the body. As an example, the space is not born and
is spread everywhere. But when a pot is born, pot-space also
appears to be born along with it. But it is not born. Pot-space is
not different from space and pot-space is not connected with
the pot. Similarly, one says ‘pratyagatman is born’ only with
respect to the body. From akasa the other bhiitas are born and
at the end annamaya Sarira — the body made of food is born
(T.2.1.2). Thatis, the body is also born from Brahman. Therefore,
to say that Brahman is born in the form of pratyagatman is a
secondary description in relation to the body. (ka.3.3). With
the loss of the pot, pot-space becomes one with space. Similarly,
with the loss of the body, pratyagatman becomes one with
Brahman (ka.3.4).
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Question: ‘I all pratyagatmans are only one Brahman, how
is it that pleasures and pains belong only to a given person
and not to all?

Answer:Itis not so. The analogy of pot-space explains this.
Each pot has its own dirt due to which the pot’s space appears
unique. But there is no variety in space. Similarly, differences
are seen in the case of jivas also. Here, in the place of the pot,
the body is taken. This body includes not only the gross but
also the subtle. Pains and pleasures are born in the subtle body
- that is the intellect. In different intellects, there will be different
faults. Therefore, pains and pleasures are also different. But
they are only the features of the body —not of pratyagatman. In
Gita, Bhagavan says ‘iccha dvesassukham duhkham samghatascetana
dhrtih/ etat ksetram - 5531 g¥: §@ §:@ HHada gfd: | Taq &5 —
Desire, hatred, pleasure, pain, the body, mental activity,
persistence — all these are the features belonging to the known
world only (G.13.6). But by the force of superimposition, these
pains and pleasures appear to be his own to the pratyagatman.
But really, he has no connection with them (Ka.3.5). This can
be understood by examining one’s own experience during deep
sleep when one is free from gross and subtle bodies.
Pratyagatman has no pains and pleasures. Not only that. During
that time, there is no difference between one another. That is,
all the pratyagatmans obtain oneness during deep sleep. This is
universal experience. There, mother is not mother, father is
not father, husband is not husband, wife is not wife. But one
does not know how this oneness occurs. Sastra tells the reason.
It is this: all the jivas give up their special identities of
wakefulness and dream and merge in unqualified Brahman
during deep sleep. Therefore, all people experience oneness.
This discussion is in Brahma Sutra Bhasya (S.bh.2.3.46).
Therefore, though in wakefulness and dream jivas appear to
be different because of their association with different bodies,
they are not different. ‘avibhaktam ca bhiitesu vibhaktamiva ca

sthitam - Afa9H = 9y faw®HHa = f&erdq - Though undivided,
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it appears to be divided in beings (G.3.16). But this division is
imaginary, not real. Gold may really get divided into different
ornaments which are effects, but jivas are not effects of Brahman
in that way. One tree with parts divides into branches, leaves,
flowers and fruits. But the jivas are not parts of Brahman in
that way. Therefore, differences in their appearance is not real.
(Ka.3.7).

(54) Multiplicity in Pratyagatman Due to Adjunct

54. That the jivas are different is an appearance due to the
adjunct of bodies. Due to superimposition of these adjuncts,
they also feel that they are different. An example for this is:
sky has no colour, it has no connection with the dust and smoke
in it. Despite it, because of these impurities, when sunlight
scatters the blue colour, innocent people see space as blue even
though there is no colour in it. Similarly, jiva’s superimposition
of the features of the body and the mind on his pratyagatman
which has no connection with the body or the mind is
responsible for the differences seen in him (Ka. 3.8). Birth and
death are features of the body. When the body is present, the
all-pervading Brahman appears as the pratyagatman in it. But
because of superimposition, the jiva feels he is born and dies
when the body is born and dies (Ka.3.9).

(55) Is Body’s Creation Due to Ignorance or Maya?
55. sanghatah svapnavatsarve atmamayavisarjitah/ adhikye
sarvasamye va nopapattirhi vidyate// Tgl: TeCe AT
fomafSian: | enfeed weimm a1 Avufafé fomrd i - All entities
(multiplicity) are like dream appearing due to the power of
atman’s Maya and their superiority (or inferiority) or equality
cannot be known. /Ka 3.10/

In the pot upamana (analogy) given in sec 53, the pot exists.
But in the upameya for which the analogy is given, bodies do
not actually exit; they are nonexistent. By giving the analogy
that the pot-space is not different from space, it was told that
jiva is not different from Brahman. Based on this analogy it
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should not be concluded that the body in the upameya also
exists like the pot. The application of the analogy is to be
restricted to get the knowledge of the upameya. The similarity
should not be stretched beyond that. Bodies of wakefulness
are not different from the bodies of dream. They are
atmamayavisarjita — produced by atmamaya. Here, atma means
jivatma and maya means his ignorance. That is, the bodies
are avidyakalpana — imagined due to ignorance. Whether the
bodies are of the devatas or humans, they are imagined by
ignorance (Ka.3.10).

Question: ‘If body is imagined by ignorance, is it destroyed
when ignorance is destroyed by the experience of brahma-atma
oneness?

Karikakara answers this question: rasadayo hi ye kosa
vyakhyatastaittiriyake/ tesamatma  paro  jivah kham  yatha
samprakasital// T T8 3 RN ARSI =6 | ToTHICHT WX Se:
© JY) HHHIE: || -The atma of the rasadi kosas described in
taittirtyo’panisad is the highest jiva who is akasa. /Ka 3.11/

It is not so. The body as understood by the jiva is imagined
by ignorance. Therefore, it was told in the previous sloka that
it is due to the ignorance of the jiva: atmanah maya avidya —
jivatma’s maya is ignorance. But, if the body is looked at from
the view of the cause Brahman, the body is due to
atmamayavisarjita where atma means the unchanging limitless
consciousness Brahman, not jiva and Maya means that
brahma 3akti through which Brahman itself appears in the
form of bodies consisting of the five sheaths annamaya etc.
and not ignorance. ‘brahma svariipa anugamaya ca akasadi
annamayantam karyam - SRIEIET FAHET SRS ST=THAT<
HFH — From akasa up to the annamaya karya — the effect of food
(that is, the body) Brahman has followed.” (T.bh.2.6). From the
Bhasya of the two Slokas above (Ka.3.10-11) about the body,
it becomes clear that ignorance and Maya are not
synonymous. This also implies that when oneness of atman
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is to be taught, the body is discarded as imagined due to
ignorance. But from transactional view, the reality of the body
is accepted and its creation is explained. Jiva is also
imagination of the same Brahman (Ka.2.16). Who is jiva? The
pratyagatman Brahman who does not know that he is Brahman
(Sec 39). The five sheaths of jiva are activated by Brahman. In
the analogy, the pot stands for the sheath and Brahman stands
for space. These bodies are existent (Ka.1.6). Brahman has no
connection with bodies, but bodies have connection with
Brahman. Whether jiva has attained the knowledge of Brahman-
atman oneness or not — the body continues to function till
prarabdha lasts and then as prarabdha is over, it dies.

(56) Brahman in Adhidaiva and Adhyatma Same

56. Through the relation of hrdayakasa - a tiny space in the
heart and the space outside, it was shown that the pratyagatman
in the body is Brahman which is spread all over the world. The
same thing is conveyed in several steps in the Madhu Brahmana
in Brhadaranyako'panisad (Br.2.5.1-15). It is like this: The
paficabhiitas — the five elements outside are also inside the body.
In the external bhiitas there are adhidaivas — the presiding
devatas outside the body who are adhyatmas inside the body.
There are several pairs like this. Some of them are respectively
prithvi (earth)- body, ap (water) — retas (semen), agni (fire)— vak
(speech), vayu (air) — prana, mahakasa (space) — hrdayakasa etc.
In these pairs of adhidaiva and adhyatma, there is mutual
upakarya—upakaraka relation — the helped and the helper relation.
Gita tells it like this: ‘devan bhavayatanena te deva bhavayantu
vah/ SEM WEFAHA Qe 9o 9 | — By yajfia you please the
devatas and the devatas please you’ (G.3.11). Therefore, it
implies that the whole universe has a single cause and that is
Brahman. Whether adhidaiva or adhyatma or elements —nothing
is different from Brahman (Ka.3.12). Though Karika establishes
this by logic, the matter is what sruti tells ‘na tu tad dvitiyamasti
-9 g 9 fgdomf& — but that second is not there’ (Br.4.3.23),

‘idam sarvam yadayamatma - 38 He FEFHCAT — All this is only
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that atman’ (Br.2.4.6) etc. Not only that; just as duality is
condemned here by logic by calling it as illusory, sruti also
condemns. ‘dvitiyadvai bhayam bhavati - fgdns & wafd - It is
only with the second that the fear comes” (Br.1.4.2),
‘udaramamtaram kurute atha tasya bhayam bhavati - 3STHIR Fed
19 7 94 9dfd — Even if slight difference is made (here) he
gets fear’ (T.2.7), ‘mrtyoh sa mrtyumapnoti ya itha naneva pasyati -
Tl : ¥ JIATAI I $8 AMd 99afd — He who sees here as if there
is difference, he gets death after death” (K.2.1.10) etc. (Ka.3.13).

(57) Karma Kanda Not Opposed to Vedanta

57. ‘But throughout karma kanda - action part of the Veda,
jiva-jiva difference and jiva-Paramatma difference are told. If
jiana kanda - knowledge part of Veda tells oneness, does it not
imply that there is contradiction between the two parts of the
Veda?'

It is not so. The candidate for the action part is one who
desires the result of action and the candidate for knowledge
part is one who desires liberation. In this way, the subject
matter is different and candidates are also different in the two
parts. Therefore, there is no contradiction. Bhasyakara explains
itlike this: ‘na hi paramarthavadharananistayam vastvantarastitoam
pratipadyamahe  ‘ekamevadvitiyam’  (Ch.6.2.1)  ‘na  hi
paramarthavadharananisthayam vastvantarastitvam
pratipadyamahe ‘ekamevadvitiyam’ (Ch.6.2.1) ‘anantaramabahyam’
(Br.2.5.19) iti Sruteh/ na ca namariipa vyavaharakale tva vivekinam
kriyakarakaphaladi samvyavaharo nasti iti pratisidhyate/ tasmat

na kacana virodhasanka// 7 T& TmaiayuRUfTe™T SRS
yfqueme  ThHaTfgde | (81.6.2.1) ‘ ST=aee@M ' (Br. 2 15 19) 3fd
od: |9 9 AHEY TERaE @ foafehl hashRea e Heesrl I
zfa gfaftesd | T I 3Tded Uel: HodeR: SelEl alfehehd |
@l 7 A fIUURIgT I — While determining transcendental,
we do not mean to say that there is another thing, because the
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$ruti says ‘only one, it has no second” (Ch.6.2.1) ‘it does not
have inside, it does not have outside’ (Br.2.5.19) etc. During
one’s activity with the world, we are not saying that there is
no result for that action. Therefore, with respect to knowledge
and ignorance there is certainly spiritual and worldly
transaction. Therefore, there is no room for conflict
(Br.bh.3.5.1).

Further, after telling both action and knowledge, Veda
deprecates action; but nowhere has it deprecated knowledge;
indeed, it has praised. Therefore, the differences told in the
action part cannot be in the primary sense. So, that difference
must only be in the secondary sense (Ka.3.14). In the same
way, knowledge part describes the creation of the world giving
the examples of clay, gold, iron etc. (Ch.6.1.4) and the creation
of the jiva through the example of sparks of fire (Br.2.1.20).
Those examples are intended to show the nondifference of the
world and the jiva respectively with Brahman. These examples
are all stories like prana conversations to convey the oneness
of the world (Ka.3.15). Similarly, varna, asrama, karma,
meditation etc. are told for only those who are in duality. If
they proceed according to what is told in the Veda in a desireless
way, they become competent candidates for the knowledge
part (Ka.3.16).

(58) Duality is Not Opposed to Nonduality
58. svasiddhantavyavasthasu  dvaitino  niscita  drdham/

parasparam virudhyante tairayam na virudhyate// - S HGTAeTTEIY
sfar fafarar gen) weR fovea=t 9@ 7 fawemd 11 - The dualists

conflict with one another because they stubbornly stick to the
methodologies of their own respective systems. But this
(Upanisadic vision) has no conflict with them. /Ka.3.17/

Sarnkhya, Kanada etc. adopt only inference as pramana to
propound the cause for the inert world, but without giving up
$ruti. Therefore, in their theories, the efficient and material
causes are different. For Sankhya there is no efficient cause.
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Both these causes come under the category of observable
entities. If there should be validity for their theories, these two
causes must be sense perceptible according to the rules of
inference. But they are not perceptible entities and so there is
no question of validity for their theories. Next, Bouddhas etc.,
though they use powerful logic, do not accept sruti. But their
theories are against universal experience. Therefore, they too
donothave validity. All these people, being in love and hatred,
stubbornly stick to their own theories and they indulge in
condemnation of others. But nonduality is not against anybody.
The reason is given in the next section.

advaitam  paramartho hi  dvaitam  tad bheda ucyate/
tesamubhayatha dvaitam tenayam na virudhyate// g T fg 5d

TE I | AU A 54 o 7 fo%ed 11 - The nonduality is the

tinal reality and doaita (duality) is only its effect. The dualists
(in their ignorance) hold that either way (in the final reality
and in its effect) duality is the truth. The nonduality is the
very self, the very light of duality and therefore is not opposed
to it. /Ka.3.18/

Nonduality is the cause and duality is its effect. Nowhere
the effect is against the cause. Therefore, to assert that oneness
of atman is possible only if the world is rejected as
nonexistent is a sign of immaturity. Moreover, that cause is
one’s self and therefore ‘I am myself in many forms, but they
are not in me’ is the experience of the jiianis. So, there is validity
for the statement that the existence of the world is not opposed
to nonduality. For that matter, even ignorant people have a
similar experience. For example, the existence of many parts
of his body is not against his feeling of oneness. Similarly, even
amid multiplicity as observed by the senses, nonduality does
come into experience. Therefore, it stands verified. But, in
duality theories, there is difference in both views —in the view
of the cause and in the view of the effect. The causes are two —
the efficient and the material; and the differences in the view
of the effect is obvious. On the other hand, for us, there is
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oneness in the causal view and only mental imagination in
the view of the effect. Therefore, nonduality is transcending
duality but duality is not opposed to it. ‘How do you say that
in the view of the effect, the duality is mental imagination?’
The answer is told in this way:

(59) Duality is the Appearance of Nonduality

59. Just as the rope appears as snake etc., nonduality
appears in the forms of the effect due to maya. This effect is not
really born. Here, what do we mean by ‘really’? ‘Really” means
understandable through pramana. For example, clay is ‘really’
taking many forms as seen by the senses. This is possible
because, clay has parts. Similarly, the creation of the world
through an intermediate cause like prakrti is according to sruti-
pramana taken with logic. Therefore, it is also real. But Turiya
who is the ultimate cause of the world does not have parts.
Therefore, it is not possible to say that Turiya is ‘really’ born in
many forms. Further, if Turiya is really born, he would also
die. In that case, sruti would not have called him partless,
deathless, birthless etc. (Ka.3.19). Deathlessness is the nature
of Turiya. So, it cannot have death. Similarly, death is the nature
of forms; they cannot be deathless.

Question: ‘If there is no creation of the world that is seen,
how to reconcile the sentences of sruti describing its creation?’

Answer: They are sentences used as a ploy to teach oneness
(See sec 57). Whether creation is real or magical (Ka.1.6, Sec 9)
— their purpose is to teach oneness. Therefore, they are ploys
used for this purpose. In these two — real creation and the
magical creation - we cannot even say which has primary
meaning and which has secondary meaning. ‘How do you say
that?’ It is told based on $ruti, ‘ne ha nanasti kificana — = & AT
fh=H- Here there is absolutely no nanattva’ (K.2.1.11), “indro
mayabhih pururiipa tyate - 351 WEATH: &Y $9d — Indra by his
mayas acquires many forms’ (Br. 2.5.19) etc. say the srutis. ‘Here,
does not ‘maya’ mean prajiia — knowledge?” Yes. Knowledges
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of multiplicity come from the senses and this multiplicity is
not in Turiya. Therefore, these knowledges are avidyamaya —
not corresponding to the truth —nevertheless believed because
of ignorance. Therefore, the sruti uses the word mayabhih —
through mayas. Not only that, ‘ajayamano bahudha vijayate -
ST dgHm fosiId — One who is not born is taking birth in
many forms’ (T.aranyaka.3.13). Karika also tells the same thing
(Ka.3.20-24).

(60) Denial of Creation
60. sambhiiterapavadacca sambhavah pratisidhyate/ konvenam

janayediti karanam pratisidhyate// TFATTeTET= qF e Tidfoed |
i SAfefd %R0 Yfdfiedd 11 - Moreover, by the denial of
creation, all the effects are denied. And by telling ‘who can
cause it to birth’, the cause is denied /Ka.3.25/.

In this $loka, it is told that there is no creation of either the
world or the jiva. One mantra of Isavasya for the noncreation of
the world and one mantra of Katha for the noncreation of the
jiva are considered in this Karika. First, we will give the content
of the I$avasya mantra. It says: The meditator who does
meditation of asambhava goes to darkness and the meditator
of sambhava goes to pitch darkness (Isa.mantra.12). Here
sambhava means the first creation of the mind and the intellect
of Hiranyagarbha and asambhava means the prakrti which is the
cause of this mind and intellect. For the meditation of the cause,
there is one result and another result for the meditation of
Hiranyagarbha. In this Upanisad, the intention of this mantra is
as follows: Each meditation has a different result. If only one
of the two is performed, he does not get its result — it is wasted
like going into darkness or into pitch darkness. But, if the two
are done jointly, the result is the following: the obstructions
for obtaining the result of the second meditation — like the faults
of inauspiciousness — will be removed by the first meditation
and the result of the second meditation namely, ‘deathlessness’
is obtained. (A well-known example is this: before doing
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worship of one devata, Ganapati worship is done first. The
worship of Ganapati removes the obstructions for the worship
of the other devata and the worship of the other devata gives its
result.). How does he get it? From the first meditation of the
cause, he avoids the inauspiousness and from the second
meditation of Hiranyagarbha he gets ‘deathlessness’ (it is not
absolute deathlessness but only relative). But, in this Karika,
this mantra has been interpreted as follows: Since the creation
(of Hiranyagarbha) is criticized, it means that the creation of
the world is denied.

Question: ‘In [$avasya mantra, each meditation is criticized
only to say that the meditation of the creation and its cause are
to be jointly done. How, then does it mean that this criticism
of the meditation of creation is denying creation?’

Answer: The answer of Bhasyakara to this question is as
follows: It is true that singly done meditation is criticized only
to say that the two should be jointly done. Suppose that they
are jointly done with desire, the meditator gets the result of
both. But, if they are done without desire, the result is this: by
the first one, he overcomes the inauspiciousness of desire
through the purification of the mind and from the second he
gets ‘deathlessness’. He would have also followed the
injunction that the two be jointly done. Further by the
meditation done with no desire, one obtains true deathlessness
that is, the knowledge of atman; equivalently, the attainment
Turiya. In Turiya, there is no world at all and therefore, its
creation is also not there. In comparison with this, creation is
denied in the transcendental view. It is true that the world is
created in the transactional view. Though there is no
transaction in atman, there is atman in transaction. Therefore,
that there is creation in the transactional view and no creation
in the transcendental view are not contradictory. Further, there
is nothing like attainment of deathlessness in the transcen-
dental view because Turiya is always deathless. He does not
attain deathlessness at some stage.
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Further, the discussion is about Katha mantra telling that
there is no creation of the jiva. ‘na jayate mriyate va vipascit nayam
kutaécinna babhiiva kascit - 7 Sad foaa =1 ferafard 7 fafa= sya
SH{¥d — atmajiiani is neither born nor he dies. He is not born
from anything and nothing is born from him’ (K.1.2.18). There
is no matter in him which has birth or death. To give rise to
birth or death of something, he does not even have any
implements. This latter feature can be understood by
introspecting the covert knower in deep sleep. But, there is
jivaness in the jiva imagined by ignorance. Till it is not
destroyed by knowledge, sastra accepts his creation by magic
(Ka.1.6, Sec 19). But, when jivaness is lost by knowledge of
atman, even creation by magic cannot be attributed because he
is himself the birthless Turiya. Further, though Turiya is the
base for the imagination of the multiplicity of the world, it is
not possible to say that the creation has taken place by him.
This is already discussed in sec 59. So, Katha mantra tells this
clearly by saying ‘nothing is born from him’.

(61) Ignorant’s World Nonexistent,
Wiseman’s World Existent

61. There are two questions to be answered here. (1) Are
objects of the wakeful world existent or nonexistent? (2) Does
the world have creation and destruction or not? The reason
for raising the first question is the following: In the foregoing
vaitathya prakarana and in this advaita prakarana, objects of the
wakeful world are described as existent in some places and
nonexistent in some other places. ‘prabhavah sarvabhavanam
satam/ 99e: TSl | | - there is creation for all the objects
which are existent (Ka.1.6). In the next sloka (Ka.1.7), they have
been described as ‘svapna maya sariipa T HEA €89 | - like the
objects in dream and magic. It is well known that the objects
in dream are nonexistent. Further, the objection is raised that
the food eaten brings satisfaction and therefore the objects like
food cannot be nonexistent. Countering it by logic, it is
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concluded that the objects of the wakeful world are nonexistent
(Ka.2.7). Therefore, the question whether they are existent or
not is to be answered unambiguously. Bhasyakara answers it
as follows:

Just as the snake which is seen as different from the rope
by the unintelligent, the world seen as different from Atman is
nonexistent. But the intelligent examines the rope and finds it
as ‘the rope appearing like snake’. This snake like appearance
is the inherent feature of the rope and therefore, it is
nondifferent from the rope. Similarly, appearing like the world
is the inherent feature of Brahman and so the world is
nondifferent from Brahman; so, it is existent (Ka.2.30, Sec 44
last part). This means that the world seen by the ignorant with
knower-known difference is nonexistent and that seen by the
learned as nondifferent from him is existent. The reason for
this difference in these two understandings is the following:
The world is effect and Brahman is the cause. One who knows
he is Brahman is the learned and one who does not know this
is the ignorant. In this way, the world seen by the learned is
with the cause and that seen by the ignorant is without the
cause. Therefore, the world seen by the intelligent is existent
and that seen by the ignorant is nonexistent.

(62) Do Creation and Destruction Happen or Not?

62. Now the second question whether creation and
destruction are there or not is being considered. The reason
for raising this question is the following: In Karika 1.6, it is said
‘prabhava sarvabhutanam satam/ 999 HAYAdMi ¥ | - Creation
for the objects which are existent’. Telling ‘kalpayati
atmanatmanam atmadeva ... / FHE9AA STCHATHTTH, AR ... | —
devaatma creates the multiplicity (Ka.2.12, sec 39), the creation
of the objects is accepted. But by telling ‘na nirodho na co’tpattih/
7 fR4l 7 Fiscfd: | - there is neither destruction nor creation’
(Ka.2.32), both are denied. More than this, by saying that the
creation of the world told in $ruti through the examples of clay-
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pot etc. is just a story like the conversation with prana, it is
strongly rejected. But, the Karikakara or the Bhasyakara cannot
speak in contradictory ways. Therefore, how are these
sentences to be reconciled? As answer to this question, we
show that creation and destruction of the world described in
the duality view is real and they are not at all there in unitary
Turiya. They happen only in transactional view and not in the
transcendental view.

(63) They Are in Transaction

63. When the ignorant man understands rope as snake,
following his knowledge, the rope does not become a snake.
Similarly, though the world as understood by the dualist is
nonexistent, the world does not become nonexistent. Therefore,
for the sake of teaching, sastra can tell creation and destruction
of the world from the dualist view and it does tell. Had they
been illusory, there would have been no reason to reject the
Mimamsakas who say that the world is eternal. Even the
Naiyayikas and the Vaidesikas who posit efficient and material
causes from the dualist view, would not have been rejected.
Also, Sankhyas who assert only the pradhana as the material
cause of the world, would have also not been rejected. Not
only that. Some of our own people say ‘since there are opposing
descriptions of creation in the Upanisad, the intention of the
Upanisads is not to describe creation.” Rebutting this stand,
Bhasyakara has told that there is no contradiction in the
Upanisads in describing the sequence of creation (Su.bha.2.
pada.3). More specifically in Brhadaranyaka Bhasya, reconciling
the creation as starting from ap(water), Bhasyakara writes
‘akasaprabhrtinam  trayanamutpatyanantaram iti  vaktavyam/
Srutyantarasamarthyat vikalpa asambhavacca  systikramasya//
SRR TATOMICTT<H 3 e | edaiamenid foaeneq
STEYAT=a gieshuH || — Since, there cannot be contradictions
in the Upanisads about the creation sequence, we have to
say on the basis of another sruti that the creation of ap (water)
happened after the creation of akasa, vayu, and tejas’
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(Br.bh.1.2.1). Further, to teach the idea that creation, sustenance
and destruction of the world happen only by Brahman, sruti
gives the examples of vina (stringed instrument), $artkha (conch)
and dundubhi (drum). The Bhasyakara defines the word Brahman
as the cause of creation, sustenance and destruction of the
world by telling ‘brahma ca vaksyamanalaksanam janmadyasya
yatah iti/ S = IEFHOICALY SIHIEET d: 3fd | — Brahma has the
feature defined by ‘from where creation’ etc. (in the next siitra)’
(S.bh.1.1.1). ‘riipam ritpam pratiriipo babhiuiva tadasya riipam
praticaksanaya/ €4 &4 Y& 99d 958 &Y Yf=&I0M | - Brahman
takes many forms to convey its inherent nature’ (Br.2.5.19).
Therefore, the creation, sustenance and destruction of the
world in the transactional view are undeniable. This is not
contradictory to the statement that they are not present in the
transcendental view.

(64) They Are Not in Atman

64. 'How can you say undeniable? Existence is only of
atman. In him there is no world. Therefore, there is no question
of creation and destruction of the world at all.’

What you say is not wrong. But that there is no world in
atman, is known only after understanding atman. Since there
is no world in atman, there is no question of its creation and
destruction in atman. But, presently what we are talking is not
about atman, it is about the world. In atman, there is no world,
but there is atman in the world. Therefore, there can be
transaction of creation etc. in the world. Atman is known by
$ruti and the world is known by the senses. Since both the
object and the pramana are different, there is no contradiction
in telling the creation of the world though it is not in atman.
Moreover, creation etc. are not against the nature of atman
(Ka.3.18, Sec 58). Though, the world appears with multiplicity
and grossness for the senses, it is not different from atman.
Before creation, the world was representable only by one word
atman. Not so now. ‘Before creation when the world was not
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distinguishable by several names and forms, it was an object
only for one word and thought, that is, atman. Now that it has
become distinguishable by different names and forms, it is
available for several words and thoughts and also for the one
word and thought atman — pragutpatteh avyakrta namariipa
bhedam atmabhiitam atmaikaabdapratyayagocaram jagatidanim
vyakrtanamariipabhedatoat anekasabdapratyayagocaram
atmaikasabdapratyayagocaram ca’ I : STATHA THEY HSH Y
STCHeR AT AT eI ST a1 SATH AT g Aol SR e HeoT ey
STRIRIE=R 9" (Aibh.1.1.1). ‘Even when it is an object
for the intellect as ‘this’, it is really the one without the second
from the causal view. — ekamevadvitiyam paramarthata idam
buddhikale'pi/ TshHegdd T : 38 gfgemistd | (Ch.bh.6.2.2).
Therefore, though atman is without a second, the creation,
sustenance and destruction of the inert world appearing with
multiplicity to the senses, is not a nonexistent transaction.
Creation etc. are done by atman. ‘Prior to the knowledge of
atman, creation and destruction of the world from the prana
up to the names were happening from the one who is different
from the self. After getting the knowledge of atman, they
happen by himself'(Ch.bh.7.26.1). In this way, all the
transactions are only of atman by atman for the jiani — prak
utpattipralayau abhiitam/ sadatmavijiiane tu sati idantm svatmata
eva samvrttau/ tatha sarvo pyanyo vyavaharah atmana eva vidusah /
TR, HTHTTRITATA AT S =TT Hd : ATUMRATHE Scafaweral STeare |
YRIHTIHM g | SaH1 TaTeHd Ta |l | e Hal sl 2aeR: e
wd forg: 11’ (Ch.bh.7.26.1). In this way telling that creation and
destruction are happening by himself, the jiiani endorses them.
‘If so, what is the difference between the transaction of the
ignorant and the wise?’ The ignorant owns the transaction done
only by his body and senses etc. whereas, the wise owns all
the transactions of the whole world. “That the world of prana
etc. is born from Parabrahman is Vedanta-maryada — the dignified
statement of Vedanta — parasmacca brahmanah pranadikam jagat
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jayate iti Vedantamaryada,/ TTEAT== SRI0T: WIOMTGeh S ST 3fd
SRl | (S.bh.1.4.18). After attaining oneness with Brahman,
there is neither the world nor logic; till then the world is there
and also the logic because though there is no world in atman,
atman is there in the world. Therefore, based on the features
of atman it is not right to raise objections while discussing
the world and inversely, based on the features of the world,
objections should not be raised in the discussion of atman.
Therefore, Bhasyakara warns that we must distinguish and
understand the statements depending on the contexts. ‘idam
evam param vakyam, ado’nya param - 38 TIH W AT, 3TEIS
T - this sentence has meaning in this context, that sentence
has meaning in another context” (Ka.2.30).

(65) Causality in Duality, Not in Atman

65. Siistra establishes the oneness of Brahman by invoking
causality of the world and recognizes its nondifference with
Brahman. Now, we show that the nondifference without
causality is concealed in the law of nondifference with
causality. In clay-pot example, though there is causal
nondifference, clay is not entirely different from the pot, both
clay and pot have the features of the effect. Both are changing,
inert and limited. Therefore, clay is an intermediate cause for
the pot. That is, clay itself is the effect of another cause. Since
prakrti is also having these features of the world, it means that
all the causes of the world up to the prakrti are only intermediate
causes. While establishing the nondifference of the world with
Brahman through causality, Isvara is the efficient cause and
prakrti is the material cause. This relation of causality is real.
That is, established on the basis of sruti and other pramanas
and logic. But after obtaining Brahman through the law of
nondifference, both efficient and material causes drop out and
the transactionless Brahman is obtained. This is the ultimate
cause of the world. There is no trace of any activity in this. As
opposed to the world, Brahman is unchanging, unqualified
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knowledge and limitless. ‘If it has none of the features of the
effect, how can there be nondifference?’ No. It is not so. The
common feature between Brahman and the world is sat -
existence. ‘brahmano’pi (tarhi) sattalaksanah svabhavah akasadisu
anuvartamano dryate /SISty (AfE) TATAEIN: TS SR
STAdHM! T9Ad — the feature of existence of Brahman’s nature
follows in the world of akasa etc.” (S.bh.2.1.6). Therefore,
nondifference remains without causality. That is, Brahman
exists and the world also exists. Both are existent. ‘In that case,
what is the difference between the two?’ The existing world is
transactionally existent, Brahman is transcendentally existent.
Brahman does exist in the world and the world does not exist
in Brahman. In that case, where is the absence of multiplicity?
‘neha nanasti kificana — iha brahmani nana nasti kificana - & TR
fohe — 8 sIafur = R fh=M — Here, in Brahman there is no
trace of multiplicity (K.2.1.10). Therefore, there is no possibility
of the world emerging out of Brahman. That is, causal relation
is not possible between world and Brahman. But the
transactional world available for pramana and logic exists. ‘If
the world does not exist in Brahman, where could it have come
from?’. This question must be answered. Since Brahman alone
exists before creation, it should have come only from Brahman.
In other words, though there is no world in it, Brahman has
the capacity to project itself in the form of the world
nondifferent from itself. This capacity itself is Maya. ‘maya
nama bahiranyatha atmanam prakasya anyathaiva karyam karoti sa
maya - T T (e ST Jehred TS FH HUTG TN AR —
(samsaris) show themselves in a different way and act in a
different way and that is Maya” (Pr.bh.1.16). Therefore, this
creation is called magic creation as different from real creation
(This definition of the word Maya is applicable to worldly
people and also Brahman. But the Maya of the worldly people
is meant for misleading others, whereas, Brahmamaya is
intended to guide people towards moksa). In this way, the
examples of the clay-pot etc, given to show causality between
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the world and Brahman, is all a story like ‘conversations of
prana’ to teach oneness of atman (Sec 57 last part.). And Maya
means that Brahmasakti which can project the world of
multiplicity which is absent in itself. In this way, Brahman is
the greatest mayavi — magician.

(66) Duality is Mind’s Projection

66. Nondifference of the world with atman is the basis to
obtain atmajiiana. Atman is unborn and unknowable. Whatever
that exists in front of us is born and is what is known. That is
only upaya - ploy to give the knowledge of the upeya atman.
Upaya - ploy has many adjectives but there are no adjectives in
the upeya atman. Therefore, if all the adjectives in the ploy are
rejected by ‘neti neti — not like this, not like this’, the knower
can get the knowledge of atman. ‘'How can he come to get that
knowledge by this method?” It is like this. The knower is the
one who rejects the adjectives and the only thing that he cannot
reject is himself. Therefore, when everything has been rejected,
only he remains. He himself is unborn and the unknowable.
‘Who is he?’ the covert knower (Ka.3.26). When he comes to
know that he himself is Brahman, he is called Turiyatman. "When
all the knowables are rejected, does not Turiya also get
discarded?’ No. It is not possible because, just as in the known
and in the born body, the unknown and the birthless covert
knower resides, so also the unknowable and the unborn atman
exists who gives room for the birth of all the other knowables
which are born. Therefore, none of them is nonexistent.
(Ka.3.27). There is no birth, real or magical to the nonexistent.
(Ka.3.28). What determines the knowable as the knowable and
the knower as the knower is the mind. This is a stuff which
takes the forms of the knowable and the knower and acts as a
vibrating mediator between the two (Sec 13). From this samskara
— the habit developed by the impressions, it does not give up
its vibration even in the absence of the senses and the objects
as in the dream. The duality experience continues even in their
absence. In this way, since the experience of the knowable and
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knowing of duality exists even in the absence of the senses,
duality is only manodrsya — an observable for the mind.
(Ka.3.29). That is, duality exists if the mind exists. When the
mind subsides as in deep sleep, there is no duality also. In this
way, we can say that duality is only in the mind.

‘During deep sleep, mind is, of course subdued and so there
is no experience of duality. But during that time, the duality of
the external world does not cease to exist. Therefore, suppose
I say that duality is not yet decided as an object only for the
mind?’

Answer: True. But it is decided in the following way: the
whole of the world is atman, but in datman there is no world.
The mind which mediates between them can take up the form
of the known or the form of atman. If one proceeds according
to the teachings of the $astra, the mind can give up the knowing
activity and stay in atman. Then it becomes amanas — that is,
the mind loses its existence — that is, it becomes one with atman.
Since there is no duality in atman, it gets decided that ‘Really
only nonduality exists. But the mind sees duality due to the
habit of impressions and therefore duality is only a mental
projection.” (Ka.3.32).

(67) Who is Knower in Nondual Knowledge?

67. akalpakamajam  jiianam  jiieyabhinnam  pracaksate/
brahmajiieyamajam nityamajendjam vibudhyate// Teheqshas A
A T=Ed | SIS (oS forgedd |- Knowledge (viesya
jiianam) is ever free from imaginations, unborn, inseparable

from the jiieya. Brahman is the sole object of this knowledge.
The unborn knows the unborn. /Ka.3.33/

Therefore, the only way to get freedom from duality is to
understand that the self is Brahman. The moment this is said,
questions arise. What are the features of Brahman? In the
understanding of anything, there is known-knower duality and
the instrument of the mind. If duality is nonexistent, who is
the knower who must understand Brahman? What is the
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instrument by which he understands? The answer for the first
question is as follows: here, Brahman is to be known and this is
the quintessence of all that is to be known. This is unchanging,
unqualified knowledge and limitless. Here, unchanging means
‘that which is fixed to be in a certain form once, it never
deviates from that form - yadriupena yanniscitam tadripam
na vyabhicarati tatsatyam - IGUUT AATYG gy T AATTERIT
ddH (T.bh.2.1). As opposed to this, ‘that which changes its
form is asatya - changing’. In these three characteristics of
Brahman, the middle one is not the qualified knowledge that is
obtained in the intellect. It is the quintessence of all qualified
knowledges. For example, pot’s knowledge, cot’s knowledge
etc. are qualified knowledges. Pot’s, cot’s etc. in them are
adjectives and the noun which is common to all of them is the
unqualified knowledge. This is Brahman’s characteristic
knowledge. The qualified knowledges are changing and
limited and these two features come from the adjectives pot’s,
cot’s etc. But the unqualified knowledge is unchanging and
limitless. Therefore, this unqualified knowledge is the
characteristic of Brahman. This is really not accessible for
understanding by the intellect (Sec 49, last part). Therefore,
Brahman is really not graspable by the intellect. Nevertheless,
till it is understood as oneself, it can be deemed as
understandable. That is why Karikakara calls it as Brahmajiieya
— the Brahman to be grasped as self.

Now the next question: Who is the self who has to grasp
this Brahmajiieya in the absence of duality? It is the covert
knower in deep sleep. Is it possible for him to grasp it? Yes, it
is possible because the covert knower is possessing all the three
characteristics of Brahman. It is universal experience that the
self in deep sleep is unchanging and limitless. ‘Further, what
about the other characteristic — unqualified knowledge? Does
he have that also?’ Yes. He has. If he did not have it, it would
have been impossible for him to get qualified knowledges in
his intellect after he woke up. It is unqualified knowledge of
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the covert knower which takes the form of qualified
knowledges in the intellect through interaction with the
outside objects like pot, cot, etc. Therefore, it is clear that all
the three characteristics of Brahman are in the self in deep sleep.
So, there is noduality between them. Therefore, Bhasyakara calls
him as pratyagatma Brahman — the Brahman which is experienced
inside the body during deep sleep (Ke.bh.avataranika).
Therefore, it is possible for pratyagatma Brahman to know that
he is Brahman.

Now is the third question: Which is the instrument to
understand that one is Brahman? It is the mind only.

‘manasaivanudrastavyam — TEHge®™ - it should be
understood only through the mind,” (Br.4.4.19). But it is not

understandable by an impure mind. ‘It should be extremely
pure, extremely transparent and extremely subtle like the
atman. Then it can become shapeless like atman -
atyantanirmalatva atisvacchatva atisiiksmatvo’papatteh atmano
buddhesca  atmasamanairmalyadyupapatteh — atmacaitanyakara
bhasatvo upapattih/ - FA<THAE Afqe=sd  AfTYEHESTId:
MEA: IS SMTTHIHAGIU:  STHETAHN st
(G.bh.18.50). This mind is in wakeful state. Therefore, the effort
to grasp Brahman should be done by the extrovert knower in
the wakeful state. The mind is a thing which can take up shapes
of finite objects and also the limitless shape of atman (Sec 65).
Therefore, the knower pratyagatma-Brahman who has to
understand brahma-jiieya, the extrovert knower in the wakeful
state should withdraw his mind from all qualified knowledges
and continuously keep it flowing towards Brahman only. Then
the manas becomes amanas, that is, the mind loses its identity
by becoming one with Brahman. Itis in this way that the unborn
pratyagatma-Brahman grasps the unborn Brahman as himself.
He gives up his wrongly imagined pratyaktva, i.e., the feeling
born out of ignorance that he is limited to the inside of the
body. Then, Parabrahman only remains. The pratyagatman who
got this realization is called Turiya.
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(68) The Acquirement of Nondual Knowledge

68. When the mind merges in Brahman as described above,
one realizes that he is Brahman. Therefore, this realization is
one without qualified knowledges. Since one has realized that
he is without duality, his mind is said to be discriminating.

Now a question: “There is no qualified knowledge in deep
sleep also. Therefore, what is the difference between this
experience of oneness and deep sleep?” There is a gulf of
difference between deep sleep and Turiya. In deep sleep, there
is ignorance in seed form which after waking up gives rise to
activity of duality; the intellect is subdued retaining its
impressions of ignorance. It can be known in this way: once
he gets up from deep sleep. his dual thinking returns. But the
intellect which has merged in Turiya does not have ignorance,
it has the experience of its inherent nature. So, he does not
return to duality. ‘How this is decided?’ It is decided because,
the intellect which has the experience of Turiya when later
obtains qualified knowledges in relation to external objects,
his dual thinking which is responsible for his grief does not
return. He does not have fear, lust etc. The light of unqualified
knowledge does not leave him. Therefore, Turiya is very
different from the covert knower (Ka.34-35).

Since his ignorance is destroyed totally by the realization
of Turiya, the wise is not born like others once again after the
death of the present body. Therefore, he is unborn. ‘Does it
mean that he had births previously?” Not like that. Realization
of Turiya means that he was birthless and deathless Turiya all
through. Therefore, after realization he does not get even the
thought that he had births previously. Not only that. ‘Qualified
knowledges like ‘I am so and so, I am the son of so and so’, etc.
will never occur to him because they all arise due to ignorance.
Since ignorance has been destroyed tracelessly by Brahman'’s
knowledge how can this wise person of the inherent nature of
consciousness get such qualified knowledges? Even when the
body is alive such qualified knowledges do not arise in him.
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‘ahamasau amusya putrah ityevamadi laksanam avidyakrtatvat tasya
avidyayasca  brahmavidyaya — niranvayato  nasitatvat  kuto
visesasamjiia sambhavo brahmavidah caitanyasvabhavavasthitasya?
Sariravasthitasyapi viesasamjiia nopapadyate - STEAH A T
TG TIeru  Stferadcend aen sifemeny s Feee
et FAdl TR Gl SRIfdE: S e e ?
Srefeeraey forioe= Aaverd (Br.bh.2.4.12). Further, ignorance

which is the absence of atmajiiana is called sleep and
superimposition is called dream (Ka.1.14, Sec 23). Ignorance is
the cause of superimposition. Therefore, the moment atmajiiana
arises, both are lost and so it is without sleep and without
dreams. It is nameless. It is not describable in any way. It is
ever lustrous, everything is itself. Therefore, it is omniscient.
Since there is nothing to gain after this realization, there is
nothing for him to do. (Ka.3.36). He is one without the
implements like speech etc. He is one without the mind.
Therefore, he is always at peace. (Ka.3.37). There is no activity
in him of either taking or leaving since he is without parts.
Since there is nothing different from him to be understood, he
always stays in himself. (Ka.3.38).

(69) Asparsa Yoga and Yoga

69. Mind is always getting qualified knowledges by sparsa
— touch with objects. For obtaining knowledge of atman, it is
inevitable to keep the mind away from the touch with the
outside world and keep it in atman alone. Atman’s knowledge
may not be obtained by doing like this just once; one should
be trying repeatedly. Therefore, this effortis called asparsayoga
— the yoga of no touching. Because of this yoga when atman’s
knowledge is obtained, complete fearlessness is achieved. It is
very difficult for yogis to obtain this because they see fear in
the fearlessness of oneness. (Ka.3.39). Since fear could arise
only when the mind is active, yogis see fearlessness and the
destruction of grief only in stopping mental activity by their
effort. But, to think that grief is destroyed by controlling the
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mind in this way is a day dream. It is as practical as drying up
the ocean by emptying it with the help of a grass blade drop
by drop. (Ka.3.40-41). This is because mind control is possible
only when there is doership. If there is doership, it is impossible
to get atman’s knowledge followed by fearlessness and peace.

Question: ‘asparsa yoga also consists in withdrawing the
mind from all qualified knowledges. Therefore, is not asparsa
yoga itself mind control?’

Answer: No. Retaining the memory of the inherent nature
of atman which is unqualified knowledge, results in mind
control. Bhasyakara discusses this in the following way:
‘cittavrttinirodhasya vedantavakyajanita atmavijiianat
arthantaratvat  tantrantaresu ca  kartavyataya  avagatatvat

vidheyatvamiti cet? na hi atmavijiiana tatsmrti santana vyatirekena

cittavrtinirodhasya sadhanamasti - TaREAFRITS SRS

AT LTI TR, & heHad FerTdcd faeaatufa
=q? 7 fg senfasm qagfa a=m st feagfaf s s -
Mind control which is different from the knowledge produced
by the sentences of Vedanta and it being prescribed in other
disciplines, is it not a rule for every one? No. For mind control,
there is no other method than retaining the memory of the
inherent nature of atman, namely, unqualified knowledge’
(Br.bh.1.4.7). That is, according to Vedanta, retaining the
memory of atman’s unqualified knowledge is the means and
mind control is its result. On the other hand, for the yogis it is
the opposite: Mind control is the means and atman’s knowledge
is its result. Vedanta does not agree with this: ‘na
moksasadhanatvena anavagamat/ na hi vedantesu brahma

HeFHIEce ST | 7 T SIeTy st forsre=rd aed gemef |ree

I — Mind control is not prescribed as a means for moksa.
In Vedanta nothing other than the knowledge of the oneness
of Brahman is prescribed for the highest goal of mukti’
(Br.bh.1.4.7).
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(70) The Method of Sadhana

70. It has been said that stopping the mind’s activity is
essential for atman’s knowledge. If yoga is not the method for
that, what else is it? Karikakara answers this question: It is
asparsa yoga. Mind is always shaking restlessly due to desire
and it is to be kept firmly in atman. When this is being done,
sometimes one gets asleep. This is as bad as desire. Therefore,
one must be alert not to fall asleep while keeping the mind in
atman (Ka.3.42). To free the mind from desire, sastra tells only
one way and that is vairagya — dispassion. The mind is disturbed
by the thoughts of the desired objects (G.2.62). Therefore, the
moment a thought comes to the mind, the practitioner should
start thinking that everything is Brahman which is himself and
anything different from him is nonexistent. Then the mind
returns to the atman (Ka.3.43). This is called practice of
knowledge. Therefore, the practice for obtaining atman’s
knowledge consists in keeping the mind in atman alone by
practice of knowledge and dispassion and also keeping alert
not to fall asleep. If the mind does not stop, it means that one
is not yet free from desire. Therefore, till desire is destroyed,
practice must continue. When the mind comes to equality, it
should be retained in that state without disturbing it (Ka.3.44).

There is pleasure in this mental equality. But it should not
be enjoyed because enjoyment of this pleasure involves the
duality of ananda-anandi- the pleasure and its enjoyer.
Therefore, without enjoying the pleasure, mind is to be settled
in just existence - sadbhava (Ka.3.45). When the mind becomes
settled in Brahman without getting interested in outside objects,
stays without sleep and without obtaining any qualified
knowledges — then it has become Brahman (Ka.3.46). This
equality is the highest. It is svastha — stays in itself. It is santa -
peaceful. It is sanirvana —of the nature of bliss. This bliss is not
born out of contact with outside objects. Therefore, it is aja -
unborn. Just as there is no pleasure — enjoyer duality in the
happiness of deep sleep, here also the duality is not there. But
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the happiness of deep sleep is a result of the state of sleep. It is
not unborn. It is born when one slips into deep sleep and leaves
him when he wakes up. It is only atman’s bliss which is unborn
because it is Brahman (Ka.3.47).

Now, about the last Sloka of this section: No jiva is born.
There is no one like knower or enjoyer. Had there been
something to be known, there could have been a knower, doer
and enjoyer. Since there is nothing else in the ultimate atman,
there is no doership or enjoyership in atman. Therefore, there
isno reason for his birth. Reason for birth is ignorance. In Turiya
who has nitya dysti — ever awake, how can there be ignorance?
Further, creation, destruction, cause-effect nondifference etc.
are all transactional realities. Atman is the greatest reality
among all of them. (Ka.3.48). With this summary, this section
ends.

= e

ALATASHANTI PRAKARANA

(71 to 72) Introduction and Mangalaslokas

71. As said in the beginning (Sec 5), the topic of this section
is to refute the doctrines of duality and of Buddha which are
against adovaita. All these theorists are mutual opponents.
Entertaining hatred, they condemn each other. Just as the
arguments of one when condemning the other are satisfactory,
the arguments of the other which condemn this one are also
satisfactory! ‘How is that?’ It is because none of them have
noticed that the parts of the entire universe are working in a
mutually helpful way (Sec 56) and therefore, there must be a
single ultimate cause for the entire universe. Some of these
people consider only some intermediate cause which is a part
of the universe and some others consider the parts as
independent. Therefore, there is no completeness in their
theories. They give opportunities for their refutation. But
nonduality has completeness because it is based on the ultimate
cause. So, it does not offer opportunities for its refutation.
Advaita is not opposite to anyone. This is because, when the
discussion is about the world which is common between us,
the object and the pramanas are also common and therefore,
there is no conflict (Sec 50). Further, while discussing the
ultimate cause of the universe, the topic is different and the
pramana is also different. Therefore, in that discussion also there
cannot be conflict.

72.  jiianena”kasakalpena  dharmanyo  gaganopaman/
jiteyabhinnena  sambuddhastam  vande  dvipadam  varam//

TS ST EHT= TAIGHT | AT S o fguai s ||
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-Ibow down to the best among mankind who knows the akasa-
like (all pervading) knowledge as inseparable from the
knowable -/Ka.4.1/

aspardayogo  vai  nama  sarvasattvasukho  hitah/
avivado viruddhaica desitastam namamyam// FETFEAT F AH

gagwygaEl fed: | sfaarcisfaegy <fraed T9= 11- 1 bow down to
him who taught the asparsayoga (beyond the relative) which is
conducive to the well-being of all, beneficent, free from dispute
and non-antagonistic. / Ka.4.2/

Question: ‘Mangalaslokas are always written only in the
beginning of the treatise. How is it that they are coming here?’

Answer: It is only when nonduality dealt with in previous
prakarnas is proved to be faultless that the theory obtains
completeness. That important task is done in this prakarana.
Therefore, the author might have written the mangalaslokas at
this stage.

That apart, the knowables in these 3slokas are the
pratyagatmans, the knower is Isvara and knowledge is
unqualified knowledge (Sec 67). Each of the three entities here
is actually Brahman which is akasasama- limitless. The same
Brahman, in association with the adjunct body, becomes
pratyagatman and the extraordinary purusa —namely Isvara, who
is knowing all the pratyagatmans. Therefore, both forms are
limitless like Brahman. In this way, Isvara of limitless knowledge
is knowing the pratyagatmans of limitless knowledge with his
limitless unqualified knowledge. The author prostrates to this
mysterious Brahman.

The asparsayoga mentioned in the second $loka has already
been defined (Ka.3.39, sec 69). The result of this yoga is
attainment of Brahman. Therefore, this yoga is also called
Brahman. This is sarvasattva sukha — that is maximum happiness
for creatures. The $ruti says ‘eso’sya parama anandah - THSH
UTH A=< — this is his highest bliss’(Br.4.3.32). All the creatures
experience this happiness in their deep sleep. This is the
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maximum happiness. Itis not like material pleasure which ends
in grief; it is hita — faultless joy. This is universal experience
and so it is not debatable. Nobody contradicts it. The author
prostrates to the asparsayoga of these features (Ka.4.2). That is,
he pays respect for the result in the first sloka and then to the
effort to get it in the second 5loka.

(73 to 74) Sankhya, Vaisesika and Ajati

73. Now, we come to the rebuttal of dualist theories. All
these people consider only the intermediate causes and argue.
Among them, the Sankhyas are sat vadis. Their theory is this:
‘The effect is existent. Even before its birth it was in its cause
in an unmanifest form. That effect is born.” As opposed to this,
the Vaisesikas are asat vadis. Their theory is “The effect which is
nonexistent before, is newly born in the cause.” Vaisesika
confronts Sarkhya like this: ‘Is it not meaningless to say that
the effect which is already present is born? For example, atman
is already present and is not born.” In his turn, the Sarnkhya
confronts the Vaisesika like this: ‘'How can the effect which does
not exist at all be born? For example, how can the horns of a
rabbit which do not exist be born?” In these arguments, the
objections and counter objections raised by each party are both
right (Ka.4.3-4). We agree with both. ‘In what aspect, both are
agreeable?” Both disclaim birth and this gjati that nothing is
born is agreeable to us. ‘How?’ Itis because everything is atman
with neither birth nor death. Nothing is born from this atman.

The summary is this: Both discuss only the effect of the
intermediate causes, but we are different. We look at the
ultimate cause and tell birthlessness is not against either of
them (Sec 71). ‘'How?’ It is as follows: When Sarikhya says ‘what
is born is only what was existing’, we ask what was existing
previously. For example, the sculptor sculpts out the idol which was
already existing unmanifest in the stone. That is, what was previously
existing is born. But just as the idol is born, the stone is also born,
because that is also an effect only. Where was that previously? In
this way, as we go on enquiring backwards, we come to know that
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only atman is existing and he is not born at all. Therefore, nothing is
born. That is, ajati — meaning that nothing is born — is established.
Similarly, when the Vaidesika says “what was not there is born” we
ask, “what was not existing previously? For example, there was no
cloth previously. The weaver created it from threads. Further, ‘where
the cloth was not existing?’ It was not there in the thread. ‘Where
was not the thread existing?” It was not in the cotton fiber. In this
way, as we enquire backwards, once again we arrive at ajati namely,
there was not existing anything in atman which is to be born (Ka.4.5).
What is not destroyed by its own inherent nature, is deathless. What
is destroyed by its inherent nature is the destroyable. The destroyable
does not become the deathless and deathless does not become the
destroyable (Ka.4.6-8).

74. Being deathless or destroyable is the inherent nature of
things and this does not change. This is true even in worldly
matters. This inherent nature appears in four ways.

samsiddhiki svabhaviki sahaja akrta ca ya/ prakrtih seti vijiieya
svabhavam na jahati ya// Tifaf SRt TTfoeht TRl 37hal 9 A1 | Gahid:
Yfd fazia @9 9 SEIfd =11 - By the nature of a thing is
understood that which is complete in itself, that which is its
very condition, that which is inborn, that which is not artificial,
or that which does not change. /Ka.4.9/

Samsiddhiki are those special yogic powers, which yogis
obtain by practice. Svabhaviki is what exists by its inherent
nature like ‘fire burns’. Sahaja is the feature appearing even
from the moment of birth like children suckling, akrta — what
happens by itself without other’s effort, like water flowing
down a slope. These inherent natures are called their prakrti.
Prakrti does not leave even worldly objects. What to say about
transcendental matters? In their case, also, prakrti does not
change. Nevertheless, jiva appears as though he has given up
his inherent nature. How? Because he is atman, he has no birth
and death. But, because of his superimposition in the body, he
teels wrongly that he has birth and death. In other words, jiva
is birthless though he does not know it (Ka.4.10).
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(75) Refutation of Sankhya Theory

75. Now, about the birthlessness of the world. The Sarnkhya
theory that the world is born is wrong. (Ka.4.3-4). This is shown
by logic. His theory is the following: ‘pradhana is the cause of
the world. From that, mahat etc. are born as effects. This
pradhana is unborn, eternal.” This theory is not right. What is
unborn can never be born in any form because unborn means
not born. Therefore, to say that unborn is born is a
contradiction. Similarly, from the eternal pradhana non-eternal
effects cannot be born. If he insists on saying that non-eternal
effect is born, then, we posit that the eternal pradhana has two
parts, one which is eternal and the other non-eternal. But
anything with parts cannot be eternal. Therefore, to say that
non-eternal effects are born from eternal pradhana is also
contradictory (Ka.4.11). Based on the nondifference of the effect
with the cause, he might say that the effects which are born
are not different from unborn pradhana. That also ends in
contradiction in the following way: That which is born is not
different from unborn, that which is eternal is not different
from the non-eternal — are also mutually contradictory
statements (Ka.4.12). Moreover, there is no example for the
birth of an effect from a cause which is not born. And any
thesis without an example is not useful. ‘Suppose, I say that
pradhana is also born which further creates mahat etc.?” That is
also not possible because, then you must tell one cause for the
pradhana and another cause for that cause and so on, ending
up in infinite regression. (Ka.4.13)

Question: ‘Vedanta also speaks of cause-effect
nondifference (Sec 42). What is the difference between that
and what the Sarnkhya says? *

Answer: In Vedanta, the effect is not an object. The ultimate
cause Brahman appears like an effect in association with form.
The effect is just speech. (Preface 6). It is only a shape, a name
(Ch.6.1.4). Using the language of the common people though
itis called effect, it’s effectness is finally rejected and established
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that it is only the cause. The cause-effect nondifference is
superposed and after withdrawal of the superposition of
causality, only nondifference remains. The effect is not a
different object. Anything understood as different from the
cause is nonexistent, illusory. Vedanta also speaks of prakrti,
mahat etc. but they all are intermediate causes, not the ultimate
cause. They are all nonexistent, changing, inert and limited
and the ultimate cause is unchanging, unqualified knowledge
and limitless. In this way, any duality theory based on
intermediate causes can never be free from faults.

(76) Reason—Result are in Transaction, Not in Atman

76. Next: karma part of the Veda tells that the body is a result
of dharma and adharma done in the previous life. This is now
taken up for analysis. Here, there are two choices: One can say
that the body is the result of the performance of dharma and
adharma or dharma and adharma are the result of the body. That
is, it is possible to treat dharma and adharma as reason and body
as the result or the body as the reason and dharma and adharma
as the result. Basing on this choice of reason and result,
Karikakara shows that jiva is never born. For giving the proof,
he divides the question into three parts. (1) Is each one of reason
and result beginningless? (2) Is the sequence of result
beginningless? or (3) Like the seed and sprout relation, from
one reason one result and from that result another reason - is
the reason-result sequence beginningless?

In the first choice, both reason and result cannot be
beginningless because result means what is produced and
reason means its cause. Here, dharmadharma is the reason and
the body is its result. Result is an occurrence at some point of
time and so, it is not beginningless. Therefore, the body is not
beginningless. Similarly, if the body is the reason and
dharmadharma is the result, the dharmadharma has beginning.
Therefore, it cannot be beginningless (Ka.4.14).

Now about the second choice. ‘It is not so. We say: the
reason of dharmadharma yields the body as the result and with
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this body as the reason another dharmadharma is the result. This
sequence of reason-result is beginningless.” This is also not
possible. This statement is like telling the father begets the son
and the son begets the father which is meaningless. (Ka.4.15).
Therefore, it is necessary that the sequence between reason
and result be fixed. That is, which is the first and which is the
second must be told. Otherwise, if reason and result are born
together like the horns of a bull, there would be no reason—
result relation. Suppose you say that it is not possible to decide
which one is first and which one is second, it amounts to
accepting beginninglessness that is, neither dharmadharma nor
the body is born. (Ka.4.16-19).

Now the answer for third choice: “As in the case of seed
and sprout, we say from the reason of one body, one dharma is
the result and from that dharma as reason, another body is the
result and from that body as the reason, there is yet another
dharma as result etc. This reason-result sequence as in seed-
sprout is beginningless.” That is also not possible because, when
you say ‘from one body, one dharma’ that dharma has beginning.
Similarly, when you say ‘from that dharma another body” then
that body also has beginning. Therefore, in each link of reason-
result, each one has beginning and therefore, that its sequence
is beginningless is not tenable. Indeed, in the seed-sprout
example also, there is the same fault. Therefore, it does not
serve the purpose of an example. In this way, from every point
of view, only one thing is established that nothing has
beginning. (Ka.4.20-21).

Question: ‘In the karma part of Veda it is discussed that
reason-result relation between dharmadharma and the body is
in accordance with seed-sprout relation. Based on this analysis
atonement ritual is prescribed for a committed fault. How can
that be reconciled?’

Answer: It is not so. It must be remembered that this type
of doubt is occurring throughout the discussion. For example,
there is no creation or its cause in atman (Sec 60). That is, there
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is no creation of world nor its cause. Their meditations are
also not there. But if their combined meditation is performed
without desire, it was found that it leads to knowledge of atman.
‘In comparison with atman, creation is discarded as not real-
‘brahmavidyamapeksya nindartha eva bhavati sambhiityapavadah -
srforamye fr<re ta swafa Hycuars:’ (Ka.3.25, Sec 60). In other
words, it means that Vedanta accepts the creation of the world
and also its meditation. It rejects all this only in atman. In the
same way, though illusoriness is told for objects in atman,
existence of objects is accepted in transaction (Ka.1.6, Sec 19).
Again similarly, Vedanta tells nondifference in Turiya but also
accepts jiva-jiva bhedha and jiva-paramatma bheda in karmakanda
(Sec 57).

Similarly, here also. Karma part of Veda prescribes
atonement ritual accepting reason-result relation between
dharmadharma and the body on the analogy of seed-sprout
example. This is done from the transactional view of the
ignorant. That this is not against Vedanta can also be shown by
logic: In the body of the wise who has experience of oneness
of atman, the transaction of sustaining the body and atmajiiana
in his intellect exist simultaneously in accordance with the
features of sthitaprajiia described by Bhagavan: ‘katham hi ekasya
svahydyapratyayam brahmavedanam dehadharanam ca aparena
pratiksetum Sakyeta/ Sruti-smrtisu ca sthitaprajiialaksananirdesena
etadeva nirucyate - % & T TRATTT Selolc SgHNT = W
gfaarg e | gfa-iay = feduaasmeyd taed f%=ad - How
can someone else deny the simultaneous existence of Brahman's
knowledge and the maintenance of the body which is
experienced in one’s own heart? Is not the same thing described
in $ruti and smruti when they speak of the features of
sthitaprajiia?’ (S.bh.4.1.15). Again, it is universal experience that
in susuptatman, though there is no reason-result relation, the
causal relation does exist in the activities of the body. Therefore,
duality is not opposed to nonduality (Ka.3.18, sec 68). So,
Bhasyakara says that it is necessary that Vedanta Sastra should
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be understood as a whole. He advises in this way: ‘idam evam
param vakyam, ado’nyaparam — 359 T8 T SR, GISWRH - This
sentence is applicable here and that sentence is applicable
there” (Sec 64). Otherwise it becomes a serious lapse and we
become unfit for the study of the subtle Vedanta.

(77) Nothing is Born
77. svato va parato va'pi na kificidvastu  jayate/
sadasatsadasadva’pi na kificidvastu jayate// A a1 WA arsfy |
WWIWSﬁ?mWH—NotMng is born

either out of itself or another (thing). Nothing ever gets born:
neither that which exists nor that which does not exist, neither
that which both exists and does not exist. /Ka.4.22/

No object is produced by itself — a pot is not born by itself.
It is not born from another also — a cloth is not produced from
a pot, nor a pot from a cloth. From itself, in association with
something else also, nothing is born — the pot and cloth together
do not produce another pot or a cloth.

Objection: “These are all too obvious which need not be
discussed separately. But is not the pot coming from the clay?’

Rebuttal: What you say is true. But, from transaction point
of view though clay is different from pot, pot’s inherent nature
is clay only. Indeed, the shape of the pot is also clay.
‘karyakaro’pi  karanasya  atmabhiita  eva, anatmabhiitasya
andarabhyatoat - FTATRRISTH HROME S T, STATHYTE ST
— Even the shape of the effect, is only the cause, otherwise, it
could not have come to existence” (5.bh.2.1.18). Clay is clay
whether in the form of a pot or a cup. Even if there is no shape,
it continues to be clay. Therefore, from the point of view of the
inherent nature, the value of the shape is zero. Therefore, by
pinpointing what can you say “This pot is born from clay?” Pot
is a mere word, only a shape, only a name to distinguish it
from others in a transaction (Sec 75). Therefore, we can never
say something is born. If it is existent, it exists always and so it
is not born. If it is nonexistent, it is also not born. “If it is both
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existent and nonexistent?” Something is existent and also
nonexistent is meaningless prattle.

Therefore, nothing is born in anyway. But it was told
‘prabhavah sarvabhavanam satam - 999 A |ary - All the
objects which are existent were created” (Ka.1.6)? That is true.
It was said from the transactional view. But, in transcendental
atman, there is no creation. These two statements are not
contradictory.

(78) Vijitanavadi’s Refutation of Sarvasthitvavadi

78.In the previous twenty $lokas, the mutually contradictory
theories of Sankhyas and Vaisesikas were discussed. The theories
of both Satvadi and Asatvadi were accepted and birthlessness
was established which cannot be contradicted by either.
Afterwards, the reason-result law told in karma part of Veda in
relation to the transactional world is also rejected and
birthlessness in atman was established. From here on, Bouddhas
are considered. There are several groups among them. One
group Sarvastitvavadis accept outside objects and their qualified
knowledges in the mind born out of contact with the objects.
The Vjianavadis assert that outside objects do not exist at all
and getting qualified knowledges is the nature of chitta — the
mind. Suinyavadis say nothing exists.

prajiiapteh sanimittatvamanyatha dvayanasatah/
sanklesasyopalabdhesca paratantrastita mata// T : A=
SR | Ty qAARal Wl |1 -Knowing depends
on the object. Otherwise duality is destroyed. The experience
of pain also shows that ‘others’ is acceptable./Ka.4.24/

This Kariki  presents the following theory of
Sarvasthitvavadi: In this Sloka, prajiiapti means the qualified
knowledge born in the mind and nimitta means the outside
object which is the reason for its birth. Though the two are
distinctly different, they are together. Here, dvaya refers to this
duality. This knowledge is born because there is the object.
Since the five features of an object are recognized by the five
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senses, the object must be existing. Those who accept this are
‘paratantras’. There is another reason to say that there must be
an object: When the hand is burnt by fire, there is not only the
knowledge of the fire, but also the pain of the burn. Therefore,
the object must be existing.

This theory of Sarvasthitvavadi is refuted by Vijiianavadi in
this way: "What you say is what comes to be known through
the senses. But the fact is otherwise. Even though the pot is
seen by the eyes, it is only clay; only the senses recognize it as
pot. Similarly, the clay is also an appearance of another stuff.
If one proceeds with this enquiry till he reaches the sky, then
there is no qualified knowledge at all. Therefore, it is proved
that there is no outside object. Not only that; even illusion is
qualified knowledge and everyone knows there is no
corresponding object in illusion; though one sees the snake,
really there is no snake. There are no objects in dreams. There
is only the mind. Still one gets knowledge. Therefore, it is not
correct to say that knowledge is produced by the object.
Similarly, even in wakefulness there is only mind. Still, one
gets qualified knowledges. It does not touch any object nor
the impression of an object like the snake. There is really neither
object nor the appearance of an object. Everything is only the
mind. ‘If so, what is the difference between illusory and real?’
Had there been something real, it could have been
distinguished from the illusory. Since, it is decided that there
is only the mind, there is neither real object nor illusory object
(Ka.4.25-27).

(79) Rebuttal of Vijiianavada

79. In this way, refuting the Sarvasthitvavadi who accepts
outside objects, Vjiianavadi demonstrates that there is only the
mind and no outside objects at all. But, Vjiianavadi proceeds
further, thinks about the mind and comes out with the
statement ‘Mind is born, it is momentary, dies the next moment
after its birth. Therefore, it has no inherent nature of its own’.
That is, based on the activity of thinking of the mind, he
concludes that it has no inherent nature. This is not possible.
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Question: 'How impossible?’ “yugapat jiananutpattirmanaso
limgam? FM9q FAAdH T4 fef™ | — The indication for the
existence of the mind is that two knowledges cannot be
produced simultaneously.” (Nya.su.1.1.16). That is, by the
mental process of inference the mind is being determined.
Similarly, by thinking, why not the nature of the mind also be
determined?’

Answer: No. By the thought process of inference, what is
being determined in the Nyaya Sutra is only the existence of
the mind and not its nature. That which thinks is the thinker.
In the present context, the thinker is the mind. Therefore, the
mind must determine its own nature by thinking. Thinker’s
mind cannot decide its own nature by thinking. Nothing can
act on itself. For example, no one can climb on his own
shoulder. Thinking consists in qualified knowledges of the
mind. They are the effects and the mind is their cause and
these knowledges do not leave their impressions on their cause
itself. For example, the pot cannot leave its mark on the clay.
Therefore, trying to decide the nature of the mind by the
qualified knowledges of thinking is like the boldness of
deciding the nature of the space by the tracks of birds who fly
in it. This boldness is great indeed. Siinyavadi who denies the
existence of everything including himself who denies
everything is bolder than this Vijianavadi. Vedanta asserts that
the mind is not born nor even the outside objects, because both
are Brahman. Not being born is the inherent nature of Brahman.
But, whether it is the mind or the outside objects, they appear
as though they are born. But they are really not born. (Ka.4.28-
19).

Further, about the jiva: the bondage and release which he
imagines by himself for himself are not objects like the mind;
they are only wrong knowledges appearing in the mind. They
are illusory; they do not have existence. 'How?’ It is like this.
If the beginningless bondage really exists, it cannot have an
end; no object which has no beginning can come to an end.
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Similarly, the release which has beginning cannot last forever
either. It has already been shown that neither the destruction
of bondage nor the birth of release is meaningful (Sec 76).

Question; ‘Is not the beginningless bondage coming to an
end by atmavidya?’

Answer: Yes. That is why it was said that bondage is not
an object and it is only an illusion due to ignorance. When
ignorance is lost by acquirement of knowledge, the wrong idea
of bondage leaves him. That is why it has already been told
that there is no one in bondage nor one who tries for release
nor one whois already released. (Ka.2.32, sec 45). The summary
of these Karikas is the following: though the objects in wakeful
state appear to be born, they are not really born because they
are illusory. This has been discussed and decided in Vaitathya
Prakarana. Continuing the same process, the same thing is
confirmed in the coming eight slokas on the similarity between
the objects in dream and wakefulness.

(80) Samdchdra and Atmavijiiana
80. upalambhatsamacaradastivastutvavadinam/ jatistu desita

buddhail ajatestrasatam sada// STTFICHHTHRIGETIETeTSTH |
Shfaeg ST 5 : STela®di 9e 11 - But the well-informed teach

the birth (of objects) only for the sake of those pious people
who believe in objects out of fear of non-birth. /Ka.4.42/

Upalambhat means ‘since it is being known” and samacarat
means ‘since following the good actions prescribed in Sastra
based on varnasrama dharma’. Based on these two, we
nondualists also accept the birth of objects for the sake of
teaching. People who have faith in karma argue as follows: ‘fire
is visible. sastra prescribes yajna. Therefore, yajiia must give
birth to its result.” These people fear Vedanta which denies birth.
People who are attached to karma like this should not be shaken
from their conviction. ‘na buddhibhedam janayet — 7 IfGHS ST
their determined intellect should not be shaken’ (G.3.26). Since
these people are in samachara (defined above), they will
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gradually come to know to do karma without desire and
therefore, they will get dispassion. They will go forward and
in due course they will obtain atmajiiana. Then they will realize
that nothing is subject to birth and death including themselves
and also nothing is different from them. This experience of
the world being not different from oneself is called
sarvatmabhava. ‘sa ca bahyaloko nasti asmakam atmavyatiriktah/
sarvam hi asmakam atmabhiitameva, sarvasya ca vayam atmabhiitah
- SRIAh! AR STEHHH AN D : | Fel & STEHER T ST,
Y& 9 o9 Y : — That external world is not against our
atman because, for us everything is atman and we are the atman
for everything.” (Br.bh.4.4.22). Deciding like this, those who
develop sarvatmabhava left karma and went away. Therefore,
Sastra itself teaches about karma and the birth of its result and
asks us to perform karma dispassionately as a procedure to
realize the ultimate oneness. Those who believe that karma
gives rise to result will commit the fault of missing atmajiiana.
‘How?” They will get another birth. But that fault is indeed
small. How?’ They do not get ruined; till they obtain atmajfiana,
their journey continues. (Ka.4.43).

(81 to 82) Example of Burning Stick

81. Suppose one asks: “The knowledge of an object obtained
and its use are sense perceptible. Does it not show that duality
does exist?” The answer is already told. (Ka.2.7, Sec 38).
Therefore, there is really no duality, there is only nonduality.
But nonduality itself appears as an object which is born and
which is moving. This is in everyone’s experience. For example,
through the body, we refer to Devadatta as born, as moving, as
fair-coloured etc. But when we consider himself in his solitary
state in deep sleep he is neither born nor moving nor fair-
coloured. During that time, Devadatta with the body of the
wakeful state or the dream does not exist at all. He is unborn,
unmoving and avastu- not an object. Therefore, he is at peace
without duality. This is a universal experience (Ka.4.44-45).
He is himself pratyagatma Brahman. The same Brahman is in
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everybody. There is birth neither of the body nor of the mind
in him. He himself is Parabrahman. One who realizes this, that
is atmatattva without any second to it, will not fall into the
darkness of ignorance of the self once again. (Ka.4.46)

82.  rjuvakradikabhasamalataspanditam  yatha/  grahana-
grahakabhasam vijiianaspanditam tathﬁ//mﬂwf?ﬁ
J1 | TEUIITRehT I for&af<e a2l | 1 - The knower and the known
are only appearances of knowledge. Similar to the straight or
curved appearance (of light) in a moving flame. /Ka.4.47/

In this way, it is the unitary Parabrahman which appears in
the dual form of the known and the knower like this: ‘I know
this object; I am the knower.” This happens due to ignorance.
That is, this knower-known vibration that appears in Brahman
due to ignorance is called here vijianaspandita. An example
for that is “The burning stick’. The flame in it appears like
straight, circular etc. only due to its straight movement or
circular movement. By itself, it is neither straight nor circular.
In the same way one who does not know his unitariness,
superimposes in himself the features of the adjunct due to
ignorance and says ‘the object in front of me is known and I
am the knower’. The moment this ignorance is lost, he realizes
that he himself is the unborn and the unknowable unqualified
knowledge (Ka.4.48). When the burning stick is in motion, the
shape of straight or circular light that is seen is not a different
object; it has not come from somewhere else and tagged on to
the stick. When the stick stops movement, that shape of light
does not go away to some other place (Ka.4.49). This is because,
the shape does not have substance. In the same way, there is
no knower and known duality that appears in connection with
the body. This duality is imagined due to ignorance. Therefore,
introvert knowership and extrovert knowership etc. are
negated in Turiya (Sec 21). Just as there is no cause-effect
relation between the stick and the shapes of light, there is no
cause-effect relation between Turiya and the different
appearances of knowership (Ka.4.50-52).



116 Samsayaghni

(83) No Causal Relation in Atman
83. dravyam dravyasya hetuh syadanyadanyasya caiva hi/
dravyatvamanyabhavo va dharmanam nopapadyate// o4 G794 B
BIe=re] =l {8 | geee =Tl ol #Hfor F99erd |1- One stuff can
be the cause of another stuff, because one can be the cause of

only another. But the jivas are neither stuff nor anything is
different from them. /Ka.4.53/

In this $loka, dharma means the jiva. Now, the Karikakara
establishes by logic that he is neither the effect of a cause nor
the cause of any effect. Where is the cause-effect relation seen?
(1) One stuff can be the cause of another stuff but not for itself.
For example, the thread is the cause for the cloth, not for itself.
(2) That which is not stuff, cannot be independently the cause
of something else. For example, the shape of the thread by
itself is not stuff. Therefore, by itself, it is not independently
the cause of cloth. On the other hand, when the shape is
clubbed with the stuff of cotton, then it becomes the cause of a
cloth. As in these examples, it must now be decided whether
the jiva is the cause of something or the effect of something
else. (1) If the jiva is considered as the body following his
superimposition, he can be the cause of another body. That is,
he can give birth to another body. But, he is not born by himself.
(2) if jiva is considered as pratyagatman, he is not a stuff.
Therefore, he cannot independently be the cause of anything.

Question: ‘Even though it is not stuff, the shape of the
thread can become the cause of the cloth through cotton.
Similarly, can pratyagaman become the cause through
something else?’

What could be that something else?

‘It is Brahman which is his support’

With Brahman as support, for what could pratyagaman be
the cause?

‘He could be the cause of the world or his own body.’
Whether the world or the body of the jiva, nothing is
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different from Brahman. Now, nothing can be the cause of itself.
Therefore, Brahman is neither the cause nor the effect of
anything. This is already discussed. (Sec 65). Therefore, even
though pratyagatman himself is Brahman, he cannot be the cause
for anything. Since pratyagatman is not different from Brahman,
he is not the effect of Brahman. In this way, jiva is neither the
cause nor the effect. Sruti tells precisely this. ‘nayam kutascit na
babhiiva kaécit - ¥ Fdf&d 7 9Yd Hi&d- He is not born from
anything and nothing is born from him.” (K.1.2.18).

(84) Everything Temporary till Reason-
Result Faith Lasts

84. Just as nothing is born from pratyagatman nor is
pratyagatman born from anything else, nothing is born from
the mind and the mind is not born from anything else. In the
same way, no object in the world is neither a cause nor an
effect since everything is Brahman. Therefore, brahmajiiani
decides that no reason gives rise to a result nor the result gives
rise to a reason. This is already shown (Ka.4.54). Without
understanding this, the jiva with ignorance feels that ‘I am the
reason for dharmadharma. They are mine. Because of that, I take
another body’. This is his reason-result faith. As long as it lasts
in him, dharmadharma and the body continue in accordance
with seed-sprout relation (Ka.4.55-56). This is because both the
reason and result are the features of the body. This faith is
indeed due to ignorance of his being Brahman. Further, the
feeling is that the body is himself. This wrong understanding
is superimposition. Till ignorance lasts, there is nothing
permanent, everything is transient. When he realizes that he
is Brahman, then everything is unborn. In that view, nothing is
born, nothing is lost. (Ka.4.57). The objects seen or his own
body during ignorance are not his imaginations, because when
he gets atman’s knowledge, neither the objects nor his body
vanish though ignorance is lost. If so, from where did the
objects and the body come from? Both are the mayi-magic of
Atmadeva (Ka.4.58). This has already been told (Ka.2.16, sec
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41). In that case, is Maya another object? No. When it is said
"from Maya they are born” we mean, they appear to be born -
not really born. There is Brahman alone; there is nothing like
Maya different from it. Further, vidya — knowledge, means the
knowledge that one is himself Brahman. With the acquirement
of vidya, one realizes that he is everywhere. Afterwards there
is nothing to distinguish and say ‘this is permanent, this is
transient’. In this way, the difference is completely lost. In this
atmatattva there is no room for speech (Ka.4.59-60).

(85) Lacuna in Duality Knowledge

85. From the similarity of the dream world the illusoriness
of the wakeful world was demonstrated in Vaitathya Prakarana
(Ka.2.4, sec 32-38). In this demonstration, it must be
remembered that the illusoriness of the wakeful world was
established only based on similarity with the dream world in
order to correct the sense of duality of the ignorant. Even here,
similarly, the probe starts with the example of dream where
duality is only in the mind and is extended to the wakeful
world and told that duality there is also in the mind. One who
sees the dream is svapnadrk — the dreamer and his mind is
svapnadrkchitta — the dreamer’s mind. It is common
knowledge that the animals and the objects seen in dream are
not different from the dreamer’s mind. Nevertheless, the
ignorant experiences duality and is a victim of love and fear.
Just as the mind alone assumes the two forms of the known
and the knower in dreams, in the wakeful state also, Brahman
alone assumes the two forms of the knower and the known.
He does not know that Brahman is himself. Therefore, the
ignorant who feels he is different from Brahman thinks that
animals and objects seen in the wakeful state are different from
him and experiences love and fear. Therefore, the duality
experienced by the ignorant in the wakeful world is not
different from his mind just as in his dream experience.
(Ka.4.61-66, Sec 37). In this way, the animals seen by him and
himself are mutual observers. That is, each is defined by the
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other. That is to say, the determination of one is based on the
other as pramana. This not correct. This lacuna exists not only
in dreams but also in the wakeful state: It is not possible to
decide whether the object is as am I seeing it or I am seeing the
object as it is. This is an unavoidable lacuna in observer-
observable duality. No theory based on intermediate causes
can be free from this lacuna. Because of this mutual dependence
neither is determined. Therefore, the object and its knowledge
are laksanasunyam. That is, there is no pramana to take a
decision. In dual knowledge one does not know what is the
pramana and what is the prameya (Ka.4.61-67).

This lacuna is absent only in nonduality: in the knowledge
of the nondual, pratyagatman Brahman is the knower and
Brahman is the known. Both are Brahman. When pratyagatman
wants to understand Brahman he starts with the intellect due
to the habit of superimposition. Nevertheless, since it is not
different from Brahman, the intellect merges in Brahman at the
moment of knowing it. The knower-known difference is lost.
That is, pratyagatman understands Brahman as it is and
Brahman is as pratyagatman Brahman understands it.
Therefore, the understanding that pratyagatman is Brahman
himself is not the result of the action of knowing. There is no
duality in that. Therefore, it is not laksanasunyam.

‘Are the knowledges taught in karma part of Veda
laksanasunyam or not?’

No. Because there is no mutual dependence in these
knowledges. The reason is as follows: Though the candidate
for karma is the ignorant, the Veda which is omniscient is not
ignorant that everything is Brahman. The karma they teach and
the worlds obtained by their performance are real, not illusory.
‘tadetat satyam avitatham - Asadq Foaq SAferded’ (Mu.bh.1.2.1). This
is because, though there is no multiplicity in Brahman, there is
Brahman in multiplicity. Therefore, the worlds with Brahman
cannot be illusory. Further, the things taught in karma section
are not decided mutually or by the jiva. They are determined
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by omniscient Isvara. ‘na hi idrsasya sastrasya rguedadilaksanasya
sarvajiia gunanvitasya sarvajiiat anyatah sambhavosti - 7 T& $gered
IME FARI AR Haw [ON-ade s 7=d: Hata — The
$astra could not have come out from anyone else except the
omniscient Isvara because Rgueda etc. are themselves
omniscient (S.bh.1.1.3) In this way, there is no mutual
dependence in karmakinda and therefore, the knowledges
taught there are not laksanasiunyam.

(86) Duality is Only Shaking of Mind

86. Just as in the dream, the birth and the death of jiva in
the wakeful state also are only imaginations of the mind
(Ka.4.68-70). This is explained in the further Karikas.
cittaspanditamevedam grahyagrahakavaddvayam/ cittam nirvisayam
nityamasangam tena kirtitam// Teaeaf<auas PICPIREEEEREN e
ffewe femeg oF Sifdad | 1 - Duality born through the objects
and the senses is only vibration of the mind. But in itself mind
is object-free. So, it is said that that the mind is eternal and
unattached. /Ka.4.72/

The knower-known duality is only a shaking of the mind
(Ka.4.35, Sec 67). The mind is the link between the
transactionally real world and the knower and also
transcendentally real Brahman and the knower, because both
the realities are to be understood only by the mind. In
transaction, the mind establishes the connection between the
world and the knower jiva. Vibrating between the knower and
the known, it produces the knowledge of the object in the
knower (Sec 13). Further, the mind is the first creation and
therefore in paramartha, that creates the link between Brahman
and jiva also. Therefore, when the jiva is the knower who
understands a thing different from him, it vibrates between
the object and the knower. When jiva wants to understand
Brahman who is himself, it does not go towards an object but
turns towards Brahman and merges there. Therefore, the mind
is the reason for both bondage and release. Really, it is only
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the mind which goes from bondage to release and not the
pratyagatman; pratyagatman is already Brahman and free.
Therefore, because of superimposition in the mind,
pratyagatman feels that he is in bondage. Whether it is the
ignorance of not knowing that he is Brahman or it is the wrong
knowledge of knowing himself as the body, it is only in the
mind —i.e. in the extrovert knower. Not only that. The right
knowledge that one is Brahman himself is also produced only
in the mind of the extrovert knower. ‘advaita jfianam

manovrttimatram - 3Tgd TH AAGAAET—advaita knowledge is
only a knowledge in the mind” (Ch.bh.avataranika). When it
turns to the object, it is limited and vibrating and when it turns
to Brahman, it stops vibration because there are no objects in
Brahman; it merges in its cause Brahman and becomes unmoving
and limitless. Therefore, the Karikakara throughout calls
transaction as the vibration of the mind and the mind in its
inherent nature as Brahman (Ka.4.72). Both bondage and release
are attached only to the mind. If the mind is having features as
prescribed by sastra, jiva gets birth as devata, if it is mixed with
bad features, he gets human birth and if it is full of bad features
only, he gets the birth as animal. This is the appearance of the
birth of the mind. When both dharma and adharma quit the
jiva, there will be no reason for birth and so the mind merges
in Brahman becoming unborn, equal and one without a second
(Ka.4.77). When the mind stands firmly in its inherent nature
Brahman, the jiva becomes free from grief, lust and fear. This
tattva understood only by the wise is unborn, without
ignorance and without wrong knowledge. It is lustrous by its
nature (Ka.4.81).

(87) Advaita Knowledge Difficult for Logicians

87. People do not understand this tattva because it is
entrenched in duality. This is the only reason for not knowing
it. More particularly, even scholars who are infatuated with
their own logic can never understand it. They are drowned in
four types of logic: the Tarkika says ‘atman is’, Bouddha says ‘is
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not’, Jaina says ‘is and is not’, Siinyavadi says ‘is certainly not’.
Arguing among themselves about these four choices, all of
them conceal their own self. But the jiiani obtains the
knowledge that he is the atman who is everything and stays in
peace — never indulges in action. Action is done only to get
something else. When that something is also himself, there is
no reason for doing action. ‘naiva tasya krtenarthah — ¥ T
Qﬁ’-ﬂf’j: — For him, there is no use doing karma’(G.3.18, Ka.4.82-
86).

(88) Loukika, Suddha Loukika, Lokottara

88. All the arguments are over. Now, the summary of
determining the atman through the discussion of the three
states told by the Upanisad is being presented. The three states
waking, dreaming and sleeping are respectively called Loukika,
Suddha Loukika, and Lokottara. Loukika has the feature of known-
knowing in the presence of objects. Suddha Loukika has the
known-knowing feature in the appearance of an object.
Lokottara has neither object nor the appearance of an object
nor knowing (Ka.4.87-88). All these three are transactional
realities and Turiya is transcendental reality. This Turiya is
himself. The three states of waking etc. are heya —to be rejected.
Knowledge of the Sastra is panditya, not showing oneself off is
bala bhava — being childlike and silence is mouna. These three
practices are apya — to be acquired. Knowledge of the faults
like love, hate etc. are pakya —to be baked. Jiteya —to be known
which is the transcendental reality is free from the four logics
mentioned in the previous section (Sec 87). All these four are
implements for knowing the highest truth. But the difference
between the first three and the last is the following: The first
three are all mental states — whether the three states of waking,
dreaming and deep sleep or knowledge of the $astra, being
childlike, silence or love, hate - are all transactional realities
absent in the transcendental reality of atman. But, the last one
jiteya —to be known, which is transcendental reality, is Brahman.
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(89) Gulf Between Nonduality and
Bouddha Siddhanta

89. As told above (Sec 86) pratyagatman is already Brahman.
Therefore, that he should be understood is a teaching
addressed to the extrovert knower who is having
superimposition in his mind. All pratyagatmans are ever
peaceful, birthless, ever free, equal, pure and not different. This
is well known. Therefore, release is not something that is to be
acquired newly. Those who understand this are mahajfianis.
Though Goutama Buddha rejects outside objects different
from atman as done in Vedanta, he does not talk about atman.
During ignorance, advaita describes the known in the
knower-known pair as an outside object. But after getting
atmajnana the same object is described as not different from
atman and in this way, establishes that everything is atman.
This has never been said by him who rejects the existence of
an atman (K.4.89). In the last sloka, Karikakara does namaskara
for this highly dignified oneness and completes the treatise.

(90) Mangalaslokas

90. Afterwards, there are three slokas by Bhasyakira paying
respects to Brahman, his paramaguru Karikakara and his own
Guru.

ajamapi janiyogam prapadaisvaryayogadagati ca gatimattam
prapadekam hyanekam/ vividhavisayadharmagrahi
mugdheksananam pranatabhayavihantr brahma yattnmato’smi//

somf SR geReREEe | faddi WoeeH g |
fafaafaraermte qraaom yoyafas s/ aadisfE 11111 My

namaskaras to that Brahman which by its unimaginable prowess
appears to be born though it is birthless, appears as moving
though it is unmoving and appears as many to those who are
in attachment to duality though it is one. and which removes
the fear of those who pray to it.//1//

prajiiavaisakhavedhaksubhitajalanidhervedanamno’ntarastham
bhutanyalokya — magnanyaviratajananagrahaghore  samudre/
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karunyaduddadharamytamidamarairdurlabham bhiitahetoryastam
pujyabhipiijyam  paramagurumamum  padapatairnato’smi//2//
BRI NG C Rt R ORI R B e I REOR Gl B2l 1 2 e | R EEC SR E DI IR
TS | FRUAGEIRNMAGHGAY  Jaedri  Joafayss  TRATeAy
ATl f -We are animals drowned in the fearful ocean full
of crocodiles in the form of continuous births. The nectar of
advaita which even devatas find it difficult to get is hidden in
the ocean of Vedas. My most worshipful parama guru who
churned this ocean by his deep knowledge and got this nectar
to us. I bow down to him again and again.//2//

yatprajiialokabhasa  pratihatimagamatsvantamohandhakaro/
majjonmajjacca  ghore  hyasakrdupajanodanvati  trasane me/
yatpadavasritanam  SrutiSamavinayapraptiragrya  hyamogha
tatpadau pavaniyau bhavabhayavinudau sarvabhavairnamasye//
IHATARI  F R T HIR RIS ST S gl G U ST
Frerafa T | | AT faemfaraiaat grrn deare) wrerE
Javafagal WA T 11311 - [ was the one who spent many

lives floating and sinking in the fearful ocean of samsara. He,
by whose light of knowledge the darkness of attachment in
my heart was destroyed is my guru. One who takes shelter at
his holy feet will acquire valuable sama and vinaya prescribed
by the $ruti and become free from the fear of samsara. My
prostrations to his sacred feet.
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