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PUBLISHERS' NOTE

Panchadasi is a comprehensive text of Advaita Vedanta
written by Sri Swami Vidyaranya who is regarded highly
as a great scholar in Advaita philosophy after Jagadguru
Sri Sankaracharya. Sri Swami Vidyaranya has also
adorned Sringeri Sharada Peetham established by Sri
Sankaracharya as its spiritual head. In his masterpiece
work ‘Panchadasi’, he has very beautifully brought out
the essence of all Upanishads and intrinsic Vedanta
philosophy in sublime ode. This metrical composition
has fifteen chapters divided into three sections of five
chapters each viz. Viveka Panchaka, Deepa Panchaka and
Ananda Panchaka.

The 42 discourses that became these two volumes were
given by Worshipful Sri Swami Krishnanandaji Maharaj
to sadhakas and spiritual seekers from August to October
1989. Then there was a break due to Sri Swamiji Maharaj’s
ill health, and when Swamiji recovered he thought these
lectures are sufficient to understand the crucial import of
the Panchadasi. At the beginning of the Sixth Chapter,
Chitradipa, Light on the Analogy of a Painted Picture,
Swamiji mentions that it is philosophically the most
important of all the chapters. We are, therefore, very
fortunate to have this chapter in its entirety and to be able
to bring it out in print on this most auspicious occasion.

May the blessings of Sadgurudev Sri Swami
Sivanandaji Maharaj and Worshipful Sri  Swami
Krishnanandaji Maharaj be upon all!
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INTRODUCTION

The Panchadasi is a great masterpiece of Swami
Vidyaranya. Prior to his sannyasa, he was called Madhava,
and his brother was Sayana. They were two brothers.
Sayana wrote Sanskrit commentaries on all the Vedas—
the Brahmanas, the Aranyakas, and the Upanishads.
Superhuman work is Sayana’s Sanskrit commentary. The
stupendous scholarship thatis behind these commentaries
on the Vedas would make anyone feel that Sayana was
not a human being. He must have been a superhuman
personality, to say the least.

Sayana’s brother was Madhava. There is a story about
him. As Madhava before his sannyasa, he wrote many
books—Madhava Nidanam, medical books, books on
Dharmasastra, and so on. It appears that financially they
were very poor. All great learned people are financially
poor. It is a peculiar irony of fate. They had so much
difficulty in maintaining the family. Madhava, it appears,
took to Gayatri purascharana a number of times to
have darshan of Devi so that he could be freed from
financial stress. After completing several purascharanas,
he heard a voice: “You shall not have darshan of me in this
birth.” He became frustrated and gave up the purascharana.
He got initiated into sannyasa and went away.
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8 COMMENTARY ON THE PANCHADASI

Immediately Devi appeared before him and asked,
“What was it for which you were thinking of me?”

He replied, “How is it that you now give me darshan,
when you had said that you will not give me darshan in
this birth?”

Devi said, “This sannyasa is another birth that you
have taken. That is why I have come.”

“But anyhow, I don’t want anything. I have taken to
sannyasa and I want nothing. You can go.”

“No, I will not go,” Devi said. “When I come, I must
always give and go.”

“But I cannot ask for anything as my needs are no
more,” said Vidyaranya.

Devi said, “As you want nothing, you shall have
everything” Then she vanished.

Vidyaranya became omniscient in his knowledge.
There is no subject on which he has not written.
Vidyaranya has written on aesthetics, ethics, civics,
morality, Dharmasastra, religion, medical science,
anatomy, physiology, metaphysics, astrology. There is
nothing on which he has not written; and in every field,
his book is the best. In every field, his work is the standard.
It shows the mastery of both these brothers.

Vidyaranya is the person responsible for founding the
Vijaynagar Empire. He acted as the minister to Hakka and
Bukka, the first kings of Vijaynagar. He actually initiated
the founding of the Vijaynagar Empire, and he worked as
a minister, as a spiritual guide, to these kings.

One of Vidyaranya’s great works is the Panchadasi.
It is a masterpiece in Vedanta philosophy and spiritual
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practice. It contains fifteen chapters, which is why it is
called the Panchadasi. The book by itself has no name; it is
named after the number of chapters. Panchadasa is fifteen,
and panchadasi is a work that contains fifteen chapters.
These fifteen chapters are classified into three sections
of five chapters each, as it is said that the Bhagavadgita,
containing eighteen chapters, is also classifiable into
three sections: the first six, the middle six, and the last
six. The first five chapters of the Panchadasi deal with
Existence, or Sat in Sanskrit. The second five chapters
deal with Consciousness, or Chit. The last five chapters
deal with Ananda, or Bliss. Therefore, the book as a
whole is an exposition of Sat-Chit-Ananda—the nature of
the Absolute expounded in minute detail in Vidyaranya’s
own novel way.

I think this is the third time that I am taking up the
study and discourse on the Panchadasi. In one course,
when I was speaking in the Bhajan Hall, some people
were taking down notes, and one of them gave me the
typed manuscript of these lectures that he had taken
in shorthand. I went through it, corrected it, and that
book was published by the name of The Philosophy of the
Panchadasi.



>>Discourse 1«
CHAPTER ONE: VERSES 1-5

TATTVA VIVEKA
DISCRIMINATION OF REALITY

The first two verses of the First Chapter of the Panchadasi
constitute a prayer to Swami Vidyaranya’s Guru. In
all ancient texts, the Guru is offered a prayer first. This
is a tradition which has been followed always, and the
Panchadasi author also follows this respected tradition.
Namah sri sankarananda guru padambu janmane, savilasa
maha moha graha grasaika karmane (1). Sankarananda
was a great sannyasin under whom Vidyaranya appears
to have studied. Sankarananda wrote, to our knowledge,
two great works, one which is called Atma Purana, an epic
type of description of the contents of the Upanishads.
The other book by Sankarananda is Commentary on the
Bhagavadgita. Very few people read that commentary, as
it is very tough and technical. This Sankarananda, the
great Master, is now offered obeisance. “Prostrations to
the lotus feet of the Guru Sri Sankarananda, who is
engaged in the great function of the destruction of that
crocodile which harasses people everywhere in the form
of illusion, delusion and ignorance, and dances in ecstasy

10



CHAPTER ONE: VERSES 1-5 11

in the form of this created world.” This is a prayer to the
Guru, mentioning thereby the power of the Guru in
dispelling ignorance. ‘Sankara’ has also been interpreted
by the commentator as one who brings sam. Sam karoti iti
sankara. Sam is blessedness, peace, auspiciousness. Kara
is one who brings it. It may be Lord Siva, or it may be
the Supreme Being Himself who brings us blessedness,
auspiciousness and ultimate peace. So it may be a prayer
to the Almighty God also. We may take it in that sense,
or we may take it as a prayer to the Guru Sankarananda,
whose power is here delineated as the capacity to destroy
the ignorance of disciples.

Tat padambu ruha dvandva seva nimarla cetasam, sukha
bodhdya tattvasya vivedo’yarn vidhiyate (2). Now the author
says he is engaging himself, in the first five chapters, in
the description of an important subject called viveka, or
discrimination. The first five chapters are all designated
as viveka, or discrimination of something from something
else. The middle five chapters are designated as dipa, or
illumination consciousness. The last five chapters are
designated as ananda, or bliss.

“I shall endeavour to write a textbook on the
discrimination of Reality, as distinguished from unreality,
for the benefit of students who always wish to have easy
textbooks, not with technicalities galore and very hard
to understand. I shall free this text from unnecessary
technicality and make it easy of understanding: sukha
bodhaya. It is for students who are free from mala vikshepa
avarana—that is, their minds are cleansed from the usual
dross of desire and attachment to things, students who are



12 COMMENTARY ON THE PANCHADASI

devoted to Guru Sankarananda.” It may be, therefore, a
textbook that has been specially written for the edification
of other students who were also listening to the discourses
of the great Master, Sankarananda; or it may mean all
devotes of God. We can take it in either sense.

The viveka, or the analysis, the discrimination that is
spoken of here, is actually the analysis of Consciousness.
The very beginning verses go directly into the
subject without beating about the bush and giving us
introductory passages or telling stories, etc. It goes to the
very heart of the matter. The impossibility of denying the
existence of consciousness is the main subject in the initial
verses. We may doubt everything. We may even deny
everything, but we cannot deny consciousness because it
is consciousness that is doubting, and it is consciousness
that is denying things. When all things go because of the
denial of all things, then what remains? There remains
the consciousness of having denied everything and the
consciousness of doubting all things.

Even if we feel that we do not exist—we are annihilated
or we are dead, for instance—even then, we feel that at
the back of our imagination of the annihilation of our
personality there is a consciousness of the annihilation
of personality. Even if we say that there is only a vacuum,
and there is nil, and finally nothing exists in the world,
there is a consciousness that affirms that nothing exists.
Hence, it is impossible to obviate the predicament of a
consciousness interfering with all things.

The next verse is engaged in a very interesting analysis
of it being not possible to have duality, finally. If there
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are many objects of perception, as we have in the waking
condition, there is a necessity for us to comprehend these
multifarious objects in a single act of consciousness or,
we may say, conscious perception. There are many trees
in the forest, many stars in the heavens. Who is it that is
aware of the manifoldness of the stars and the trees? How
can we know that one thing is different from another thing
unless there is an awareness that brings these two different
objects together in a single comprehension transcending
both items of difference? If A is different from B, it is
not A that is knowing that A is different from B, because
A is different from B, as it has already been asserted;
therefore, A cannot know that there is B. Nor can B know
that there is A because it is not possible for B to know
A, as B is different from A. There being no connection
between A and B, neither A can know B, nor B can know
A. Who knows that A is different from B? That knowing
principle cannot be A, and it cannot be B. Therefore, the
differences in the world, the dualities of perception, and
the multitudinousness and variety of things are capable
of being known by a consciousness that is not involved in
any of the objects of perception. This is the aim of the first
initial philosophical verse, which is the 3rd verse.

Sabda sparsa dayo vedyd vaici trydj jagare prthak, tato
vibhakta tat samvit aika ripyanna bhidyate (3). Sabda
sparsa—there are five objects of cognition or perception:
sound, touch, form or colour, taste and smell. The eyes
cannot hear and the ears cannot see, but there is someone
who sees and hears at the same time. We can sometimes
see, hear, touch, smell and taste at the same time, though
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the five functions differ from one another. One sense
organ cannot perform the function of another sense
organ. The ear cannot even know that there is such a
thing called the eye, etc. How does it become possible for
someone to know that there are five kinds of perception?

That ‘someone’ is none of these perceptions. The
one who knows that one perception is different from
another is none of these. It is not the eye, it is not the ear,
it is not any of these senses that proclaims “I know, I see,
I hear” and so on. This consciousness which is essential
for the perception of the unity that is behind the variety
of sense functions has to be different from the sense
functions. Vibhakta is ‘different from’; vichitra is ‘variety’.
In the waking condition, jagare, the variety of perception
of objects is made possible on account of the variegated
functions of the sense organs. We know this very well.
It does not require much of an explanation. Thus, it
does not require much time for us to appreciate that the
knower of the difference of these functions cannot be any
one of these functions. That knower is awareness, pure
and simple—consciousness, samvid. On account of the
transcendence and the unitary character of consciousness
above the diversity of the senses, consciousness has to
be established as existing, transcending, ranging above
the sense functions in the waking condition. In the next
verse we will realise that this is the state of affairs in dream
also—tatha svapne.

Tatha svapne’tra vedyam tu na sthiram jagare sthiram,
tad behdo’tastayoh samvid ekartpa na bhidyate (4). The
difference between waking and dreaming is that waking
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looks like a longer experience, and dream is often
considered to be shorter in comparison with waking.
But that is a different matter. In the same way as we
have diversity of perception in waking, there is diversity
of perception in dream also. In dream we also have
mountains and rivers and people, and all kinds of things.
How do we know them? We have got dream eyes, dream
ears, dream taste, dream touch, and so on. The mind in
dream manufactures a new set of senses which are not the
waking senses, and these sense organs specially created by
the mind in the dreaming condition become the sources
of the diversity of perception of dream objects. Even here,
in order to know that there is a variety and a diversity
of objects in dream, there has to be consciousness. That
consciousness in dream is different, once again, as in the
case of waking, from the variety that we saw in dream.
Also, the same person wakes and the same person
dreams. On the one hand, consciousness is different from
the variety of objects and the sensations thereof; and on
the other hand, consciousness is different from waking
and dreaming. It is not involved either in waking or in
dreaming because it knows the difference between waking
and dreaming. We know that we dreamt; we know that
we are awake. Who are ‘we’ who make this statement
that waking is different from dreaming? So consciousness
does two things at the same time. It distinguishes between
objects, and transcends the objects by standing above
them. Secondly, it distinguishes between the states of
consciousness (waking, dream and sleep), and stands above
them as turiya—that is, the fourth state of consciousness.
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The difference between waking and dream is only a
question of shorter or longer duration, though in dream
we can also have long durations of experience. But in
comparison with waking, we find that we slept for a few
minutes and had a long dream; and a few minutes are
very short in comparison with the hours of waking. So
apart from the fact of the difference in duration between
waking and dream, the consciousness operating behind
the senses of perception in waking and dream is identical.

Supot thitasya sauspta tamo bodho bhavet smrtih, sa cava
buddha visaya'vabuddham tattada tamah (5). In waking, we
have one kind of consciousness. In dream, we have another
kind of consciousness. In sleep, we do not have any kind
of consciousness. There is a darkness, a kind of ignorance
in the state of deep sleep. But it is surprising that we all
know that we were awake, we were dreaming, and we
were sleeping. Granted, there was a kind of consciousness
in waking, as it has been explained, and there was also the
same consciousness operating in dream. But there was no
consciousness in sleep. How did we know, then, that we
slept? Knowledge of having slept cannot be there unless
consciousness was there.

In waking, there are physical objects before
consciousness. In dream, there are mental objects before
consciousness. The object before consciousness in sleep is
ignorance; a cloud-like covering over consciousness is the
object. The consciousness knows that it knew nothing.
It is a negative kind of consciousness. It is worthwhile
analysing into the circumstance of our being aware that
we slept, because sleeping is an absence of consciousness;
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and the fact of our having slept coming to us as a memory
thereafter is something interesting.

We know what memory is. Memory, or remembrance,
is the aftermath of a conscious experience that we had
earlier. We remember a thing after having experienced
it; and if we did not have any kind of experience at all,
the memory of it would not be there. So to assert that we
slept yesterday, we must have had an awareness of having
slept. But unfortunately, the awareness of having slept
is not possible because during sleep our consciousness
was not actually knowing the condition of sleep. We
have to analyse by a fact of inference that consciousness
must have been there because unconscious experience is
unknown. In order for any experience to be remembered,
it has to be attached to consciousness.

By an act of inference, when we see muddy water in
the Ganga, we infer that it must be raining upstream.
In a similar manner we realise and affirm—not by
direct experience, of course, but by inference—that
consciousness must have been there in deep sleep also,
but for which fact, the memory of sleeping would not
be there.

What follows from this? Consciousness was in waking,
dream and sleep continuously. This is the reason why we
feel that we are the same person who was awake, who
dreamt, and who slept. It does not mean that somebody
is waking, somebody else is dreaming, and a third person
is sleeping. It is not three different persons doing that.
One continuous identity of personality is maintained by
consciousness.
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So what is the analysis now? Consciousness is
continuously present in all the three states and, therefore,
it constitutes a fourth state. It is not any one of the three
states. If consciousness was completely absorbed and
identified only with waking, it would not be present in
dream. Similarly, if it had been exhausted in dream or
sleep, it would not have known the other two conditions.
Inasmuch as consciousness knows all three conditions, it
shows that it is none of the three conditions. It is a fourth
state of consciousness, a transcendent element in us, or
rather, a transcendent element which we ourselves are.
We are that transcendent Consciousness, basically. We are
not that which is involved in waking, dream and sleep. We
are Consciousness. This is the analysis here by examining
the conditions of waking, dream and sleep.

Inasmuch as consciousness alone was there in
sleep, we have to know something about what kind of
consciousness it was. It could not be a consciousness
that was only in some place, in a particular location.
The peculiar character of consciousness is that it cannot
be located in a particular place. It cannot be only in
one place; it has to be everywhere. If consciousness is
assumed to be present only in one place, there must be
somebody to know that it is not elsewhere. Who is telling
us that consciousness is only inside the body and it is not
elsewhere? Consciousness itself is telling that.

It is necessary for consciousness to overstep the
limits of its bodily encasement in order to think that it
is only inside. We cannot know that there is a limitation
of something within a fence unless and until we also
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know that there is something beyond the fence. The
consciousness of finitude implies the consciousness of
the infinite. The impossibility of dividing consciousness
into parts, fragments, and locating it in particular
individuals makes it abundantly the infinite that it is. So
we are actually entering into the infinite Consciousness
in the state of deep sleep; but because of the potentials
of our karmas, our prarabdha, etc.—the unfulfilled desires,
the unconscious layer, as it is called in psychoanalysis—
which cover our Consciousness as darkness, we do not
know what is happening to us. We are actually on the lap
of Brahman in that state of deep sleep. But blindfolded
we go, and therefore, it is as good as not going.

In these three verses, Consciousness has been analysed
as firstly, distinct from objects of perception; secondly,
distinct from the three states; and thirdly, infinite in
nature. Such is the grandeur of our essential being. We are
basically infinite Consciousness. This is the reason why
we ask for endless things. We want to possess the whole
world. Even if we become kings of the Earth, we are not
satisfied because the Atman inside is infinite. It says, “Do
you give me only the Earth? I want the skies.” If you give
the sky, it will say, “I want further up.” That is the asking
for infinitude. The Atman is also eternity. It is not bound
by time. Therefore, we do not want to die. The desire to
be immortal, the desire not to die, the desire to be existing
for all time to come, endlessly, is the eternity in us that is
speaking. Therefore, every one of us is basically infinity
and eternity, whose nature is Consciousness; and it is
Absolute because of the infinitude of its nature.



>>-Discourse 2«

CHAPTER ONE: VERSES 6-13

TATTVA VIVEKA
DISCRIMINATION OF REALITY

Consciousness is the subject of analysis, and is being
studied further in the coming verses.

Sa bodho visayad bhinno na bodhat svapna bodha vat,
evam sthana traye’pyeka samvid tatvad dinan tare (6).
Masabda yuga kalpesu gata gamye svane kadha, nodeti
ndasta metyaka samvi desa svayam prabha (7). This
consciousness is Self-conscious, svayam prabha. Objects
in the world require consciousness in order that they
may be known, but consciousness does not require
another consciousness that it may be known. That is the
meaning of Self-consciousness. Objects cannot know
themselves. They are known by another, which is the
subject endowed with consciousness; but the subject,
which is consciousness, does not require another subject
to know itself. That is the meaning of Self-consciousness,
svayam prabha.

Consciousness is not different from consciousness.
While objects require a consciousness to know them,
consciousness does not require another consciousness to

20
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know it, because consciousness is never an object. It ever
remains a subject, pure and simple.

If we say that consciousness requires another
consciousness behind it—because it is possible to
extend this logic beyond the effects to the causes, and
behind that cause to another cause—the problem will
arise, namely, that that which knows consciousness
should also be consciousness as there cannot be two
consciousnesses, because we have already seen that
consciousness cannot be divided into two parts. It
cannot be split or fragmented, because the imagined
fragmentation of consciousness is also to be known by
consciousness only. The limitation of consciousness is
known by consciousness, and therefore, consciousness is
not limited. That is to say, it is unlimited. Therefore, it
is svayam prabha. It is Self-knowledge. Consciousness is
not different from consciousness, though consciousness
is different from objects.

Bodho visayad bhinno na bodhat svapna bodha vat: As it
is in the case of dream, we have noted that consciousness
itself appears as an object outside, and the object is
not different from consciousness. Consciousness is to
be considered as a continuous link obtaining not only
between the diversity of objects, but also between the
variety of the three states of waking, dreaming and sleep.

Evam sthana traye’pyeka samvid tatvad. Sthana traye
means the three states—waking, dreaming and sleep.
Objectively, it is the cohering principle of the unity that
is behind all diversity of perception; subjectively, it is the
link bringing together, in a state of a single apprehension,
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the three states of waking, dreaming and sleeping. Not
only that, day in and day out this consciousness persists,
dinan tare. So many days we have lived in this world; from
childhood to this time, we remember all the days through
which we have passed. Do we not think there is one
consciousness that is linking us into a single personality?
“Ilived fifty years back, forty years back, thirty years back,
twenty years back. I was a child, and I am an elderly man,
and so on.” Who is saying this? Who is feeling this? Who
is conscious of this? There is one single Consciousness
maintaining itself as a self-identity throughout the days
and the months and the years that we have passed.

Masabda yuga kalpesu: Not merely through days and
months and years is it continuing as a single link, it has
been maintaining its continuity through ages and ages,
through cycles of creation, through the Krita, Treta,
Dvapara and Kali Yugas. Through all creation, right
from the beginning, this one Consciousness has been
maintaining itself as the self-identical unitariness that we
are. Here is a glorious message for all of us. We are not
the little crawling insects on the surface of the Earth that
we appear to be. We are mighty in our inner essence.
The potential of unlimitedness is singing its own celestial
music within us, and wanting to reveal itself just now.
But it is not allowed to reveal itself or manifest itself
on account of a peculiar juxtaposition that has taken
place between consciousness and matter—which is to
say, the attachment to this body, and attachment to the
ways of prejudiced thinking in terms of space, time and
externality.
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Desa-kala-vastu-parichheda is the term used to signify
the conditioning of our knowledge in terms of space,
time and objects. What do we think day in and day out?
We think space, time, objects, and there is no fourth
thing that we can think of. All this conditioning arises on
account of this body through which we start thinking; and
when body-consciousness reads through the affirmation
of space-time consciousness and object—consciousness,
how would we have knowledge of the eternity that we
are, the infinity that our Consciousness is? Nevertheless,
it is worth knowing that this Consciousness that we
really are is a continuous link that is maintaining itself
as Self-consciousness through days and months and
years, and cycles of creation. From eternity to eternity,
it is existing. We are deathless eternities, in essence.
The coming and going, the fluxation of the universe,
the varieties of creation in cycles do not affect this
Consciousness because it is Consciousness that knows that
there is fluxation and a coming and going of things. How
many times has God created the world? The scriptures
say many, many cycles have come and gone, but who is
knowing this? Consciousness. Eternity is Consciousness.

Gata gamye svane kadhd, nodeti ndsta metyaka: Neither
does Consciousness arise at any time, because it has no
beginning, nor does Consciousness end at any time,
because it has no death. Beginningless and endless,
immortal is this Consciousness, which we ourselves
essentially are.

Sarvi desa svayam prabha: This svayam prabha,
Self-consciousness, is Self-proof. It does not require



24 COMMENTARY ON THE PANCHADASI

any other proof. We may require a proof to establish
other things, but we do not require a proof to establish
Consciousness, because it is the presupposition of all
other proofs. All proofs proceed from Consciousness. It is
self-proved, indubitable.

Iya matma para nandah para premaspadam yatah,
md na bhivam hi bhiya sam iti premat mani ksyate (8).
Consciousness is Self-proof. It is Self-conscious, and is
also Self-love. Consciousness has two peculiar aspects:
intense affirmation of itself, and intense love of itself. It
cannot love anything else. Immense love is the nature of
the Self. It is the source of the love of all other things in
the world. Nobody loves anything in the world for its
own sake. All love is for one’s own self. If we carefully
analyse our love, we will realise that we have loves for
things because we love ourselves; and when everything
goes, we would like to protect ourselves. When all things
go—land, property, money, relations are all destroyed—
we would like to remain at least as beggars. We would
not like to die. Love of self is supreme love, and all other
loves are conditioned by this self-love.

Therefore, being the source of para prema aspada,
supreme love being the essence of the Self, it is Supreme
Bliss itself in its nature. Consciousness cannot be
limited, as it has been shown. Because it is not limited, it
is ultimately free. It is limitation that puts a bar on our
expression of freedom. When Consciousness, which
we really are, has no bar or limitation of any kind, it is
absolutely free. Bliss and happiness mean the same as
freedom. The more we are free, the more we are also
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happy. Inasmuch as the Self is totally free, it is total Bliss;
and because it is eternally free, it is eternal Bliss.

Iya matma para nandah: This Self is Supreme Bliss.
Para premaspadam yatah. It is also the source of the bliss
that we apparently see in outer objects. What does one
feel always? Ma na bhiivam hi bhiiya sam: “Let me not, not
be. Let me be. Let me not annihilate myself, and let not
conditions arise to annihilate me. May I live always, and
may I not, not live” This is the feeling, the longing, the
main desire of the Self. It is asserting its eternity. The
eternity aspect of the Self always affirms itself in the desire
to not not be, and in the desire to always be.

Iti premat mani ksyate: This kind of love is always seen
in the Self. When all things go, when the world itself
goes, it would be good if we are alive—so do we think.
It is on the one hand Self-luminous, Self-conscious,
Self-afhirmative, and also Self-bliss. Eternal unending
Bliss—that is the Self.

Tat premat martham anyatra naiva manyartha matmanah,
atasat paramam tena parama nandata’tmanah (9). Tat premat
martham: All love is for its own sake. Anyatra naiva
manyarthani: Self-love is not for the sake of another; it is
for its own sake. Therefore, we have to consider the Atman
as Supreme Bliss, and so we conclude that the Atman is
basically Bliss in its nature. Existence, Consciousness,
Bliss are said to be the nature of the Atman, or the Self.

In certain things, Existence is manifest. For instance,
stones, inanimate matter, manifest Existence. They do
exist. Stones exist, but they do not manifest intelligence.
They do not manifest self-consciousness. In human
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beings, Existence is manifest, intelligence is also manifest,
but Bliss is not always manifest. The tamas aspect of stone,
etc., prevents all other manifestations except Existence.
The rajasic aspect of man prevents the manifestation
of Bliss, but allows the manifestation of Existence and
Consciousness.

So we do exist, and we are also aware that we are
existing, and we are aware that many things exist, but we
are not always happy. We do not feel free in this world.
We are bound by several limitations. On account of the
distractions caused by the manifestation of rajas, we
have distracted logical knowledge, sensory knowledge,
objective knowledge, academic knowledge, and so on, but
no knowledge which can be really called Bliss in its nature.
Learned people are not always happy people. They have
neither happiness nor power in their hands.

Hence, all learning, which is of an intellectual nature
because it is rajasic in nature, cannot manifest Bliss. Bliss is
revealed only in sattva, not in tamas, not in rajas. We have
existence and consciousness on account of the tamasic
and the rajasic qualities of prakriti manifesting themselves
in us. We are rarely sattvic in our nature because we are
mostly objectively conscious and are rarely subjectively
conscious. You can consider for a few minutes how many
times in a day you think of yourself. You always think of
trains, buses, cars, bicycles, tickets, going here and there,
office work, going to factories, and the many engagements
you have got. You have got. But what are you?

We have no time to think of ourselves. In a way, man
has sold himself to objects. The subject has become the
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object. We are objects much more than we are subjects.
This is the predicament we have landed ourselves in.
Would we like to be objects? It is the worst condition in
which we can land ourselves.

The intense consciousness of the external world and
the continuous engagement in external affairs of the
world are an indication that sattva is not always manifest
in us. There is no equilibration in thinking; there is
externalisation in thinking. Therefore, sattva is not
manifest and, therefore, we are not happy. This is the
corollary that is drawn from the nature of the Self being
intensely Bliss, and yet our being deprived of it.

It is a great wonder. Our nature is essentially Eternal
Bliss, yet we are never happy even for one day. We have
always something to disturb our minds. This has to be
analysed carefully. What is it that makes us so unhappy?
How is it that we always feel like becoming something
other than ourselves, and would not like to be our
own selves?

Tat premat martham anyatra naiva manyartha matmanah,
atasat paramam tena parama nandata’'tmanah. All joy that
we feel in respect of external things is actually a foisting
of the basic Atman Bliss, the Bliss of our own Self, upon
the objects outside. The objects are not the cause of our
happiness; we are the cause of the happiness that we
wrongly feel in objects. So we conclude hereby that Bliss
Supreme is the nature of the Atman. Therefore, we also
conclude that the Atman is Supreme Bliss unparalleled,
incomparable, non-temporal. Eternity is the nature of
this Bliss of the Atman. That we are.
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Ittham saccitparananda atma yuktya tathavidham,
param brahma tayos caikyam Srutyan tesu padisyate (10).
Because of the universality of the Consciousness of the
Atman in us, it is also Brahman in essence. When we
consider Consciousness as present in us individuals, we
call it Atman. When we consider this Consciousness
present everywhere in the universe, universally, we call it
Brahman. This Atman being the same in essence as the
Universal Consciousness, the Atman is identical with
Brahman: ayam atma brahma. Through analysis and
logical investigation, it has now been proved that Sat-Chit-
Ananda, Existence-Consciousness-Bliss, is the nature
of the Atman. It is also proved that it is basically Bliss in
its nature. That is also the nature of Brahman. Brahman
is Existence-Consciousness-Bliss Absolute, and so is the
Atman.

Satyam jianam anantam brahma (T.U. 2-1), says the
Upanishad. This Brahman, the Absolute, is Truth-
Knowledge-Infinity, and it appears to be locked up in this
body-mind complex. That is the source of this individual
consciousness. By sruti, or scriptural statement, and also
by logical argument, we come to the conclusion that
Bliss and Self-consciousness constitute the essence of the
Atman.

All these verses that we have studied now, from
the beginning to the 9th, are a kind of logical analysis
which establishes the nature of the Self as independence,
freedom, eternity, and Bliss.

The scriptures also proclaim this. The Ishavasya
Upanishad says isavasyam idam sarvam (Isa.U. 1): All this
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universe is pervaded by God. The Kenopanishad says,
“Whois the thinker behind the thought? Who is the hearer
of the heard?” and so on. It establishes that Consciousness
is behind sense functions. The Kathopanishad and the
Mundakopanishad establish the existence of a Universal
Consciousness prior to all concepts of space, time and
objectivity, and the Chhandogya and the Brihadaranyaka
Upanishads highlight the greatness of Brahman as
the only reality. So the scripture corroborates this
philosophical, logical analysis through which we have
arrived at the conclusion that Atman and Brahman are
inseparable and they constitute one reality, namely,
Existence-Consciousness-Bliss.

Now we have a peculiar quandary here. If this Self
is not known at all, it would not be a source of joy and
self-love. How could we love ourselves unless the Self is
manifest in some way? If the Atman is totally obliterated
from our experience, we would be like stones, rocks,
granite. We would not even know that we are existing.
Why do we love ourselves so much? The love that we
evince in regard to ourselves shows that the Atman has to
be revealed in our life in some form.

Abhdane na param prema bhane na visaye sprha, ato
bhane’pyabhata’sau paramanandatatmanah (11). Abhane na
param prema: The Supreme Bliss that we evince in regard
to ourselves cannot be explained, cannot be accounted
for, if it is totally obliterated or if we are oblivious of its
very existence. But if we say that it is really manifest,
why do we love objects of sense? The love that we
evince in regard to objects outside shows the Self is not
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manifest properly. But if it is not manifest, then why do
we love ourselves? Here is a quandary before us. If it is
manifest, the objects cannot attract us. If it is manifest,
the objects cannot be sources of apparent joy. If it is
not manifest at all, we would be like inanimate objects.
We would not have any love for ourselves. We must
explain this situation. Why this dual situation in which
we find ourselves? On the one hand, the Self appears
to be revealed; on the other hand, it does not seem to
be revealed at all. Abhdane na param prema: If it is not
revealed, no self-love is possible. Bhane na visaye sprha: 1f
it is revealed, object-love is not possible.

Ato bhane’pyabhata’sau paramanandatatmanah: There-
fore, the Supreme Bliss of the Atman is indistinctly
revealed; it is not distinctly revealed. If it is distinctly
revealed, we will never talk to anyone in the world
afterwards. We will never look at anything, and we will
have no dealings with anything in this world. It is not so
distinctly revealed, so our mind sometimes distracts us in
the direction of an object outside. After all, it is not clear
whether the Self is manifest or not. It is not clear whether
it exists at all. Because the Self is not felt in the form of
happiness in life, we run after objects.

But sometimes it appears that we are important
persons. We have got self-respect. We feel very hurt if
we are insulted. We love ourselves. How can we love
ourselves if the Self is not manifest? This peculiar dual
character of the Self requires a kind of explanation. The
author of the Panchadasi has an illustration to tell us how
there is a mix-up of two aspects in ourselves.
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Adhyetr varga madhya stha putra dhyayana Sabda vat,
bhane’pyabhanam bhanasya prati bandhena yujyate (12).
The author gives an illustration as an example. Suppose
there is a large group of Vedic scholars, students loudly
Chanting Veda mantras: sahasrasirsa purusah sahasraksah
sahasrapat, sa bhiumim visvato vrtva'tyatistaddasagulam
(P.S. 1). Some fifty or a hundred boys are loudly chanting
Veda mantras in a chorus. The father of one of the
students is standing outside and listening to the chanting.
In the crowd of boys, he cannot distinctly hear the voice
of his son, yet he can indistinctly hear the voice of his
son by a little bit of concentration. By closing his eyes
and listening carefully, he can sometimes distinguish the
voice of his own son because of his acquaintance with
that voice.

If twenty people are talking, I can hear the voice of
some people with whom I am acquainted, whom I have
seen, in spite of the multitude of voices. But without
proper concentration, I cannot hear them clearly
because there is an overwhelming sound coming from
other sources. Obviously, openly, their voices are not
audible, but with some concentration and attention paid
specifically to their voices, it is possible to hear them.

In the case of the father hearing his son chanting Veda
mantras in the midst of other students in a large classroom
where the voice of a particular student can be heard only
indistinctly, and not distinctly, the voice is both revealed
and not revealed. From one point of view, the voice of
the son is not revealed. He cannot hear the voice of his
son. Yet, it is revealed. Revealed, and not revealed—both
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define the character of the sound of one boy, in the case of
the father who is listening to it.

So is the case with the Self. There is a big multitude of
noise—a huge clarion call of sounds that the sense organs
and the mind, with all its desires, make. In this multitude
of noises made by the mind and the sense organs, we are
not able to distinctly locate the voice of the Self inside us.
There is some obstacle which prevents us from distinctly
knowing that there is a Self inside. The large noise of the
senses and the desires appears to drown the little voice of
the Self, or the soul inside.

Thus, there is a big obstacle before the Self which
wants to reveal itself. In spite of this difficulty faced in
manifesting itself in the midst of the large sounds made
by the sense organs, etc., it sometimes tries to reveal itself
in intense longing for endless possessions, long life in this
world, intense love of oneself, and a pleasure one feels in
being alone to oneself. These are indistinct characters of
the manifestation of the Self, not distinct characters.

Because of the fact of the indistinctness of the
manifestation of the Self in us, sometimes we feel
entangled in the objects outside, and sometimes we feel
fed up with the world. Every one of us has moments when
we feel that we have had enough of things, but we also
have occasions when we feel that it is not possible to easily
withdraw ourselves from the world. Sometimes we feel the
world is too much for us and we cannot be entirely free,
and sometimes we feel we should not think of anything in
the world. These two characteristics in our mind occasion-
ally manifest themselves because of the dual character
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of the manifestation of the Self—sometimes distinctly
when we are totally Self-conscious and introverted, as in
meditation, and very indistinctly when we are thinking of
the objects of sense, leading finally to a disgust with them.

This obstacle that is preventing us from knowing
ourselves is of two kinds, known as the asti and bhati
aspects of the Self getting negatived. Does God exist?
He does not seem to exist, because there is nothing to
show that a thing called God exists. Do we know God
in some way? There is nothing to show that we have
any knowledge of God at all. Thus, this ignorance, this
obstacle before the Self manifests itself on the one hand as
the denial of the existence of the basic Reality, and on the
other hand as the denial of the possibility of knowledge of
the basic Reality.

The obstacle manifests itself on the one hand by a
thing called avarana, and on the other hand by a thing
called vikshepa. Avarana means the screening oft of the
universality of Consciousness so that we can never
have any occasion to know that there is anything called
Universal Existence. Vikshepa is the compulsion that we
feel that we individually exist and are involved in the
objects of sense.

We have received two punishments. We are prevented
from knowing that there is such a thing called the
Universal, and we are totally brainwashed into the
compulsive feeling that we are individually existing. Well,
let us not be conscious of the existence of the Universal.
But why should we be further punished with this

compulsion to know that we are bodily encased?



34 COMMENTARY ON THE PANCHADASI

Thus, there is a double punishment meted out to us.
No one knows how it happened. On the one hand, we do
not know the Reality, and on the other hand, we know
the unreality. It is enough for us. No further punishment
is conceivable. The highest punishment has been meted
out to us. Consciousness is obliterated by negativing its
universality on the one hand and, on the other hand, the
externality through space and time in terms of objects is
impressed upon us.

Prati bandho’sti bhatiti vyava hararha vastuni, tanni
rasya viruddhasya tasyot padanam ucyate (13). The
creation of a non-existent externality is the real bondage,
though it is caused by the absence of the consciousness of
Universality.



>>Discourse 3«
CHAPTER ONE: VERSES 14-27

TATTVA VIVEKA
DISCRIMINATION OF REALITY

Tasya hetuh samanabhi harah putra dhvanisrutau, iha nadira
vidyaiva vyamo haika niban dhanam (14). In the case of the
father’s indistinct hearing of the voice of his son chanting
the Veda, the obstacle to a clear and distinctive hearing
of it is the chorus of the voices of other students also
mingling with the voice of his son. That is the obstacle
in the case of the illustration cited. What is the obstacle
in the case of the Atman, which is only indistinctly or
partially felt in us, making us feel that we love our own
selves, which is possible only if the Self is revealed or
manifest in some way? If it is not manifest at all, in any
way whatsoever, there would be no love of self. We would
deny our self, rather than affirm our self. That is to say
that the Self is manifest in some form. But if it is really
manifest, we would not love objects of sense. Why do
we run after objects if the Self is distinctly felt inside as
the source of all bliss? This shows that there is some
obstacle covering the Consciousness of the Self, causing
an indistinct perception of it, sometimes making it appear

35
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that it is revealed as the source of freedom and bliss in us,
and at other times making us feel that we do not have any
idea of it and are only thinking of the objects of sense.

The cause of the obstacle in this case is avidya,
ignorance. Avidya is a word which is difficult to explain. It
is something which covers Consciousness, and is explained
in many ways. Some people say that avidya consists
of a predominance of rajas and tamas over sattva, and
therefore, there is no illumination possible when the cloud
of this avidya, or ignorance, covers the Consciousness of
the Atman. Others say that avidya is the residue of the
potentials of all the karmas that one did in the past. In a
way, we may say avidya covering the Atman is nothing but
our unfulfilled desires, whose impressions we have carried
through several previous births. It may be that avidya is the
end result of our unfulfilled desires, those desires which
we could not fulfil through our different incarnations in
the body, or it may be, to explain it in a different way, rajas
and tamas clouding sattva. Sattva is indistinctly manifest
in dream, so we have a hazy perception of things. Sattva
is distractedly yet distinctly manifest in waking, so we can
have a clear perception of things in the world. But we do
not have any perception in the state of deep sleep. It is
covered by pure avidya—an abundance of rajas and tamas
activity, minus the appearance of sattva. Iha nadira vidyaiva
vyamo haika niban dhanam.

Cidananda maya brahma prati bimba saman vita, tamo
rajas satva gund prakrtir divividha ca sa (15). There is a
thing called prakriti We have come across this term in
our studies of the Samkhya doctrine. In the Vedanta also,
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this prakriti is accepted, with a little modification of its
definition. Brahman is Pure Existence, Consciousness,
Bliss—Sat-Chit-Ananda. We have already established this
fact. When this Supreme Brahman, which is Sat-Chit-
Ananda, is reflected in prakriti, which is constituted of
sattva, rajas and tamas gunas, prakriti acts in two ways.

In what way does this prakriti act in a dual fashion?
Yesterday we heard that there is, on the one hand, an
obliteration of the consciousness of the universality of
the Self. That is called the function of prakriti known as
avarana, covering. The other aspect of prakriti is vikshepa,
which causes the perception of an externality of the
world. So it does two things. It covers Consciousness, and
then distracts our consciousness in the direction of the
perception of objects outside in space and time.

When prakriti operates cosmically and reflects the
universal Brahman Consciousness in it, it is called
maya. Ishvara is the name given to Brahman revealed,
or manifest, or reflected through prakriti’s gunas. When
a predominance of cosmic sattva, overwhelming rajas
and tamas, reflects the universal Brahman in itself, that
reflected consciousness in the universal sattva is Ishvara.
The universal sattva itself is called maya. Maya is under the
control of Ishvara, but avidya is not under the control of
the jiva, or the individual. Avidya controls the jiva, while
Ishvara controls maya. That is the difference between
Ishvara and the jiva, God and the individual.

Satva sSuddhya visuddhi bhyam maya’vidye ca te mate,
maya bimbo vasi krtya tam syastarvajia isvarah (16).
Omniscience is the nature of God, or Ishvara, because
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Ishvara is a universally spread-out reflection of the
Absolute Brahman in the all-pervading, equilibrated
condition of the sattva guna of prakriti As sattva is
universally manifest, it has no divisions such as rajas and
tamas. Therefore, the reflection through it of Brahman
Consciousness, known as Ishvara, is omniscient, knowing
all things at one stroke. For the same reason, it is also
omnipresent and omnipotent. So God is all power, all
knowledge and all undivided presence: omnipresence,
omniscience, omnipotence. This is the nature of Ishvara,
God, Who creates this universe.

But the fate of the individual jiva is different. It is not
omniscient; it is not omnipotent; it is not omnipresent.
While Ishvara is everywhere, the jiva is in one place
only—like every one of us. We cannot be in two places at
the same time. Our knowledge is distorted, reflected and
conditioned to objects; and we have no power, because
avidya controls us. Therefore, the individual jiva is the
opposite of Ishvara. While Bliss is the nature of Ishvara, or
God, unhappiness, sorrow, grief, suffering is the nature of
the individual jiva.

Avidya vasaga stvanya stad vaicitryada nekadhad, sa
karana $ariram syat prajfias tatra bhimana van (17). This
avidya, or the causal body, which is also known as the
anandamaya kosha in the individual, is of varieties and
not of a uniform nature. The avidya of a human being,
the avidya of an animal, the avidya of a plant or a tree, the
avidya of stones and inanimate objects are variegated in
their manifestation. They cause the variety of the species
of individuals, which are 84 lakhs in number. Jivas are 84
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lakhs in variety. A lakh means 100,000, and so there are
84 100,000’s. So many incarnations through the varieties
of species of beings each one takes, and then one attains
the state of humanity. Human beings are the last thread,
knot, or terminus of these 84 lakhs. Yet, evolution is not
complete with humanity. We have to become divine
beings. Merely being human beings is not sufficient,
because even in the human being there is the operation
of rajas and tamas. Pure sattva does not operate in the
individual jiva. Therefore, there is unhappiness and a
sense of finitude and limitation. Because of the subjection
to avidya which, unlike Ishvara, is predominantly rajasic
and tamasic in nature, and which is variegated in all
the species of beings, there comes the causal body of
the jiva.

The Consciousness that is inherent in and behind this
avidya in the causal body is called prajna in the technical
language of Vedanta philosophy. Prajna is only a name,
which means the Knower Consciousness existing at the
back of the totally covering and obscuring avidya as it is
manifest in the state of deep sleep, and manifest in other
states as well, in different ways. Avidya is not manifest only
in sleep. In sleep it acts as complete obscuration, like an
eclipse of the sun. But in the dreaming and waking states
it manifests through the subtle body and the physical
body, due to which we are conscious of our subtle body
in dream and conscious of the physical body in waking.
That also is an action of avidya because wherever there
is externality of perception, there is avidya. Everything
involved in this perception of things outside in space and
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time is working through avidya. It is only in the state of
sleep that avidya completely covers Consciousness: sa
karana sariram syat prdjfias tatra bhimana van.

This Consciousness in the three states—sleeping,
dreaming and waking—is known by different names. The
Consciousness that is behind the causal body, as manifest
in sleep, is called prajna. The same Consciousness
operating behind the dream state is called taijasa. The
same Consciousness operating behind the waking state
is called visva. Visva, taijasa, prajna are the names of the
same Atman Consciousness operating behind the screen
of the waking condition, dreaming condition and sleep
condition.

Tamah pradhana prakrte stadbho gdye Srvara jiiaya, viyat
pavana tejo'mbu bhuvo bhitani jajiire (18). The jivas, or
individuals—people like us, human beings—have been
born into this body due to our past karmas, the fulfilment
of which is to be worked out through this body and
through any other body which may be compelled upon
us on account of our not living a righteous and good life
in this world at the present moment. For the sake of the
experience of the past karmas of individuals, a field has to
be created because experience is not possible unless there
is a field, an area of action. This area of action for the
working out of the karmas of the individuals is this vast
world which God has created.

The world of God, the creation of God, extends
from the time of the will of God to create until God
enters and is immanent in every created being. Up to
this level, it is all Bliss. It is Virat operating immanently
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in all beings; and variety is not a bondage there, because
it is one Universal Consciousness beholding the variety
of its manifestation—right from the will to create until
the entry and immanence of this very same Universal
Consciousness in all individuals of every species.

But tragedy starts when this individual, which
is actually an immanent form of Ishvara Himself,
somehow or other, for reasons nobody knows, asserts an
independence of itself. It is something like the Biblical
story of the fall of Lucifer who arrogantly asserted an
independence from God. There is a similar story in the
Upanishads, namely, that the individual somehow or
other foolishly starts asserting its independence and falls
headlong into the mire of sorrow, with head down and
legs up, as it were, like Trishanku falling from heaven.

Then what happens? The individual is completely
oblivious of the Universal Consciousness which is
immanent in it. As the individual falls through the
aperture of the distorted screen of this sleeping condition,
with it manifests a faculty of individuality, called mind
and intellect and sense organs, for creating a heaven in
its hell. It says, as the poet tells us, “It is better to reign
in hell than to serve in heaven.” It does not want to serve
in heaven. It would rather reign as the president, even if
it is in hell. The world is hell, and we are like presidents,
ruling the world. And we feel very happy, thinking that
all is well with this hell.

This wondrous creation of God is constituted of the
elements of earth, water, fire, air and ether in their gross
form; and in their subtle form they are sabda, sparsa, rupa,
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rasa, gandha, to which we made reference yesterday. This
is the area of action, the world which God has created
for providing individuals an opportunity to fulfil their
residual karmas, due to which they have been born into
this body.

Prakriti, which is stability and fixity in its nature, is
brooded upon. God broods over the cosmic waters, says
Genesis in the Bible. It is the very same cosmic waters on
which the Cosmic Consciousness broods and manifests
Earth and heaven and all the worlds at one stroke for
the purpose of the bhoga of the individuals—the
individual’s experience of the fruits of its actions, whether
good or bad. What are these worlds? They are the five
elements—earth, water, fire, air and ether. Such is the
creation of God.

Satvamsaih paricabhi stesam kramad dhin driya
paficakam, Srotra tvagaksi rasana ghranakhyam upajayate
(19). The sense organs, the sensations of knowledge—
hearing, touching, seeing, tasting and smelling, which are
the prominent activities of our sense organs—are created
out of the sattva portions of prakriti. Through tamas, the
five elements are created. Through the sattva guna of
prakriti, independently and individually taken, the sense
organs are created as mentioned, and they are the reason
for our perception of the world by hearing, by touching,
by seeing, by tasting and by smelling. These are the only
activities of ours in this world through the sense organs.
They are created out of prakriti itself through its sattva
guna, while the cosmic physical world is created out of the
tamas quality of the same prakriti.
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Tai rantah karanam sarvai vrtti bhedena tad dvidha, mano
vimarsa ripam syad buddhih syan nisca yatmika (20). The
internal organ, called the mind or chitta, is also consti-
tuted of the total essence of the sattva gunas of prakriti.
Individually taken, this prakriti sattva becomes the cause
of the manifestation of the five sense organs. Collectively
taken, it becomes the cause of the manifestation of the
mind itself, which has four functions to perform, namely,
thinking, self-arrogation, memory and intellection—
known as manas, buddhi, chitta and ahamkara.

Mano vimarsa ripam syad. Manas, or the mind, does only
the act of indistinct and indeterminate thinking. When
we begin to feel that something is there in front of us but
we cannot clearly know what it is that is there, it is called
indeterminate thinking, which is the work of the mind.
But when it is clear to us that it is a man that is standing
there, or a tree is there, or a pole is there, that distinct and
clear perception is the work of reason, or intellect, which
is superior to the mind. Decision and determination are
the functions of the buddhi—the intellect, or reason.

Rajom’saih paficabhi stesam kramat karmen indrayani
tu, vak pani pada payupastha abhi dhanani jajiire (21). We
have mentioned what happens with the tamas and the
sattva of prakriti. Now there is something left, which is
rajas. The rajas of prakriti becomes the cause, individually
taken, of the organs of action, which are different from
the senses of knowledge. The senses of knowledge are
hearing, touching, seeing, tasting and smelling. The
organs of action are five more: speaking, grasping with
the hands, locomotion with the feet, the genitals and
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the anus. These are the five organs of action, which are
the operative locations of the pranas. The mind is not
the cause here. The mind is directly connected with
the senses of knowledge, whereas the prana is directly
connected with the organs of action. Individually taken,
this fivefold rajas guna becomes the organs of action that
I mentioned.

Taih sarvaih sahitaih prano vrtti bhedat sa paficadha,
prano’panah sama nasco dana vyanau ca te punah (22). But
collectively taken, this rajas becomes the prana or the vital
energy in us with its fivefold functions of prana, apana,
vyana, udana and samana. Prana works when we breathe
out. Apana works when we breathe in. Samana works in
the stomach, in the navel area, and causes the digestion of
food. Wyana causes circulation of blood, and udana takes
us to deep sleep and also causes deglutition of food when
we eat. It also causes separation of the jiva consciousness
from the body at the time of death. This fivefold function
of the prana, known generally as prana, is the total
cumulative effect of the rajas guna aspect of prakriti.

So we are now fully in possession of the knowledge as
to how the tamas, rajas and sattva prakriti work under the
control of Ishvara, God, who created the world.

Buddhi karmendriyaprana paficakair manasa dhiya,
Sariram sapta dasabhih siksmam tallinga mucyate (23).
The subtle body, also called the astral body, is within the
body, and it consists of the five senses of knowledge, the
five senses of action, the five pranas, together with mind
and intellect—totalling seventeen. These seventeen
constituents are the substance of the sukshma sarira, that
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is, the subtle body. Seventeen components go to form the
subtle body within the physical body.

Prajia statra bhimanena taijasatvam prapadyate,
hiranya garbhata misas tayor vyasti samastita (24). When
Consciousness manifests itself as a background of the
sleeping condition or the causal body, it is called prajna,
as we said. When it is there at the back of the dreaming
condition, it is called taijasa. Cosmically, this dreaming
condition is animated by the universal consciousness,
called Hiranyagarbha-tattva. Individually Hiranyagarbha
is the dreaming consciousness, and cosmically it is called
by such names as universal prana, sutratma, thread-
consciousness. Ishvara is the cosmical counterpart of
the sleeping condition, whereas Hiranyagarbha is the
cosmical counterpart of the dreaming condition, and
Virat is the cosmical counterpart of the waking condition.
This is something important for us to remember, even for
our meditation.

In meditation, what do we do? We merge the waking
consciousness into the Virat universal consciousness,
as the total waking condition of the cosmos. We merge
the dreaming consciousness in the total causal dreaming
condition of the cosmos in Hiranyagarbha. In sleep we
merge this causal condition into the universal causal
condition of Ishvara. But in all the three states of sleep,
dream and waking, we are conditioned, and we remain
helpless; forcibly we are driven into these conditions by
some factor of which we have no knowledge.

Whereas that is the case with each one of us, a
different state of affairs obtains in Virat, Hiranyagarbha
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and Ishvara. They have no compulsion. That is all
freedom. It is all universality. It is all omniscience. It is all
omnipotence. God dancing in His own glory, as it were, is
Virat, Hiranyagarbha, Ishvara; but the suffering jiva in a
concentration camp, as it were, which is this world, is the
fate of every one of us.

Hiranya garbhata misas tayor vyasti samastita. Vyasti is
individual; samasti is total. Individually, we are prajna,
taijasa and visva. Cosmically, the same thing is known as
Virat, Hiranyagarbha and Ishvara.

Samasti risah sarvesam svdatma tadatmya vedanat, tada
bhavat tato’nye tu kathyante vyasti sam jiiaya (25). Because
Ishvara has an identity of His own Self with everything
that He has created, He is called Total Consciousness, or
samasti in Sanskrit. Because of the absence of this identity
of Consciousness with all things at the same time in the
case of the jiva, it is called shakti, or segregated individual.
Identity with all things at one stroke is the nature of
Ishvara, Hiranyagarbha and Virat. Identity with only this
particular body, and not with anybody else, is the fate of
the jiva, the individual. A great tragedy, a great travesty, a
great sorrow has manifest before us as this individuality
of ours.

Tad bhogaya puna bhogya bhoga yatana janmane,
paiicikaroti bhaga van prayekam viyada dikam (26). Dvidha
vidhaya caikaikam caturdha prathamam punah, svasve tara
dvitiyam $aih yojanat pafica pafica te (27). It was mentioned
that there are five potentials of the five elements—sound,
touch, etc. These electrical energies, we may call them,
that are at the back as the causative factors of the five
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elements and are mixed up by God Himself in some
proportion, are called panchikarana, or the process of
quintuplication, due to which, the physical world of
earth, water, fire, air and ether are manifest. Half of the
sabda, or the hearing tanmatra, is mixed with one-eighth
of each of the remaining four, and therefore, it becomes
half in its composition as sabda tanmatra; and one-eighth
of it consists of a little portion of the others, namely
touch, colour, taste and smell. In a similar manner are the
other elements also. For the touch principle, half of it is
the touch principle, and one-eighth of the other four are
taken into consideration and mixed with this half, and it
then becomes vayu, or wind. Sabda becomes space, or sky,
as we call it, by this quintuplication process. In the same
process, the fire principle becomes fire, or light. In the
same process, the taste principle becomes water. The smell
principle undergoing the same process of quintuplication
becomes the physical earth.

So the five gross elements—ether, air, fire, water
and earth—are constituted of some other elements also,
and they are not entirely the original potentials wholly
manifest in them. It is a peculiar combination and
permutation that becomes necessary for the chemical
type of combination, as it were, which causes the
manifestation of the five gross elements. Thus, on the
one side, the whole physical universe has been cosmically
created, and on the other side, it has been individually
created.
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TATTVA VIVEKA
DISCRIMINATION OF REALITY

Tairanda statra bhuvanam bhogya bhoga srayod bhavabh,
hiranyagarbhah sthiile’smin dehe vaisva naro bhavet (28).
The five elements have been constituted by means of a
process known as quintuplication, as we noted yesterday.
Half of a particular tanmatra—sound, touch, etc.—is
mixed with one-eighth of each of the other elements so
that every physical element—sky, wind, etc.—contains
half of its own original tanmatra, and the other half
consists of one-eighth of the other elements. This process
of mixing up the tanmatras is called panchikarana, or
quintuplication, by which the physical elements are
formed.

The whole universe of physical substance is the
body of Virat. The subtle cosmic universe is ruled by
Hiranyagarbha. These fourteen realms of creation—all
the levels of reality, all the worlds—were created by the
Supreme Being for the purpose of finding a location for
individuals in a particular atmosphere where alone it is
possible for them to work out their past karmas.

48
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Thus, the world in which we are living is a proper
atmosphere created by God in which every one of us
inhabitants in this world has ways and means of working
out our karmas. Just as each individual has his own or her
own karma, there is also a karma of species. All human
beings are grouped together in one particular world,
and it is not that some human beings are living here and
some human beings are on Mars, etc. All human beings—
men, women and children—though they individually
have their own karmas due to which they are born in a
particular body, in a particular circumstance, in a family,
etc., have also a collective karma, due to which they are all
born in one world. So for the fulfilment of the potencies
of the particular karma of individuals of a specific type of
species, the world which is correspondingly suitable to
act as an environment and field of action has been very
intelligently and wisely created by God: bhogya bhoga
Srayod bhavah.

Here, in this world of physical substance, Hiranya-
garbha, the ruler of the subtle cosmos, becomes Virat,
the ruler of the physical cosmos. Virat is also called
Vaishvanara. This great Vaishvanara, this Virat, is the
subject of the Eleventh Chapter of the Bhagavadgita, of
the Vaishvanara Vidya of the Chhandogya Upanishad,
and of the Purusha Sukta of the Veda.

Taijasa visvatam yatd deva tiryan nara dayah, te
pardag darsi nah pratyak tattva bodha vivar jitah (29). As
Hiranyagarbha becomes Virat cosmically, the taijasa, the
ruler of the dream world of the individual, becomes Visva,
the ruler of the waking condition of the individual. This
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also happens in the case of all created beings, right from
the gods in heaven to human beings in the world, animals,
birds, etc.—deva tiryan nara dayabh.

The world of the gods which is called heaven, and the
world which is this Earth—the location of human beings
and of other subhuman creatures—come under this
category of Visva, or waking consciousness. All the living
beings in the world who are conscious of a world outside
are in the waking state, all those who are feeling a world
inside them are in the dream state, and those who know
nothing and sleep are in the causal body.

These individuals, jivas, whatever be their nature,
whether they are gods in heaven, human beings or
animals and birds, irrespective of the category into which
they are born, have one common character: they see only
things outside. They cannot see what is inside them:
parag darsi nah. All created beings look outside. They are
conditioned by space and time and objectivity, and are
bereft of the capacity to see what is inside them.

Parag darsi nah pratyak tattva bodha vivar jitah. No
one can know what is inside oneself. No one can know
one’s mind or self; but one tries to know everything that
is outside in the world by observation through the sense
organs. The common factor in all created beings is that
they never know what is inside them. They only try to
know through the senses what is outside them. This is
the difficulty in which every created being finds himself
or herself.

Kurvate karma bhogdya karma kartum ca bhufjate,
nadyam kita ivavartad avartam tara masu te, vrajanto
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janmano janma labhante naiva nirvrtim (30). These jivas,
these individuals, these born, created beings incessantly
engage themselves in some action. They have to feed their
stomach. They have to survive by eating food. Birds and
insects are also seen struggling to find their grub. Even an
earthworm wriggles and writhes its slimy body inside the
earth to maintain itself by the absorption of the elements
of the earth through its skin. Insects, reptiles, mammals
and human beings are busy feeding their stomachs to
survive somehow or other, to protect themselves either
by hibernation or by running to some far corner of the
world—or in the case of human beings, by building a
house, etc.—to protect themselves against the onslaught
of nature and any other difficulty that may be expected
from outside.

Such is the business of life, this intense activity
for survival and for enjoyment in this world through
this body. Survival means finding ways and means of
continuing the joyous life of this Earthly existence. We
eat for the sake of work, and work for the sake of eating.
If we do not work, we cannot eat; and if we do not eat,
we cannot work. This is a vicious circle. Like insects
caught in a whirl of a flooded river, viciously circling and
unable to get out of the whirl on account of the force of
the movement of water, these jivas who are caught up in
this vicious circle of working for survival, and survival
for working, find no peace of mind. From birth to death,
and from one birth to another birth, they move helplessly
on account of this involvement in the desire to maintain
their physical existence, and work hard for the sake of the
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maintenance of their physical life. They will never have
peace of mind, and all the transmigratory lives through
which they have passed will be only a continuation of the
problems and the difficulties which they face in life.

It does not mean that the next birth will be a better
birth, unless, of course, we live today a newly oriented
kind of life. If the same drudgery continues throughout
our existence in this world, it will be carried forward to
the next world. The next world may be better for us, and
our life in it may be far better than in this one, provided
that the present life of ours is qualitatively transmuted
through the perception of the higher values of life, and
by detachment of the senses and the emotions from
involvement in the objects outside. If we cannot achieve
this much of spiritual discipline, of sense control, mental
stability and emotional peace inside, there will be only the
animalistic instinct in man to continue the same routine
of eating in order to work and working in order to eat.

Sometimes a good man with a compassionate heart
sees an insect caught in a whirlpool and, taking pity on
it, lifts it and keeps it on dry ground. Then it somehow
or other starts breathing and continues to live; otherwise,
it will go into the whirl of water and nobody knows
what will happen to it. In a similar manner, some good
man comes in this world as a Guru, a teacher, a master,
a preceptor, a guide and a philosopher. Taking pity on
the suffering people, somehow he injects into them
knowledge of the ways and means of freeing themselves
from this involvement in the whirl of samsara, Earthly
existence. We are compared to insects caught in a whirl
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of water, and we have no way of escape if that happens
to us. But just as some kind person helps the insect and
its life is saved, so is the case of a spiritual seeker who is
ardently searching for God and has had enough of this
world, who wants nothing more from this Earth and
seeks enlightenment in the art of living a higher life. In
the case of such people, the Guru comes to that disciple
automatically. The belief is that the disciple does not go
to the Guru; the Guru comes to the disciple somehow or
other, by some miracle of God’s working.

Sat karma pari pakatte karuna nidhinod dhrtah, prapya
tira taru cchayam visra myanti yatha sukham (31). As
insects placed under the shade of a tree on dry ground are
somehow or other able to survive, so by the fructification
of good karmas that we did in the previous life, we come
in contact with a great spiritual Master. We find peace
under the shade of that vast tree who is the Guru, and who
frees us from this whirl of the flood of Earthly existence
by proper instruction, upadesa, by tattva darshan vidya.

Upadesa mava pyaivam dcdryat tattva darsinah, pafica
kosa vivekea labhante nir vrtim pardm (32). By acquiring
such knowledge from the Guru, the Master, one attains to
a new kind of vision of life. The student begins to see the
realities of life, and not merely the appearances, through
the instructions that come from the Guru as light that is
flashed on darkness.

Pafica kosa vivekea labhante nir vrtim param. The
Guru generally starts instruction from the lower stages
of understanding, gradually, to the higher forms of it.
The instruction commences mostly with an analysis of
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the composition of the personality, a study of the inner
constituents of the individual. “My dear disciple, do
you know what you are, what kind of person you are?
What is the stuff out of which you are made? What is the
substance which constitutes your body, mind, etc.? Let us
analyse this.” The initial instruction commences with an
analysis of the human personality and individuality.

Annam prano mano buddhir ananasceti parica te, kosa
staird vrtah svatma vismrtya samsrtim vrajet (33). The
individual is constituted of certain sheaths. The outermost
sheath is the annamaya kosha, or the physical body, which
is sustained by the food that we eat. Internal to the physical
body is the pranamaya kosha, or the vital body, which is
sustained by the water that we drink. There is again a
further internal body inside the pranamaya kosha, or the
vital body; that is the manomaya kosha, or the mental body,
which is also sustained by the subtle elements of the diet
that we take—food and drink, etc. Internal to the mind is
the buddhi or understanding, which is the highly purified
form of thought. Internal to the intellect is the last kosha,
or sheath, which is called the causal body—ignorance,
avidya as we call it, through which we experience a kind of
bliss when we are fast asleep.

Annam prano mano buddhir anana are the five sheaths.
That is to say, the physical, vital, mental, intellectual
and causal are the sheaths. There are several corridors
in a temple, as can be seen in temples in southern India.
We cross from corridor to corridor, and after five, six or
seven corridors, we go into the innermost holy of holies
where the deity of the temple is. Likewise, the deity of the
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Atman is located inside as the holy of holies within the
darkness of the ignorance of the causal body.

In temples, the holy of holies is not lit with bright
light. The lights are only outside in the corridors. As
we go further inside, the light becomes less and less, so
that in the holy of holies only one or two small lamps
are there. The holy of holies is not flooded with bright
electric lights; that is not the tradition.

These temples are constructed in the fashion of
the physical body. This is called vastu shastra, the great
science of temple construction, which is an outer symbol
of the human body, or the cosmic Viratsvarupa. The
science of it is that from the feet we gradually move
inward through the koshas, one after the other, just as we
enter the corridors of a temple. Inward and inward we
go until we find that there is very little light. A twinkling
of the Atman is seen there as a ray penetrating through the
otherwise-dark holy of holies, which is the causal body.

These koshas are covering the Atman, and on account
of the identification of consciousness with these koshas—
the causal, etc.—the Self-consciousness of the Atman
is obliterated. Instead of the Atman knowing that it is
universal, it begins to feel that it is sleeping, or that it is
understanding through the intellect, thinking through
the mind, breathing through the breath, and working and
eating through the body. This is what the Atman begins
to feel when it is, by some mistake or other, identified
with these five sheaths. Then samsara starts.

Samsara, the worldly existence of suffering and
sorrow, is the effect of the Atman getting identified with
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these five koshas. If we are identified with the body, we
feel heat and cold. If we are identified with the prana,
we feel hunger and thirst. If we are identified with the
mind, we have doubt, disbelief and indecision. If we are
identified with the intellect, we are logical, philosophical
and decisive. If we are identified with the anandamaya
kosha, we go to sleep and know nothing. These are the
experiences that we pass through by consecutive or
successive identification of consciousness with these
five sheaths, due to which we suffer as mortals, jivas, in
this world.

The identification takes place by a process called
adhyasa, mutual superimposition. The character of the
iron rod is superimposed on the fire which heats the rod,
and the character of the fire that heats the rod is identified
with the rod, so that the fire looks long when the rod is
long, and the rod looks hot while it is actually the fire that
is hot. The heat of the fire is identified with the rod, and
we say the iron rod is very hot. It is not the iron rod that
is hot; it is the fire that is hot. Conversely, we see a long
beam of fire. The long beam is not actually the fire; it is
the rod. This is called mutual superimposition of factors.
The character of the consciousness is superimposed on the
sheaths, and the character of the sheaths is superimposed
on the consciousness. We feel that we are existing because
of the Consciousness that is true Existence. We feel that we
are finite because of the consciousness getting identified
with the finite sheaths. We are hungry and thirsty, we
feel heat and cold, and we have many other problems of
which we are conscious. Here is an important point for
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us to remember. Hunger and thirst, heat and cold, the
problems in life, etc., are objects of our awareness.

The awareness does not actually become the object, as
therod doesnotbecome the fire. Butin the same way as the
rod is identified with the fire, consciousness is identified
with the conditions of the sheaths. Then consciousness
feels “I am sleeping”; consciousness feels “I am studying
and logically understanding things”; consciousness feels
“I am thinking and doubting”; consciousness feels “I am
hungry and thirsty”; consciousness feels “I am feeling
heat and cold”; consciousness feels “one day I will die”.
Because the body is going to die, consciousness feels
that it is dying, and so we all feel that we will die one
day. This happens due to the mutual superimposition of
qualities.

The fragility and the finitude and the problems of the
sheaths are superimposed on the Atman. Then we say
that we are hungry, we are thirsty, we are short, we are
tall, we are this, we are that, we are of the East, we are of
the West, and so forth. But conversely, we are conscious in
all these levels. This mutual superimposition of characters
between consciousness and the sheaths is called tadatmya
adhyasa, or the visualisation of the character of one in the
existence of the other.

Syat paiici krta bhiitottho dehah sthiilo'nnasam jaakah,
linge tu rajasai pranaih pranah karmen indriyaih saha (34).
In the beginning of his commentary on the Brahmasutra,
Acharya Sankara makes a statement. He uses the words
tadatmya adhyasa, mutual superimposition, in the
context of the explanation of there being no possibility
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of consciousness becoming matter or matter becoming
consciousness. The knower cannot become the known,
and the known cannot become the knower; but somehow
we mix up these two aspects.

The known appears to be somehow or other moving
in the direction of something in space and time, and
locates it outside, so that consciousness appears to be
object consciousness, while it cannot become an object;
and the other way around, we become attached to the
object, as if we are the object itself. The more we are
attached to an object, the more we become the object.
The consciousness has lost its Self-consciousness. It has
moved into the object and become the object, so the more
is the attachment, the more is the objectivity of ours, and
the more is the Self-consciousness lost.

This physical body, which is made of the quintup-
licated physical elements known as the annamaya kosha,
the physical sheath, which is gross in its nature, is the
outermost sheath. In the internal sheath, which is subtler,
constituted of the rajasic principles of prana together with
the karmendriyas enumerated yesterday, we have another
body altogether.

Pure physicality is in the outermost body. The rajasic
element is predominating in the subtle body, which
consists of the five senses of knowledge, the five senses or
organs of action, together with the mind and the intellect.
This is called the linga sarira. It is called linga because it
indicates what kind of person we are. Our sense organs,
ten in number, and our mind and intellect indicate what
kind of person we are. They are mostly shining through
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our face, and the face is the index of one’s personality.
This is the subtle body, linga.

Satvi kair dhir indriyaih sakam vimar satma mano
mayah, taireva sakam vijiidna mayo dhir niscaya tmika (35).
The mental body is inside the physical and the vital
bodies, and it consists of the mind and the five senses of
knowledge. The five senses of knowledge and the mind
constitute the mental body. The intellectual body is also
constituted of the five senses of knowledge, plus the mind.
Whatever is in the mind is also in the intellect, together
with the five senses of knowledge. That is, there is an
intimate connection between the mental sheath and the
intellectual sheath. They are like the elder brother and
the younger brother. Internal to the subtle body is the
causal body, as we have noted already.

Karane sattvamananda mayo modadi vrttibhih, tattat
kosaistu tadat myad atma tat tanmayo bhavet (36). It is
called anandamaya kosha because we feel bliss when we
enter into it. We have seen the joy of sleep. The bliss of
sleep is superior to the bliss of a meal that we take, or
a position that we occupy in society, or wealth that we
may possess, etc. No joy of the world such as food, land
and property, money or social position can equal the
happiness of sleep. If we do not sleep for days, we will see
what happens. All our desire for lunch and wealth, etc.,
will vanish, and we would like to sleep rather than have
anything else. The reason is that it is only in the state of
deep sleep that the consciousness is totally dissociated
from the sheaths. That is why we are so happy. In all

other conditions, we are associated with the sheaths.



60 COMMENTARY ON THE PANCHADASI

Therefore, we cannot have so much happiness either in
dream or in waking.

In this karana-sarira, we experience joy when we
are fast asleep. This ananda, or the Bliss of the Atman,
manifests itself faintly in the outer sheaths when we feel
happiness in the presence of a desirable object. When that
desired object is seen with the eyes, we feel happiness,
called priva. When the object that is desired is coming
near us, we feel a more intense happiness than the earlier
happiness, which is called moda. When the object is
completely in our possession, we have the most intense
form of happiness, and that is called pramoda. These are
the three degrees of happiness that we experience in this
world—priya, moda, pramoda: when the desired object
is seen, when it is moving near, or when it is under our
possession. This is how the anandamaya kosha works
even in dream and waking. But in deep sleep, it is a total
dissociation of consciousness. Therefore, the deepest
sleep is the greatest happiness. When the consciousness of
the Atman is identified with the causal body, it looks like
it is asleep. When it is identified with the intellect, it looks
as if it is arguing, understanding, studying, etc. When
it is identified with the mind, it is thinking. When it is
identified with the vital body, it is breathing and living.
When it is identified with the physical body, it is having
all the problems of the outer world.

Anvaya vyatireka bhyam pancakosa vivekatah, svat
manam tata uddhrtya param brahma prapa dyate (37). We
have to carefully analyse this state of affairs in order to
know that the Atman Consciousness is not any of these
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bodies. None of these five sheaths is to be identified with
Pure Consciousness, which is universal. Consciousness
is everywhere, as we have already studied. It cannot be
located in one place. It has no divisions or fractions; it is
infinite by itself. But each of the five bodies is limited, and
is the opposite or the contrary of Consciousness, which
is all-pervading. We have to lift this Atman out, free this
Atman from involvement in the five sheaths, and attain
to that infinity of ourselves which is the same as the
attainment of Brahman. Brahman sakshatkara takes place.

We have to argue within ourselves: “How is it possible
for me that I should be the body?” This analysis is called
anvaya and vyatireka, positive and negative analysis of a
particular situation. When something is there, something
else is also there. When something is not there, something
else is also not there. Here is an example of how such kind
of positive and negative analysis can be carried on for the
purpose of separating the consciousness from material
involvements in the form of this body.

Abhane sthilla dehasya svapne yadbhdana matmanah,
so’nvayo vyatirekas tad bhane’nya nava bhasanam (38).
Although the physical body is not there in dream, there is
consciousness in dream. That means to say, consciousness
exists even independently of the physical body. This is
anvaya. Because the physical body is not necessary for
being conscious, because we are conscious in dream even
without the physical body being there, it is now clear
that consciousness is not the physical body. This is one
argument. This is called anvaya, or the positive statement
that we make, the understanding that we arrive at to
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conclude that consciousness can exist even when the body
does not exist.

Vyatirekas tad bhane’nya nava bhasanam. Vyatireka is the
negating of the physical body—the absence of it, when
consciousness exists. The existence of consciousness when
the body does not exist is anvaya. The non-existence of the
body when consciousness exists is called vyatireka. These
are two ways of arguing the same position. By both ways
we conclude that consciousness is different from the body.
There is another argument to prove that consciousness is
not the body. It is here mentioned in the 39th verse.

Linga bhane susuptau syad atmano bhana manvayah, vyati
rekastu tadbhane lingasya bhana mucyate (39). In the deep
sleep state, consciousness exists, but the dream world does
not exist. That is to say, just as the physical body was not
necessary in dream, the subtle body is not necessary in
sleep. So we can exist not only without the physical body,
but we can also exist without the subtle body. This is seen
in our sleep condition. The consciousness in the state
of sleep has no consciousness of the subtle body or the
physical body.

What do we prove by this? We prove that we can exist
minus the physical body, and also minus the subtle body.
Consciousness existing independently of the subtle body
is the anvaya aspect, and the non-existence of the subtle
body when consciousness exists in sleep is called vyatireka.
These are two ways of arguing the same position. Now
comes further argument.

Tad vivekad vivikta syuh kosah prana mano dhiyah, te hi
tatra gund vastha bheda matrat prthak krtah (40). When
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we have separated consciousness from the physical and
the subtle bodies, we have automatically also separated
consciousness from the pranamaya kosha, the manomaya
kosha and the vijnanamaya kosha, because they are included
in the subtle body. The elimination of the physical and
subtle bodies is also automatically an elimination of the
vital, mental and intellectual bodies, which difter only in
their functioning, location and specific characteristics. So
we now have proof that consciousness, which is our real
nature, can exist minus the physical body and also minus
the subtle body. Now there is something more.

Susuptya bhane bhanantu samadha vatmano’nvayah,
vyatirekas tvatma bhane susuptya nava bhasanam (41). In
the state of samadhi, consciousness exists, but the causal
body does not exist. Now we have gotten rid of even the
causal body. Consciousness is there in samadhi, but the
causal body is not there. This is anvaya. The abolition of
the causal body, the negation of the causal body while
consciousness persists in samadhi, is vyatireka.

What has happened now? We have proven that
consciousness, which is our real nature, can exist
independently of the physical body, independently of
the subtle body, and independently of the causal body. So
what is our real nature? It is not the physical body, not the
vital body, not the mental body, not the intellectual body,
not the causal body.

Foolishly we identify ourselves with all these and
cry every day that “this is like this, this is like that”. We
are not really connected with any of these bodies. It is a
foolishness, a kind of internal adhyasa, a superimposition
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that has taken place by some internal error. The nature
of this error has also to be analysed. How have we got
into this muddle, while we have now actually come to the
conclusion that we are Pure Consciousness and can exist
independently of all the sheaths? Thus, consciousness
existing in samadhi, and the causal body not existing
there, is anvaya; and the abolition of the causal body in
the state of samadhi, while consciousness is there, is the
vyatireka aspect. Hence, all the koshas are now eliminated.

Yatha mufija disi kaivam atma yuktya samud dhrtah, sarira
tritayad dhiraih param brahmaiva jayate (42). The pith
of a blade of munja grass is taken out from the stalk in
which it is embedded. The stalk of the munja grass has a
sheath, and inside there is pith. The grass is used to tie the
waistband during the Upanayana ceremony of boys, and
it is also used during fasting, especially long fasts. The
pinch of hunger is eliminated by eating this pith. The
illustration is: as the pith of the munja grass is gradually
separated by the elimination of the covering, so too by
the method adopted through anvaya and vyatireka, as we
have noted just now, the Atman Consciousness has to be
gradually eliminated from involvement in the koshas.

Para parat mano revam yuktya sambha vitai kata, tattva
masya divikyais sa bhdaga tydagena laksyate (43). The moment
this is achieved—when we are successful in dissociating
consciousness from all the five koshas—we will realise
that our consciousness inside is Universal Existence,
Brahman Itself. This will lead us to the realisation of the
Absolute Brahman.
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CHAPTER ONE: VERSES 44-55

TATTVA VIVEKA
DISCRIMINATION OF REALITY

Jagato yadu padanam maya maddya tamasim, nimittam
Suddha sasattvam tamucyate brahma tadgira (44). This is the
introduction to a system of analysis known as jahad ajaha
lakshana. When we make statements, sometimes they
are involved in certain associations which are not part
of the conclusion that we have to arrive at. In Sanskrit,
this method of elimination of unnecessary factors in a
sentence and only taking the essentials is called jahad
ajaha lakshana. Lakshana is a definition of a sentence, or a
proposition that is made. Where the literal connotation
is abandoned for the spirit of the sentence, jahad ajaha
lakshana is employed. The literal meaning is abandoned,
and that is called jahad; jahad means ‘abandoned’. Ajahad
means ‘not abandoned’, ‘taken’. We take the spirit of the
statement made, and not only the letter.

The general illustration in Vedanta philosophy is this.
Suppose there is a person called Devadatta, and he has a
friend called Yajnadatta. Devadatta is living in Bombay,
and Yajnadatta saw him in Bombay. After some years,
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Yajnadatta sees Devadatta in another place. The place
has changed; the time has also changed. Firstly, instead
of being in Bombay, he is now seen in Rishikesh. And
instead of having seen him ten years back, he sees him
now, after ten years. When Yajnadatta sees Devadatta
in an audience, he makes a statement: “This is that
Devadatta whom I saw in Bombay ten years back.”

Now, two places cannot be identical, and two times
also cannot be identical. Bombay is not Rishikesh, and
ten years back is not now, after ten years. The identity of
the person is what is connoted here. The aspect of space
and time are abandoned. The distance of space between
Bombay and Rishikesh is ignored, and also the distance of
duration, a gap of ten years, is abandoned. Therefore, the
epithets that are used in the sentence “This is the same
Devadatta whom I saw ten years back” are unnecessary
because ‘ten years back’ is unnecessary to define a person,
and ‘this’ and ‘that’ are also unnecessary. It is the same
identical person who is before us whether he was there in
some other place or whether he is here, and whether he
was at that time or whether he is here at this time.

In a similar manner, the doctrine says that we have
to eliminate certain unnecessary descriptive factors
associated with God as Creator and the individual as an
isolated part. How can an isolated part become one with
the Universal Being? It is possible only in the same sense
as a person seen in some other place is the same as the
person seen in this place, if only we eliminate unnecessary
factors. Now, what are these factors that condition God
and make us feel that He is totally different from the
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individual? These factors are described here in the verses
following.

Ishvara is the name of the creative principle. God is
not only the instrumental cause of the world, but also the
material cause. We must know the difference between an
instrumental cause—an efficient cause, as it is called—and
a material cause. The carpenter is the instrumental cause,
or the efficient cause, of a piece of furniture because he
causes the furniture to manifest by his effort. In a similar
manner, God causes the world to manifest by the force
of His will, as the carpenter creates the shape or the
structure of the furniture by the force of his will. But
there is a difference between the carpenter and God in the
sense that the wood that is the material of the furniture
does not come from the body of the carpenter. He is not
the material cause of the product—namely, the furniture.
He is only the efficient cause, and not the material cause.

Here in the case of the carpenter and the table,
the material comes from somewhere else, outside the
location or the personality of the carpenter. But in the
case of God, there is no external material. There is no
furniture, wood, steel, brick and cement, etc., that God
can have outside Himself. He cannot have an exterior
or totally outside material for the creation of the world.
God is also the substance out of which the world is
made. The Mundakopanishad gives the illustration of a
spider spinning its web. The web is made out of the very
substance that comes out of its own being.

Therefore, God is not only the instrumental cause,
He is also the material cause. He becomes the material of
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the universe when He associates Himself as consciousness
with the tamasic aspect of prakriti, which becomes the
five tanmatras—sabda, sparsa, rupa, rasa, gandha—and
by the process of quintuplication becomes the five gross
elements of earth, water, fire, air and ether.

God is the creator of the material of the universe
in the form of the five tanmatras and the five gross
elements, by associating Himself with tamasic prakriti.
By associating Himself with sattvic prakriti, which is the
sattva guna manifest in a universal way, He becomes the
instrumental cause. That is, the intelligence of Brahman
is reflected through the universal sattva of prakriti, and
that universally manifest intelligence is the causative
factor, the instrumental or efficient cause, the intelligent
cause of the universe. But the material is the very same
Brahman associating itself with tamasic prakriti. This
is the meaning of this particular verse: jagato yadu
padanam maya madadya tamasim, nimittam Suddha sasattvam
tamucyate brahma tadgira. God becomes the upadana, or
the material cause, by associating Himself with tamasic
prakriti. But He becomes nimitta, or the instrumental
cause, by associating with shuddha sattva pradhan prakriti.

So the manner of the reflection of Brahman in
the properties of prakriti, sattva and tamas difterently,
becomes the cause of God Himself appearing as the
instrumental cause and the material cause together.
Therefore, God is called abhina nimitta upadana karana.
Abhina means non-differentiated, nimitta is instrumental,
upadana is material, and karana is cause. God is the
undifferentiated material and instrumental cause of the
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universe. This is how God appears as the creative principle
of the cosmos, but He may appear as an individual by
associating Himself with another thing.

Yada malina sattvam tam kama karmadi dusitam, ddatte
tatparam brahma tvam padena tadocyate (45). Here is a
description of the statement of the Upanishad: tat tvam
asi. Tat is that Brahman Himself appearing as Ishvara
creating the universe, both as an instrumental cause and
as a material cause. The word tat in that statement of
the Upanishad refers to Brahman appearing as Ishvara,
causing the universe to appear as an instrument as well as
material.

Tvam means ‘you’. It refers to an individual. The
individual is constituted of the very same Brahman
Consciousness reflected through malina sattva. Shuddha
sattva is pure universal sattva. Because of the purity of
that sattva in the original cosmic prakriti, it is universal, it
is not limited to any particular place, and so the reflection
of Brahman through that is also universal. Thus,
Brahman manifesting in that way becomes Ishvara and is
omniscient, knowing all things.

But here, in the case of the individual, the sattva guna is
contaminated by the overpowering influence of rajas and
tamas. We individuals are more rajasic and tamasic than
sattvic and, therefore, the universal character of sattva does
not manifest in us. Only the discriminative, segregating,
individualising character of rajas manifests. This is why
we always feel that we are separate persons with no
connection to the universality of existence. There is no
connection between you and me, or anything whatsoever.
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That apparent dissociation and disconnectedness of one
thing from another, one person from another person,
etc., is a very faulty consciousness that has entered into
us on account of Brahman Consciousness working
through rajas.

It is like sunlight, which is an indivisible whole,
manifesting in split parts of water so that it looks like little
pieces. Such is the case with this reflection of Brahman in
the distracted rajas guna of prakriti which conditions the
individual jiva, and so we do not feel that we are universal.
We feel that we are particulars. Brahman knows that it is
universal when it reflects itself in cosmic universal sattva,
whereas it feels that it is individual when it reflects itself
through rajas, which is distracting, separating one thing
from the other. This rajas and tamas in the jiva is infected
with desire and the impulse for action, etc. Avidya, which
is the obliteration of the universality of Consciousness,
causing distraction and individuality consciousness, is
also the cause of desire and action.

So we can imagine what are the troubles befalling us.
Avidya, kama and karma are the terms used to indicate
our present predicament. Firstly there is avidya, the total
ignorance of the universality of our nature, secondly
there is kama, the desire for things external, and then
there is karma, the intense effort that we put forth to
fulfil our desires in the direction of objects. This is the
fate of individual jivas. Yet, unfortunately, we are vitalised
by Brahman Consciousness through rajas and tamas,
and not through sattva. Adatte tatparam brahma tvam
padena tadocyate: This kind of individuality is the second
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manifestation of Brahman as any one of us. Now, what
has to be done?

Tritayt mapi tam muktva paras paraviro dhinim,
akhandam saccida nandam maha vakyena laksyate (46).
Three kinds of factors are mentioned here. One is that
God becomes the material cause of the universe by
association with the five tanmatras and the five gross
elements. That is the first statement. The next statement
is that He becomes the instrumental cause by associating
Himself with sattva that is cosmic in nature. Then He
becomes the individual by associating Himself with rajas
and tamas properties.

Now, ignore these association factors. Do not
consider this tamasic pradhan, vishuddha sattva pradhan,
or malina sattva pradhan prakriti. Do not consider the
reflection aspect at all. Take Brahman as unreflected, not
reflected in these three ways as mentioned. Tritayi mapi
tam muktva: All the three factors may be abandoned for
the sake of the direct knowledge of what Brahman is by
itself. Paras paraviro dhi: This is because tamas, rajas and
sattva cannot have any association, one with the other.
They are totally different. The function of each one is
different from the function of the other two. Therefore,
the self-contradictory factors of prakriti, namely sattva,
rajas and tamas, should be abandoned while we are
considering the nature of Brahman Supreme. When we
eliminate the association aspect of Brahman in terms of
sattva, rajas and tamas, we will find Brahman is akhanda,
eka rasa, Sat-Chit-Ananda; it is undivided. Therefore,
it is called akhanda, not khanda. Khanda means divided.
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Akhanda is undivided. Sat-Chit-Ananda, Existence-
Consciousness-Bliss, is Brahman.

This is what is taught to us by the great statement
tat tvam asi: Thou art That. ‘“Thou art That’ means this
individual which has taken the shape of a particular
location in some place, due to the rajas aspect of prakriti
preponderating, is the same as that cosmic Brahman
manifest through, reflected through, sattva guna prakriti
and tamas guna prakriti. If we dissociate rajas from the
individual, and free Brahman’s reflection from sattva and
tamas, we will find that the essence of the jiva is identical
with the essence of the Supreme Absolute.

If we break a pot, the space inside the pot merges
into the universal ether. Otherwise, the space inside the
pot looks very little. In a little tumbler, there is a small
space inside. There is a wider space outside the pot. This
is something like the jiva, or the individual. Now, do we
say that the individual space inside the pot is the same as
the universal space, or different? We can say it is different
because that space outside is so wide, and this space
contained in the pot or tumbler is so small. This smallness
is an appearance caused by the pot. If we break the pot,
we will find there is the same Brahman universal space
that appears as this little pot space.

So our consciousness, which is the Atman, is like the
pot space. We seem to be small individuals because our
consciousness is tied up within the walls of this body, just
as space may look very little when it is inside the pot. We
remove this association obtained through the physical,
vital, mental, intellectual and causal pots. These are the
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fivefold pots into which we have cast the Consciousness of
Brahman, as if in a mould.

In the previous session we realised how it is possible for
us to dissociate this Consciousness from the three states,
from the five koshas, and ascertain the true indivisibility
of our essential Self. Tvam, which is individuality, or
‘thou, is the basic Consciousness appearing to be limited
in one place on account of the action of segregating rajas,
from which we have to dissociate Consciousness carefully,
as we tried to do yesterday. Then we will find that it is the
same as the Universal Brahman. Therefore, if we avoid
association with sattva, rajas and tamas, we will find that
we are identical with cosmic Existence.

So’ya mitya divakyesu virodhat tadi dantayoh, tyagena
bhagayo reka dsrayo laksyate yatha (47) means that
Devadatta of Bombay is this Devadatta in Rishikesh.
We have avoided the association of Bombay and
Rishikesh, and identified the person as one single
individual. In a similar manner, the identity of Brahman
in the individuality of the jiva should be affirmed by
the dissociation of factors which are secondary, and not
essential.

Maya'vidye viha yaivam upadhi para jivayoh, akhandam
saccidd nandam para brahmaiva laksyate (48). As
mentioned, by dissociating consciousness from its
apparent connection with maya in the cosmic sense and
avidya in the individual sense, we will feel that, freed from
these adjuncts or upadhis of cosmicality and individuality,
what remains would be only indivisible Satchidananda
Parabrahma.
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We must free our consciousness from the association
of the definitions of omnipresence, omniscience, omni-
potence, etc. These definitions have meaning only so
long as there is space, time, and externality. Due to
space, time and objectivity being visible to our eyes, we
associate Brahman with such factors as omnipresence,
omniscience, omnipotence, etc. God by Himself is more
than omnipotence, and is also more than omniscience
and omnipresence. Also, He is not a particular individual.

Thus, the particularity of the individuality of a
person, and the universality of the omnipresence, etc.,
of God, are only factors arisen on account of perception
through space and time. If these screens of space, time and
objectivity are lifted, the individual merges into Brahman
in one instant.

Savi kalpasya laksyavte laksyasya syada vastuta, nirvi
kalpasya laksyatvam na drstam na ca sambhavi (49). This
is a kind of logical cliché that the author introduces here
by saying that Brahman is either savikalpa or nirvikalpa.
Savikalpa is associated with name and form, which is
conceivable through the mind. If we say that Brahman
is associated with nama-rupa—that is, name and form—
we are also associating Brahman with space and time.
In that case, this lakshya, or the supreme target of our
concentration, will become a finite individual. Brahman
will become a personality like ourselves—maybe a large
personality, yet nevertheless a personality only—because
we have limited this concept of Brahman to perceptibility,
cognisability, in terms of finitude created by space, time
and objectivity. Therefore, Brahman should not be
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considered as cognisable through the mind, and also not
as definable in terms of name and form. Else, Brahman
will become non-existent, avastu, a non-entity, because it
has become a finite entity like any other finite individual.

Nirvi kalpasya laksyatvam na drstam na ca sambhavi.
But can we say that Brahman has no qualities at all?
We cannot conceive of anything that has no attributes
at all. All things that we can conceive in the mind have
some character. So a quandary is being raised here, that
we cannot conceive Brahman either with attributes or
without attributes. If it is with attributes, it becomes
finite. If it is without attributes, it becomes inconceivable.
Here is the difficulty in conceiving Brahman through the
human intellect or understanding.

Vikalpo nirvi kalpasya savilpkasya va bhavet, adye
vyahati ranyatra navastha’tma sraya dayah (50). Concept
is possible either of the finite or of the infinite. But, the
infinite cannot be conceived; and if we start conceiving
the finite, we will enter into some peculiar logical
quandaries in argument. That is, a finite thing is that
which is associated with certain conceptual categories.
That is to say, there cannot be a finite object or anything
that is finite unless it has already been cast into the mould
of conceptual categories. Now, to conceive a finite object
which is already cast into the mould of a conceptualisation
would be to argue in a regressus ad infinitum, or anavastha
dosha, as they call it; and many other logical fallacies
will follow, such as circular reasoning, called chakraka,
or atmashraya, which means begging the question. We
start assuming something which is yet to be proved,
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and so on, are the difficulties that will arise if we start
conceiving a thing that is already conceived to be finite.
So God cannot be conceived as finite. Nor is it possible
to conceive the infinite. This is a peculiar diversion that
has been introduced here to make us feel how difficult it
is for us to contact Brahman in any way whatsoever with
our finite faculties. No contact with Brahman is possible,
ordinarily.

Idam gunakriya jati dravya sambandha vastusu, samam
tena svartupasya sarva meta ditisyatam (51). These problems
that we raised just now of vikalpatva or nirvikalpatva, that
is, finitude or infinitude as associated with Brahman,
may also be considered as futile arguments in the case
of quality, action, species, genus, objectivity, relation,
and anything whatsoever. Guna is quality, kriya is action,
jati is species, dravya is object, sambandha is relation,
vastu is anything whatsoever. Hence, in any one of these
categories that we find in this world, the same difhiculty
will arise if we start envisaging these things either as finite
or as infinite.

Nothing finally can be looked upon as either finite or
infinite. So what is the position of the thing now? A thing
that is neither finite nor infinite is inconceivable. Such
is the nature of this world. It is a relative world which
is impossible to conceive in any manner whatsoever.
Anything that is relative cannot be conceived. The
modern science of relativity also takes us to the same
conclusion that the world is not as it appears to us. The
world is an unthinkable, peculiar mystery. That is why
it is called maya—a jugglery-like thing that is appearing



CHAPTER ONE: VERSES 44-55 77

before us. If we try to probe into it, we will find it is
not there at all, as night vanishes when the sun rises or
darkness vanishes when the flash of a torch is thrown on
it. It is because our knowledge is not operating that the
whole thing looks very solid, so three-dimensional, so
real. If a flash of light is thrown on our understanding, we
will find it vanishes. It cannot be conceived at all as either
existent in this manner or existent in that manner—
neither finite nor infinite, which means to say that it is
not there at all. Such is this world.

Vikalpa tada bhava bhyam asam sprstat ma vastuni, vikalpi
tatva laksyatva sambandha dyastu kalpitah (52). In this case
where it is a question of ascertaining the nature of a reality
which is uncontaminated with either the concept of
finitude or the concept of infinitude, all these categories
that we have been discussing are only foisted upon it. We
say so many things about God. He does this, He does that,
He did this, He is like this, He is like that. None of these
statements that we make can apply to Him. Neither did
He do this, nor did He do that. He neither looks like this,
nor does He look like that. All our intellectual categories
are foisted upon God. The category of finitude and the
category of infinitude, and the category of relation of one
thing with the other are all imagined by the conditioning
factors of the mind. Brahman is above all that we can
imagine in our mind.

This kind of study that we have made is called sravana.
We have heard a lot about the nature of the world, the
nature of the individual, the nature of Brahman. We have
studied Ishvara, jagat and jiva in some measure. What



78 COMMENTARY ON THE PANCHADASI

is the nature of these great principles God, world and
individual?

Ittham vakyais tadar thanu sandha@ nam Sravanam
bhaveta, yuktya sambha vita tvanu sandhanam mana nantu tat
(53). This kind of thing that you have heard and studied
now is equal to hearing. You have studied by actually
hearing. But merely hearing is not sufficient. When
you return home, you must ponder over this deeply.
The ideas that have been made to enter into your mind
through the medium of your hearing should enter your
heart. They should become objects of deep investigation,
Self-investigation. The mind withdraws into itself all the
ideas that it has collected by hearing, and deeply bestows
thought on these considerations. That is called manana.

Sravana is hearing, learning, studying. Manana is deep
thinking. If you merely hear and go away, and hear again
tomorrow, it will be what is humorously called Eustachian
philosophy, which means that what you hear through one
ear goes out through the other ear. Swami Sivanandaji
Maharaj used to say there are Eustachian philosophers.
They understand nothing; it does not go inside.

It has to go inside. Unless we bestow deep thought
on what we have heard, that knowledge which we have
gained by hearing will not be part of our nature. We
will be sitting independently as we were earlier, and
the knowledge will be outside in space, or it will sit on
top of a tree. It has to be brought into the depths of our
understanding by deep reflection. That process is called
manana. Even that is not sufficient. We have to become

that knowledge itself.
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Tabhyam nirvicikitse’rthe cetasah sthapi tasya yat,
eka tanatva metaddhi nidi dhydsana mucyate (54). The
deep association of ourselves with this knowledge is
nididhyasana. Firstly, we hear and study. Secondly, we
bestow deep thought and investigate into the substance
and essentiality of what we have heard and studied,
and make it a part and parcel of our daily thought
and understanding. But when this process goes on
continuously day in and day out, it becomes the very
spirit of our nature. We do not merely know; we actually
become it. Knowledge is not merely a property that we
have gained by hearing or studying. It is not a quality of
our intellect, as an academic qualification. It is our very
substance. Knowledge is Being. Chit is Sat. So when the
knowledge that we have gained by sravana and manana
becomes our very substance itself, we move like God
Himself in the world. That is jivanmukta lakshana. That
condition is nididhyasana tattva, a continuous flow of
knowledge without break, which becomes the essence of
our person. This is called nididhyasana.

Dhyatr dhyane pari tyajya kramad dhyeyaika gocaram,
nivata dipa vaccittam samddhi rabhi dhiyate (55). Deep
meditation, which is nididhyasana, is, in the beginning,
involved in three processes: the meditating consciousness,
the object on which meditation is carried on, and the
process of meditation. Therefore, three things are
involved. There is someone who is meditating, there is
something on which meditation is being carried on, and
some process of knowledge is linking the subject with
the object, connecting the meditator with the object
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meditated upon. So when we meditate, in the beginning
we will have a consciousness of three things. We will
feel that we are there contemplating or meditating,
we will feel that there is something on which we are
concentrating, and we will also know that there is a
relation between the two.

When by deep concentration, by going further,
deeper, the consciousness of our being there and the
consciousness of a process going on are also dropped, our
consciousness merges into that object, and we become the
very object itself. The very artha, the very target, the very
ideal, the very aim becomes us. We are not contemplating
something; we have become that. That becoming of the
identity of our consciousness with the very object which
we are concentrating upon, losing the consciousness
of individuality and the process of concentration—the
identity of the subject with the object, the merger of the
consciousness perceiving with the object concentrated
upon—is called samadhi.



>>Discourse 6«

CHAPTER ONE: YERSES 54-65

TATTVA VIVEKA
DISCRIMINATION OF REALITY

Tabhyam nirvicikitse'rthe cetasah sthapi tasya yat, eka tanatva
metaddhi nidi dhyasana mucyate (54). When the ideas that
we have gathered through hearing and studying from a
preceptor are made to enter our feelings by deep reflection
on the same, and when these ideas that have become
practically part of our nature by way of deep investigation—
when concentration and reflection become inseparable
from us—we become absorbed in them to such an extent
that we think only these ideas. Our very outlook changes
in terms of these ideas, and the whole world is envisioned
by us in terms of these noble ideas only. Nididhyasana is
this condition where knowledge acquired through study
and hearing, and made one-pointed by reflection and
investigation, becomes part of one’s nature by delving into
one’s own heart and making the knowledge a part of one’s
being. This leads to deep meditation.

In the meditation process, the consciousness of
the meditator absorbs itself wholly in the object of
meditation. Here in this case, Brahman, the Universal
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Reality, is the object of meditation. The consciousness
of the individual extricates itself from its encasement in
the body, moves in the direction of the Universal Being,
absorbs itself in it, and endeavours to be conscious only of
it and nothing else.

In this stage of initial practice, the factors of
meditation are threefold: the meditator, the object
meditated upon, and the process of meditation. There is
also a fourth factor prior to the direct act of meditation—
namely, the elimination of unnecessary thoughts from
the mind. There are thoughts that are not conducive
to the meditation process, such as internal impulses
which are trying to gain access to the objects outside,
or the problems of life, or many other entanglements
in which one is involved. They are not connected with
meditation at all; they are extraneous thoughts. Social
and physical conditions, and psychological repressions
may intrude into the process of meditation. They have to
be carefully brushed aside by a whole-souled onslaught of
consciousness on the Universal Being.

The love of the Universal Being will be a good panacea
for the ills of the sense organs wanting the pleasure of
sense objects. “When you have a greater joy, why do you
want a lesser joy? When you have a permanent joy, why
do you want an impermanent joy? When you have a real
joy, why do you want a false joy?” If we thus instruct
the senses and the mind, the extraneous thoughts will
wither away and die out. Then starts meditation with the
threefold consciousness of the meditator, the object of
meditation, and the process of meditation.
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Dhyatr dhyane pari tyajya kramad dhyeyaika gocaram,
nivata dipa vaccittam samadhi rabhi dhiyate (55). When, like
a flame of a lamp placed in a windless place, conscious-
ness flickers not and deviates not from the point of
concentration on the Universal Reality, and transcends
the triple awareness of the meditation process, the object
of meditation and the meditator, then the idea of oneself as
meditator, and meditating as the process, is transcended.
The absorption is so intense that the consciousness
is aware only of the object, so that the aim has become
part and parcel of the consciousness meditating. The
aim is realised. That is to say, the Universal becomes our
experience. Our aim is universality. When consciousness
identifies itself with universality, which is the object of
meditation finally, we exist as universal experience. This
is samadhi.

Vrtta yastu tadanim ajiata apya tmago carah, smarand
danu miyante vyutthi tasya samut thitat (56). Samadhi does
not necessarily mean a sudden, abrupt merger into the
Absolute. It takes place gradually, as we find it described
in the sutras of Patanjali. There are five or six stages or
degrees of samadhi, and in the earlier stages of samadhi,
one does not actually merge with the Absolute. Due to the
predominance of the cosmic sattva guna in the mind of
the meditator, there is an experience of universality. But,
after all, the sattva guna also is only a guna. It is a property
of prakriti. So as long as we are involved in the qualities of
prakriti, we have not totally merged with the Absolute.

It is like seeing the Absolute through a clean glass.
We are seeing the total Universal through a transparent
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medium. We are seeing it, of course. It is as good as
being it. Yet there is a glass pane, as it were, preventing
us from actually merging with it. Therefore, after this
kind of samadhi where the experience is through the
sattva guna of prakriti, there is a rising up from samadhi;
utthana it is called. We will not always be merging. We
will wake up when the stirring of sattva is caused by rajas
prakriti, which is also there but is submerged. In deep
samadhi, the powerful universal sattva drives down
the impulses of rajas and tamas. But how long will they
remain inside? They wait in ambush; they are living
underground, and after some time they slowly create a
disturbance which causes the awakening of the person
from samadhi, and one remembers that one was in the
state of samadhi.

Smarana danu miyante: In the state of actual samadhi,
there is no thought process. There is no remembering
that we are in the state of samadhi, and so on. For example,
we are awake now, but do we go on remembering and
thinking that we are awake? It is so spontaneous that there
is no need of thinking that we are awake. It is a part of our
nature, so we do not need to think it. Similarly, thought
is not there in samadhi, there is no conscious operation of
the psyche; but when we wake up from samadhi, we will
have a memory of it. The memory is caused because of the
presence of the mind in the state of sattva. If the mind were
not there at all, absolutely, there would be no coming up.
We would have attained absolute liberation, videhamukti.
But the sattva guna persists in the lower kind of samadhi
which is known as savikalpa or samprajnata, as the case may
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be. The awakening is caused by the rajas principle; and
the memory of having had the experience of samadhi is
caused by the sattva quality of prakriti, which was the
means or the medium through which the samadhi was
experienced. We can remember that we had a good
experience, just as we have a memory that we slept
yesterday.

Vrttt nama nuvrttistu prayat nat pratha madapi, adrsta
sakrda bhydsa saraskara sacivad bhavet (57). These
memories of samadhi persist on account of various factors
such as the effort involved in the very practice itself, and
the association of ideas caused by meritorious deeds that
we performed in the previous birth. Experience comes
through two factors—or three, we may say. Sometimes
we say four.

Firstly, there is the effect of the effort that we put
forth. We are so anxious, so eager and honest in this
practice that this practice produces an effect. Secondly,
there is God’s grace itself. Thirdly, there is the blessing of
the Guru. Fourthly, there is the effect of the purvapunya,
or the meritorious deeds that we performed in the
previous birth. All these factors come together in causing
our experience of samadhi and also the memory thereafter
of having experienced it.

Yatha dipo nivata stha ityadibhi ranekadha, bhagava nima
meva rtham arjundya nyari payat (58). There is a quotation
in the Sixth Chapter of the Bhagavadgita which is quoted
here. Yatha dipo nivatastho nengate sopama smrtd, yogino
yata-cittasya yufijato yogam atmanah (B.G. 6.19): As the
flame of a lamp placed in a windless place is fixed and
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never oscillates, in the state of samadhi, consciousness gets
fixed in identity with universality.

What happens in samadhi? All the karmas that we did
in the past—crores and crores of karmas that we did in all
the series of births through which we have passed, endless
migrations and transmigrations—these actions get burnt
up. They get dissolved, just as every particle of darkness
is dissolved before the light of the sun and every particle
of mist gets dissolved when the sun rises. Every little
karma that we did gets pounded to dust and dissolved,
even if these karmas were accumulated through centuries
and aeons of our transmigratory life. In one second they
are destroyed, as a spark of light from a matchstick can
reduce to ashes even a mountain of straw. It may look
like a mountain, and the matchstick is so small, but the
quality of the fire that is in the matchstick is enough to
reduce the entire heap to ashes. The heap of karmas will
be destroyed in one instant by the experience of this
identity of consciousness with the Universal, though it is
only a temporary experience and there is a rising up from
it afterwards.

Anada viha samsare saficitah karma kotayah, anena
vilayam yanti Suddho dharmo vivar dhate (59). Dharma
megha samadhi is the word used in the sutra of Patanjali.
Dharma megha samadhi supervenes. Righteousness rains
on our head, as it were. Here, righteousness does not
mean merely good behaviour and nice speech, polite
conduct, etc. The righteousness which rains upon us like
torrential clouds, dharma megha, is actually the identity of
our consciousness with the cosmic order and law. In Vedic
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language, we get identified with the cosmic satya and rita.
That is, we do not have to be instructed to do this, to do
that. We know what is to be done.

This state of affairs supervenes mostly in Krita
Yuga where, as they say, righteousness rules the world.
Righteousness is the nature of the cosmic order of things,
identified with which, everyone knows his duty. In Krita
Yuga—the Golden Age, as they call it—there was no
governmental system. There was no ruler, and there
was no instructor. There was nobody to say what must
be done and what must not be done, because all were
identical in their knowledge and capacity, and everyone
was identified with the Cosmic Truth.

This kind of knowledge, this kind of power, this kind
of experience will be our blessing when dharma megha
samadhi ensues. This is the earliest stage of samadhi,
where there is a sudden lifting up of our consciousness to
a universal state of the perception of the integratedness
of all things, the interrelatedness of all things, and we
are identical with every little bit of matter, and all space
and time, entire galaxies. We will feel that everything,
including the sun and the moon and the stars, is hanging
on our body. Such universality will be experienced: suddho
dharmo vivar dhate.

Dharma megha mimam prahus samadhim yoga vittamah,
varsa tyesa yato dharma mrta dhara ssaha srasah (60). This
experience in samadhi is called dharma megha. Megha is a
cloud; a cloud that rains dharma is called dharma megha.
When it happens in samadhi, that samadhi is called dharma
megha samadhi.
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Samadhim yoga vittamah: Knowers of yoga call this
great, wonderful experience as dharma megha samadhi.
Why is it called that? Varsa tyesa yato dharma mrta dhara
ssaha srasah: Millions of torrents fall on the consciousness
of the meditator in the form of a nectarine bath of the
consciousness of law and order, satya and rita. That
is, we begin to feel, to face, as it were, the very face of
God, because when rita and satya, law and order—not
to be identified with the law and order of the national
governments of the Earth, but a cosmical law and order—
becomes the experience of our consciousness, we identify
with everything, even with a leaf. The leaves of a tree and
every little sand particle start dancing before us. Nectar
falls like rain coming from all places. The universal
rain drenches and inundates the consciousness of the
meditator, and we are bathed in this nectarine experience
of cosmic universality.

Amuna vdsana jale nisSesam pravi lapite, samilon
miilite punya papakhye karma saficaye (61). Vakya maprati
baddham sat prak paroksa vabhasite, kara malaka vad
bodham aparoksam prasiyate (62). In the earlier stages of
knowledge, it is indirect. Now you know something about
what has been talked about. You are hearing it, and have
made a study of it. This knowledge is indirect knowledge
because the knowledge that you are gaining just now is
not identical with the object of knowledge. The object
is still away from you. That Supreme Brahman is not
identical with the knowledge that you have gained merely
by hearing or even by studying—even by deep reflection,
ratiocination. With all these, you will find you are still not
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very near the Supreme Reality, because the mind keeps
you cut off. The existence of the mind, the operation of
the mind with all its vrittis, keeps you away from direct
contact with Reality. But the vasanas, or the impressions
of the mind, are dissolved in this state of samadhi.

A vasana is a kind of impression created by some
action that we perform, and that vasana creates a vritti,
or a groove in the mind, like an impression created in a
gramophone plate. The vibrations of thought, like the
vibrations of sound, create an impression or a groove in
a gramophone plate. The vibrations are the vasanas, and
the vrittis are the grooves; once the grooves are formed,
we can go on playing the record any number of times and
hear the same music.

Likewise, once the grooves in the mind are formed by
certain impressions created by sense perception, they will
become causes of rebirth; and in the next birth also, the
same ‘gramophone plate’ will be playing. That means to
say, the old ideas will persist and want expression in the
next birth also; and in that next birth, if we continue the
same process of creating grooves in the mind, there will be
an endless heap of grooves, one over the other. Then there
will be no remedy for it. But if we throw this gramophone
plate made of wax into boiling water, it melts altogether,
and all the grooves also go. Likewise, we throw this mind
with all its grooves into the heat of the knowledge of this
universal experience. When this happens, samilon milite
punya papakhye karma saficaye: all the karmas that we
have accumulated in the form of good and bad deeds are
uprooted.
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It is not only because of bad deeds that we get
reborn. Even good deeds will take us to rebirth. It is the
deed, whether good or bad, that causes birth. It may be
that bad deeds cause inconvenience, pain, suffering,
sorrow, and so on, and good deeds produce such eftects
as joy, satisfaction, security, happiness, etc. That is true.
Notwithstanding the difference between the products
of good deeds and bad deeds, the character of causing
rebirth will be there equally in either case. Just because we
have done good deeds, it does not mean that we will not
be reborn. Only, we will be born as a better person. But
that also has to go. It is not enough if rajas and tamas are
destroyed; sattva also has to go.

As I mentioned, the screen in front of us, even if it
is transparent, has to be lifted. Otherwise, there cannot
be identity with the object. So when even the punya
and papa karma phala get dissolved by this experience,
then this knowledge, which is indirect at present as it is
acquired through hearing from a preceptor or a teacher,
will become direct knowledge. We will see this whole
universe as if it is sitting on the palm of our hand.

Kara malaka vad: 1f we keep a fruit on our palm, we can
see it so clearly that it does not require any proof for its
existence. Such a kind of clarity of vision of the existence
of the Universal will be our blessing and glory when all
the karmas, the products of good and bad deeds, are
destroyed, and the indirect knowledge that we have gained
through study and investigation enters into the very
source of our being. Knowledge becomes our existence,
and our existence becomes our knowledge. In other
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words, unfettered becomes our being. Free we are, totally.
Consciousness is our nature, and our existence becomes
Universal Existence. That is to say, we become Sat-Chit-
Ananda, Absolute Existence-Consciousness-Bliss.

Paroksam brahma vijiianam sabdam desika purvakam,
buddhi pirva krtam papam krtsnam dahati vahnivat (63).
Even this little knowledge that we have gained by
hearing has a great effect. It purifies the mind. It does not
mean that indirect knowledge is useless. Though that
knowledge which we have gained through the teacher
or the preceptor is indirect, it will be able to destroy all
the karmas, or at least in some measure. The harassment
caused by the karmas will cease, and the total uprooting
will take place afterwards.

Do we not feel happy after hearing a spiritual
discourse? We have a good sleep, we have good thoughts,
and we wake up with noble thoughts, as if some karmas
have been simply driven away. Otherwise, we will worry,
scratch our head, think all sorts of things, and take a
sleeping pill to go to bed. This will not be necessary
after hearing all of this. We will be calm, quiet, happy,
composed, and never get angry with anybody. We will
be satisfied with all things. That is, even this indirect
knowledge has such an effect. It will destroy the worrying
habit of the mind and the unnecessary interference of
these negative karmas.

But when the knowledge becomes direct, it is a
wonderful thing. What will happen? It will destroy the
night of ignorance totally. Just as there is no night in
the midday sun, there will be no night of this ignorance
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before us. We will not see the world. This night of
ignorance which is causing the perception of an external
world, the desire for objects, and the running after them,
will dissolve immediately.

Aparoksatma vijidnam $abdam desika purva kam,
samsara karana jiiana tamasa$ canda bhaskarah (64).
Aparoksatma vijnana is not indirect knowledge that is
attained merely by study, but knowledge that is attained
by direct experience—as the experience of the waking
condition just now.

Sabdarn desika purva kam: This knowledge that has
fructified into a maturity of direct experience after having
been received through the teacher, what does it do?
Sarasdra kdarana jiana tamasas canda bhaskarah: It becomes
the blazing midday sun to destroy the universal ignorance
which has caused this perception of samsara, or Earthly
turmoil. This world will vanish just as dreams vanish
when we wake.

Ittham tattva vivekam vidhaya vidhi vanmanas samadhaya
vigalita samsrt bandhah prapnoti param padam naro na cirat
(65). The First Chapter is now concluding. Having deeply
considered the nature of Reality as has been described
up to this time by properly hearing it, carefully thinking
it deeply, and making it a part of our routine of the day
by a disciplined process, we have made this knowledge a
part of our thinking process itself. That is to say, when
we think anything, we will think only from this point of
view—Tlike a businessman thinking only from the point of
view of profit and loss, like a shopkeeper thinking only in
terms of the weight of gold, like an official thinking only
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in terms of promotion and salary. There is no other way
of thinking. Here we will start thinking only from this
point of view. Whether we are working, taking our meals,
going for a walk, or taking a bath—whatever we may be
doing, we will see it from the point of view of this great
knowledge that we have acquired.

We will have a new perception of things; our vision
will change. Such a person is called a philosopher. A
philosopher is one who views the whole world from the
point of view of eternity. That will be our experience
after having listened to this wisdom, this knowledge, and
having made it a part and parcel of our very outlook of
life. Vigalita samsrt bandhah: All the shackles of bondage
will fall down. All the chains that were binding us to this
Earth will break in one instant.

Prapnoti param padam naro na cirat: We may get this
experience very early—not after many, many years—
provided our eagerness is very intense. Here we have
to remember a sutra from Patanjali’s Yoga Sutras. Tivra
samveganam asannah (Y.S. 1.21): This experience is very
near you, provided your ardour for having it is very
intense. Ardour means anguish, the impossibility to exist
without it, breathlessness because it is not there, crying
because you have lost it, as if you are being drowned
in water and wanting a little air to be provided to
you. It is such an anguish of having separated yourself
from God, such an ardour for wanting it. This word
samvega that is used in Patanjali’s sutra cannot be easily
translated into the English language. The best translation
is ‘ardour’. Intense zealousness and the heart jumping
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out of your body, as it were, to catch it—that is called
ardour.

If this is possible for you, and if you convince yourself
that there is no other goal for you except this, when you
drown yourself in this feeling and thought, everything
will come to you automatically. You need not go and
beg for things, like a beggar. Everything will be at your
feet. If this conviction is in your mind, quickly will this
experience come. Then what happens? Prapnoti param
padam: You attain the supreme state of eternal beatitude.

The First Chapter of the Panchadasi is hereby

concluded.



>>Discourse 7«

CHAPTER TWO: VERSES 1-18

PANCHA MAHABHUTA VIVEKA
DISCRIMINATION OF THE ELEMENTS

Sad-advaitam  sSrutam  yat-tat-pafca-bhita  vivekatah,
boddhum Sakyam tato bhita-paficakam pravi vicyate (1).
In the Chhandogya Upanishad’s Sixth Chapter,
Uddalaka instructs his disciple and son Svetaketu, and
pronounces a great statement. Sad eva, saumya, idam
agra asid (C.U. 6.2.1): Being alone was. To understand
the meaning of this statement that Being alone was
before the creation of this world, we have to conduct an
analysis of the involvement of Being in creation through
the study of the five elements, the pancha bhutas—earth,
water, fire, air, ether—which are the stuff of this world.
A study of the inner constitution of these five elements
will also enable us to know what kind of involvement
there is of this Pure Being in these five elements.
Therefore, for the sake of understanding the true
meaning of this proclamation “Existence alone was” we
now try to go into an investigation of the nature of the
five elements. This is the subject matter of the Second

Chapter.
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What are the five elements? The gross elements are
space or sky (akasha), air, fire, water, earth; and the inner
constituents are sabda, sparsa, rupa, rasa, gandha. These
words must be remembered because they will be coming
again and again in some way or other.

Sabda-sparsau ripa-rasau gandho bhiita-guna ime,
eka-dvi-tri-catuh parica gunah vyomadisu kramat (2). The
qualities of these elements are, in respective order: sound,
which is the quality of space; touch, which is the quality
of air; form, which is the quality of fire; taste, which is the
quality of water; and smell, which is the quality of earth.
These are the qualities of the five elements.

Only one quality can be seen in space. Space can
reverberate sound, but we cannot touch it, taste it, smell
it, etc. Space can only cause an atmosphere for creating a
vibration of sound, and as nothing else is possible there,
sound alone is the quality of space. But of air, there are
two qualities. Air can make sound, and also it can be
felt. It can be touched. Sound is the quality of space;
sound and touch are the qualities of air. But fire has
sound, touch and form, so we can see it. As for water, we
can hear its sound, we can touch it, we can see it, and we
can taste it. But we cannot taste fire, taste air, taste space,
etc. Earth has five qualities. It can create sound, it can
be touched, it can be seen, it can be tasted, and it can be
smelled. Smelling is the quality only of earth, and so
earth has five qualities. Water has four, fire has three,
air has two, and space has only one quality. This is the
meaning of eka-dvi-tri-catuh parica gunah vyomadisu
kramat, the second half of the verse. Now it is said that
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certain of these elements make sound, etc. What kind of
sound do they make?

Prati-dhvanir viyacchabdo vayau bisiti Sabdanam, anusna-sita
samsparsah vahnau bhugu-bhugu-dhvanih (3). Usna-sparsah
prabha-ripam jale bulu-bulu dhvanih, Sita-sparsah Sukla-
ripam raso madhuryam iritah (4). Bhimau kadakada-
sabdah kathinyam sparsa isyate, niladikam citra-rupam
madhuramladiko rasah (5). Prati-dhvanir viyacchabdo. Space
does not make sound by itself. It causes refraction and
reverberation of sound—an echo. Echo is the sound that
is produced by space. What kind of sound is made by
air? It goes whoosh. The word ‘bees’ is used here: bisiti
$abdanam. What is the touch of air? It is neither hot nor
cold. Air has no quality of this kind; it is hot when it is
charged with heat, and it is cold when it is charged with
cold: anusna-sita samsparsah. Fire can also make sound.
When it flames forth, it makes a sound like bhugu-bhugu:
vahnau bhugu-bhugu-dhvanih. What is the quality of fire?
It is heat: usna-sparsah. The touch of fire is heat, and its
form is radiance: prabha-ripam. What is the sound that
water makes? Bulu-bulu: jale bulu-bulu dhvanih. Its quality is
cold when we touch it, and also its quality is white. White
is the colour of water, and its taste is very sweet. That is
why we drink water. What is the sound that earth makes?
Kada-kada is the sound that is made if something breaks,
if something falls. Bhumau kadakada-sabdah: This is the
earth sound. Hardness is its touch, and its colour is green,
blue, yellow, etc. Varieties are the colours of objects made
of earth: citra-riipam. Earth’s taste, such as sweetness,
bitterness and so on, are all qualities of objects, things
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made of earthly substance. Surabhi tara gandhau dvau: It
has also got a smell—a good smell, a bad smell, a fragrance
or a bad odour. These are the five qualities of earth.

There are five qualities in earth, four in water, three
in fire, two in air, one in space. This is how we have to
understand the manner of the functioning of these
elements. Only earth has all the qualities of the original
causes from where it has come.

This group of five elements can be perceived only
through the sense organs, which are correspondingly
connected with these elements, and the sense organs
connected with these elements respectively are: surabhi
tara gandhau dvau gunah samyag vivecitah, Srotram tvak
caksusi jihva ghranar cendriya paficakam (6). Sound can be
heard by the ear, touch can be felt by the skin, form can
be seen by the eyes, taste can be felt by the tongue, and
fragrance or smell can be received by the nose, through
the nostrils. These are the five sense organs.

There is a connection of the sense organs with the
five elements. In the Bhagavadgita there is a beautiful
statement. Guna gunesu vartante (B.G 3.28): Qualities or
properties of prakriti move among properties of prakriti
when any perception takes place. The sabda tanmatra,
the potential of sound that is outside in space, comes
in contact with the very same tanmatra in the eardrum;
there is a correspondence between the two, and we hear
the reverberation of sound.

So is the case with the other sense organs. The
corresponding object of sensory perception in each case
is respectively the connection between the quality of
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one particular element in relation to the particular sense
organ which is also made up of the same element. So it is
as if waves are dashing on waves in the body of the ocean.
The element inside in the form of the sense organs dashes
against, or comes in contact with, the same element
outside in objects. Prakriti is perceiving prakriti. Sense
organs come in contact with the objects. We generally
say, “I am seeing the objects.” It is a confused statement.
It is not ‘T’; it is the sense organs that come in contact—
matra sparsa, as the Bhagavadgita calls it. Matrasparsas
tu kaunteya Sitosnasukhaduhkhadah (B.G. 2.14): The
principles of matter constituting outside objects as well
as internal sense organs bring about the feeling of these
sensations of heat, cold, sound, touch, etc.

Karnadi golakastham tacchabdadi grahakam kramat,
sauksmyat karayanumeyam tat prayo dhaved-bahir-
mukham (7). These senses are located in certain organs
which are physical in their nature. The sense of sight is in
the eyeballs, the sense of hearing is in the eardrums, etc.
All the senses are subtle forces that are operating through
physical media which are called the sense organs. The
eardrum does not hear. The eyes do not see. They are
only the medium of expression of a force which causes the
perception of colour, sound, and the like. These senses
cannot be seen with the eyes. As we have studied in the
First Chapter, these senses of knowledge are constituted
of subtle potentials of the sattva guna of prakriti; therefore,
sattva not being an object of perception, the senses cannot
be seen. They are the perceivers and, therefore, who
will perceive them? The eye cannot see itself and the
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ear cannot hear itself on account of the intense subtlety
of these senses, because of their being made of sukshma
tattvas—that is, tanmatras.

Tanmatras cannot be seen. They are subtle, as they are
made of the sattva portion of the cosmic prakriti. Sattva
is an equilibrium of force; therefore, it cannot be seen.
Equilibrium cannot be seen. Only distraction, objectivity,
can be seen with the eyes. Therefore, on account of
the subtlety of the senses involved, due to their being
constituted of the sattva guna of prakriti, they cannot be
seen as we see objects. What is the actual function of the
senses? It is running outside: prayo dhaved-bahir-mukham.

The senses have only one work. Like dogs running
here and there, the senses never keep quiet. They run
continuously from morning to night. Right from the
time we wake up till we go to sleep, the senses run out
and compel our consciousness to lodge itself in things
which are other than its own Self. The Atman becomes
the anatman, as it were, due to the force of the senses that
drag the mind and the consciousness outside in space and
time. They are extroverted totally—dhaved-bahir-mukham.

Kadacit-pihite karne Sriyate sabda antarah, prana vayau
jatharagnau jalapane’nna-bhaksane (8). Sometimes when
we close the nostrils and both ears, we can hear the
internal sound. This is a kind of mudra in yoga, and if we
go on doing this for a long time we will hear a kind of
subtle vibration-like sound from inside the body; anahata
sabda it is called. It is not a sound created by contact of
one thing with another thing; it is a sound automatically
created by the movement of prana inside. We can hear
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this by closing the nostrils and the eyes and ears for some
minutes.

When the pranas move inside, when the gastric juices
are operating, when we drink water or eat food, we can
feel some sound. There is an internal sound. We can feel
it when we eat or drink, or when the gastric juices are
acting or the pranas are moving—prana vayau jatharagnau
jalapane’nna-bhaksane.

Vyajyante hyantara sparsa milane cantaram tamabh,
udgare rasa gandhau ca ityaksana mantara grahah (9). We
can see darkness when we close our eyes and press our
eyeballs. There is a kind of perception—a perception not
of colour, but of absence of colour, just as in sleep there is
perception not of anything, but of nothing.

Udgare rasa gandhau: We can also have taste inside, by
belching or hiccough. When we belch, sometimes there is
some taste coming up from the stomach, and there is also
smell, gandha. Ityaksana mantara grahah. These are the
descriptions of the manner in which we can also see the
operation of the senses inside, apart from their operation
outside.

Paficokty  adana-gamana visarg-anandakah  kriyah,
krsi-vanijya-sevadyah paiicasvantar bhavanti hi  (10).
Whatever we have spoken of just now refers to the senses
of knowledge. But there are senses of action also, namely,
grasping with the hands, moving with the legs, excretion
through the aperture, etc. All actions such as agricul-
ture, industry, and office work also come under these
categories of the five active organs. Speaking, walking or
locomotion, grasping, excretion and generation—these
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are the external actions, and every other work that we
do is included within these five. Even when we do office
work, we are only grasping something or moving, and so
on. Therefore, nothing in the world can be outside the
purview of these five activities of the five karmendriyas, or
active organs, apart from the five senses of knowledge.

The five senses of knowledge give us knowledge of
things outside; they cognise things or see things. The
five organs of action create varieties of movement, as
mentioned. So we have ten organs—five of knowledge
and five of action. Every other activity comes under these.
The whole world is nothing but a huge conglomeration,
permutation and combination of the activities of these
sense organs, which are ten in number. The whole world
is this much only—entirely sensory.

Vak-pani-pada-payipasthair  aksais  tat  kriyajanih,
mukhadi-golakesv aste tat karmendriya parncakam (11).
These organs of action are located, as in the case of
the senses of knowledge, in certain parts of the body.
Grasping is of the hands, locomotion is of the feet, speech
is of the tongue, and excretion and generation are of the
lower organs. They are forces in the same way as the
senses of knowledge are forces, but are lodged in certain
parts of the body; that is the physiological system. The
physiological system is the location for the action of both
the senses of knowledge and the organs of action. They
are all situated in the face, the eyes, etc., as it has been
already described.

The mind is something very strange. It is different
from the sense organs, which give us knowledge and
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which also act. It is the king. It is Indra. Allegorically
explained, the gods are actually the senses. Indra, the
ruler of the gods, is the mind.

Mano dasendriya dhyaksam hrt-padme golake sthitam,
taccantah karanam bahyesa svatantryat vinen-driyaih (12).
The mind is the ruler of the ten senses. The senses of
knowledge and the organs of action are ruled, controlled,
directed by the mind: mano dasendriya dhyaksam. Where
is the mind situated, mostly? In the heart. The mind is
actually pervading the whole body, as a light pervades
the entire room, yet it has a location, as the light is in
the bulb. Though the bulb is the location of the light,
it nevertheless pervades the entire room. So is the mind
having a temporary location in the heart, but it actually
pervades the entire body, as light does.

Hrt-padme golake sthitam, taccantah karanam: It is called
an internal organ. Bahyesa svatantryat vinen-driyaih: As
it cannot operate without the assistance of the senses in
respect of objects outside—it cannot act directly in respect
of objects without the help of the senses—it is called an
internal organ. The senses are the external organs, and
the mind is the internal organ. That is why it is called
antahkarana.

Antahkarana, the internal organ, generally known
as the mind or the psyche, has mostly four functions to
perform, called manas-buddhi-ahamkara-chitta. Thinking
is a mental process. Intellection is the work of the
buddhi. Arrogation, self-affirmation is the work of the
ego, ahamkara. Chitta is doing the work of memory.
Thinking, understanding, affirmation or arrogation, and
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remembering are the functions of these four aspects of the
internal organ, known as manas-buddhi-ahamkara-chitta.

Aksesvarthar pite svetad guna dosa vicarakam, sattvam
rajas tamas cdsya guna vikriyate hi taih (13). When the mind
is lodged in the sense organs and it operates through any
particular sense at a particular time, it begins to judge the
pros and cons of objects outside. “This is something; this
is not something. This object is like this; this is not like
this. This is the quality of this object; this is the quality of
that object.” It begins to argue, ascertain and differentiate
values associated with the various things in the world
when it operates through the sense organs.

Internally the mind has the properties of sattva, rajas
and tamas. Therefore, it modifies itself continuously. The
mind is chanchala, as they say. It is very fickle. It is fickle
because it is constituted of the gunas of prakriti—sattva,
rajas and tamas. Sattva is very rarely experienced by the
mind because if the sattva is really revealed, we will be
happy. But how many times in the day are we happy? If we
count the minutes of real happiness, we will find that our
happiness is so fragmentary, so negligible. Our moments
of joy in this life on a particular day are so small that we
may say that sattva is practically not operating at all in the
mind. We are always distracted, worried, and thinking of
something. That is the reason why it is said that mostly
only rajas and tamas are operating in the mind, though
sattva is also there. Sometimes when we are calm and
quiet, we are philosophically minded and very charitable,
very good-natured and dispassionate, and at that time we
feel happiness inside. So it is not that sattva is not there,
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but rarely is it manifest. Mostly it is rajas and tamas that
are manifest. With these qualities of sattva, rajas and
tamas, the mind changes its condition from moment to
moment. It is fickle due to this reason.

Vairagyam ksantir-audaryam ityadyas-sattva-sambhavah,
kama-krodhau lobha-yatnau vityadyah rajaso-tthitah (14).
What are the characteristics of the sattva guna? If we are
endowed with sattva, how do we behave? Our behaviour
under sattva is explained here: dispassion. The more
are we sattvic in our mind, the less is the desire for
things. Dispassion is vairagya. This is one quality that
we will see in ourselves as sattva predominates in us.
Forbearance, tolerance, and absence of a sudden reaction
to things outside are the qualities of sattva. There is large-
heartedness, charitableness, compassion, and a feeling of
goodness towards people. Many other qualities are also
there. Ityadyas-sattva-sambhavah: They are the qualities
manifest in us on account of the preponderance of the
sattva guna.

But if rajas is predominant, what happens to us?
Kama-krodhau: Suddenly some desire inside us erupts: “I
want this.” And if we cannot get it, we are angry, krodha.
First there is desire, and anger follows when there is
no chance for the fulfilment of desire. Anger, desire
and greed, lobha, are characteristics of rajas. Desire of a
passionate nature is called kama. Irascibility, anger, is
called krodha. Greed for material wealth, money, land,
house, etc., is called lobha. Kama, krodha, lobha—these
are the qualities that we reveal in ourselves when rajas
predominates. Apart from this, we become very active.
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Vityadyah rajaso-tthitah: Very agitated, distracted—we
cannot keep quiet even for one minute and are always
running about here and there, and are tremendously
excited. That is our nature when rajas is predominant.

Alasyam bhranti tandradya vikardas tamasot thitah,
sattvikaih punya nispattih papot pattis ca rajasaih (15). When
tamas is there, we think like this: “It doesn’t matter. Let us
see tomorrow. What is the urgency about it? The day after
tomorrow is all right. Why worry? Go slow, go slow.” We
will be simply brooding. That is alasya, lethargy. Bhranti
is not perceiving things properly, wrongly calculating
things, misplacing of facts, misjudgement. All these are
qualities of tamas, in addition to actual sleep.

So here it is, how we behave in this world when we are
under the subjection of one or the other of these gunas,
properties of prakriti—sattva, raja and tamas respectively.
If we are sattvicly endowed, we are virtuous and righteous:
sattvikaih punya nispattih. Good deeds are not possible
when we are rajasic in nature. We always do wrong things.
When we are in the state of sattva, we have an inclination
to do virtuous deeds; we become righteous in our
behaviour. But when we are rajasic, we do sinful actions,
erroneous deeds: papot pattis ca rajasaih.

Tamasair-nobhayam kintu vrthayuh ksapanam bhavet,
atraham pratyayl karteti evam loke vyavasthitih (16). But
in tamas, we do no action. It is a waste of time: vrthayuh
ksapanam bhavet. In rajas, we do something; in sattva, we
do something greater. But in tamas, we do nothing, so
the author says that in the tamas condition we are really
wasting our life.
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Atraham pratyayi karta. In these characteristics
mentioned, through the manifestation of sattva, rajas or
tamas, there is a principle inside which says, “I am like this.
I am happy. I am unhappy. I am full of desire. I am angry.
I am torpid in my mind. I am righteous. I do this action.
I do that action.” This principle of consciousness that is
asserting these movements through the three qualities
of sattva, rajas and tamas is called karta, or the doer of
things, the agent of action, ahamkara, ego, intellect,
reason, whatever we call it. Intellect, reason and ego all
go together. It is the knower, the doer, the assumer of
everything into itself. The agency in action is attributable
to this particular principle of egoism, and it is associated
with the intellect. This is how we have to explain the nature
of the sense functions, the organs of action, the properties
of prakriti—sattva, rajas, tamas—how they act upon us, and
how they are all appropriated into our own personality by
a principle in us called ego: kartritva bhavana.

Spasta Sabdadi yuktesu bhauti katva mati sphutam, aksa
davapi tat sastra yukibhyam avadharyatam (17). We know
all the objects of the world are actually physical in their
nature. There is no need to argue on this matter. How do
we know that objects are material? We can touch them,
see them, taste them, smell them, and the like. They are
solid substances. That the world is made up of physical
matter is something obvious. But how do we know that
the sense organs are also made up of the same category of
materiality?

As mentioned, we cannot actually perceive the
materiality of the sense organs because here, in the case
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of the senses of knowledge at least, the materiality is of a
sattvic nature—rarefied matter. Rarefied matter is sattva,
distracted matter is rajas, and stable, fixed matter is tamas.
Because of their internality and their constituency being
totally inside, we are unable to know that they exist at all.
But by inference, we can know that they do exist because
if there is no correspondence between the sense of seeing
with light, light would not be seen. Inasmuch as there
is a possibility of coming in contact with the light, it is
necessary to infer that there is a corresponding frequency
to the principle of light in our own selves.

So is the case with hearing. We cannot hear every
kind of sound. Only a particular frequency of sound
can be heard by the eardrums. Similarly, taste—our
tongue cannot feel every kind of taste. We are placed in
a particular frequency level of the world. High frequency
actions cannot be contacted, and low frequency actions
also cannot be contacted. Neither can we see heaven, nor
can we see hell. We can see only the Earth, because heaven
is a high-frequency existence. It is beyond the level of the
frequency of our mind and intellect. We do not see hell,
because we are superior to it. We see only the middle
portion, which is corresponding to the frequency of the
objects of the world, the world as a whole. By inference we
can conclude that the senses of knowledge and the mind
are also constituted of a similar material substance, because
similars attract similars; dissimilars repel. The fact of there
being such a thing called sensory perception should prove
that the senses are also made up of the same categories as
the objects themselves. By inference we can know it.
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Ekadasen driyair yuktyd Sastrena pyava gamyate, yavat
kimcit bhave detat idam Sabdo ditam jagat (18). It was
mentioned that Sage Uddalaka declared that all this is
Pure Being alone: sad eva saumya, idam agra dsid ekam
evadvitiyam. Idam: All this. What is meant by “all this”?
The word ‘this’ is explained in this 18th verse. Whatever
is cognisable by the senses of knowledge, whatever is
contactable through the five organs of action, whatever
is conceivable by the mind, whatever can be known
through scripture or instruction from a teacher—all
this put together, this whole universe of perception and
knowledge—is called idam: this. The entire universe of
cognition, perception and action—nama, rupa, kriya,
prapancha—name, form, action, world, everything,
whatever is conceivable, contactable, measurable or
worth dealing with in any way whatsoever, is included
within this vast inclusiveness, the whole world, jagat, and
the term used to demonstrate this vast universe is idam.

This wonderful thing, this whole thing that we see and
we can conceive is Pure Existence. This is the instruction
of Uddalaka to Svetaketu, the meaning of which is being
studied further in the following verses.



>>Discourse 8«
CHAPTER TWO: VERSES 19-34

PANCHA MAHABHUTA VIVEKA
DISCRIMINATION OF THE ELEMENTS

This Second Chapter and the following one, the
Third, have two different purposes. The Second
Chapter analyses the nature of universal intelligence as
distinguishable from the five elements which constitute
the whole universe—earth, water, fire, air, ether. Towards
that end, we are moving through this long introduction
commencing with the definition of Ultimate Existence
as Pure Being: One alone without a second. From
this, certain controversial ideas arise which the author
takes into consideration, especially in relation to those
doctrines which consider non-existence as the beginning
of things, and not Existence as the beginning of things.
Nothingness is the original condition of all things.
Shunyata is the Sanskrit word for it. Nil, zero, vacuum,
nothingness is the original state of things. All the world
will be reduced to a vacuum when dissolution takes place,
or when the effects are resolved into their causes. The
idea behind this is that the world is as much a vacuum as
its cause is. The Madhyamika doctrine, which is a section
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of Buddhist philosophy, emphasises this aspect of the
original nothingness of all things and, incidentally, also
the nothingness of everything that is apparently visible to
the eyes. This question is taken up by the author of the
Panchadasi, with which we proceed.

Idam sarvam pura srster-edam-eva-dvitiyakam, sad-ev-
dasin-nama-rupe nastam-ity-aruner-vacah (19). Aruni, which
is the name of Uddalaka, the teacher of Svetaketu in the
Sixth Chapter of the Chhandogya Upanishad, says that
in the beginning, all this was Existence, pure and simple,
One alone without a second. Sad-ev-dsin: Existence alone
was. Nama-ripe nastam: The names and the forms of
the world did not exist. The whole world of perception
is constituted of name, form and action. Inasmuch as
names and forms could not be there in the origin of
things because they were created later on in terms of
the manifestation of space and time—names and forms
cannot be there unless there is space and time, and in Pure
Existence, space and time cannot be there—therefore,
it is concluded that there were no names and no forms
whatsoever, no categorisation into particulars in the
original state of Being, which was One alone without a
second. It has no internal differentiation, external variety
or any kind of contact with anything.

There are different kinds of variety or separateness,
which will all be denied in the nature of the Ultimate
Being. We know there are things called differences in this
world. A branch of a tree is different from another branch
of a tree. Within the tree itself, there is internal difference.
One branch is not like another branch, one twig is not like
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another twig, and even one leaf is not like another leaf.
There is also internal difference in our body. The hands
are different from the legs, the legs are different from the
nose, and so on. This difference that is observed within
the body of a single entity is called svagata bheda. Svagata
means internal variety, as is the case with the difference
we see among the branches of a tree.

Vrksasya svagato bhedah patra puspa phaladi-bhih, vrksan
tarat sajatiyo vijatiyas-siladitah (20). A leaf is different
from a flower, a flower is different from a fruit, etc., in a
tree. This is a difference that is internal to the organism of
the tree. But one tree is different from another tree. This
is not internal difference, but external difference. The
hands may be different from the feet of the same person,
but one person is different from another person. This
is called vijatiya bheda, external differentiation. Svagata
bheda is internal differentiation, as among the limbs
of the body; vijativa bheda is differentiation between
contraries, totally different things, as between one tree
and another tree, though of the same species. One person
is different from another person, notwithstanding the
fact that all persons are of the same species. But there can
also be difference of variety in species. A tree is different
from a stone. Here, the difference is between the species
itself. Firstly, it is svagata bheda, internal differentiation
within oneself. Secondly, it is external differentiation
among the same species. Thirdly, it is differentiation
between different species, like a tree and a stone. So
there are three kinds of difference which we can imagine
in our minds.
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But none of these differences can apply to Pure
Existence. Pure Being is indivisible in its nature. The
indivisibility of its character prevents any kind of internal
differentiation within itself. It has no limbs. We cannot
say that one part of Existence is different from another
part of Existence as one limb is different from another
limb of the body. Therefore, internal differentiation is
not possible in Existence.

External differentiation is also not possible, such as
itself being different from another of its own species,
because there is no species equal to Existence. It is unique
by itself. Hence, the external type of differentiation also
does not apply. The third variety, which is the difterence
of variety of species, also does not apply to Pure Being
because while there can be a stone outside a tree, there
cannot be anything outside Pure Being, externality not
being there. Thus, the three kinds of difference are denied
in Pure Being.

Tatha sad-vastuno bheda trayam praptam nivaryate,
aikya vadharana dvaita prati sedhai stribhih kramat (21).
We have refuted the possibility of there being any kind of
difference within or without Pure Existence. Why? Aikya
vadharana dvaita prati sedhai stribhih kramat: One alone
without a second. These three terms, ekam, eva, advaita,
deny three kinds of difference. ‘One alone’, ekam, refutes
the possibility of internal variety. ‘Alone’ refutes the
possibility of external differentiation. Advaita, ‘secondless’,
refutes the third possibility of difference from another
species. This one phrase refutes three kinds of difference:
One alone without a second. Thus is the instruction of
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the great Sage Uddalaka to his disciple Svetaketu, as we
have it elaborately described in the Sixth Chapter of the
Chhandogya Upanishad.

Sato nava yavas sankyas tadamsasya nirtipanat, namartupe
na tasyamsau tayo radya pyanud bhavat (22). We should
not even dream that there can be limbs inside Existence
because then limbs must exist, and there cannot be a
differentiation in Existence itself, as if there are parts of
Existence. Tadam$asya niripanat: We cannot think that
perhaps there are varieties or differentiations within
Pure Existence because we cannot conceive fraction,
divisibility, part, segmentation, in indivisibility.

Namaripe na tasyamsau: Names and forms, the variety
of creation, cannot be regarded as part of Existence
because they did not exist prior to creation. Tayo radyd
pyanud bhavat: They have not started; they have not even
originated to be. Therefore, names and forms, which
constitute the substance of this world, cannot be associated
with this Universal Existence in any manner whatsoever,
and should not make us feel that perhaps the names and
the forms and the variety of this creation may introduce a
kind of difference. Such a thing is not possible.

Namarupo dbhava syaiva srsti tvat srstitah purd, na
tayo rudbhavas tasmat niramsam sad yatha viyat (23).
Creation is nothing but the manifestation of name
and form. When designation, epithet and concretised
presentations of forms arise, we begin to feel that creation
has started. Creation is nothing but variety, which is
essentially form and designation. But such a thing could
not be there prior to creation. Hence, we should not
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associate the differentiating characters of name and
form with Existence, which was there even prior to the
commencement of creation. Na tayo rudbhavas: There
was no origin of names and forms then. Therefore, what
do we conclude? Niramsam sad yatha viyat: As space is
divisionless and it is homogeneously spread out, so Pure
Existence is homogeneous and undivided in its nature.
Niramsam, without any kind of part within itself.

Sadantaram sajatiyam na vailaksanya varjandat, nama riipo
padhi bhedarn vina naiva sato bhida (24). If there is some
Existence second to that Existence—another Existence
different from the Existence we are considering—then
we can say that there is variety in the same species. But
such a thing is not possible, as we have already noted—na
vailaksanya varjanat—because specification of Existence as
constituting something other than itself is not possible.
There cannot be any kind of difference of one Existence
from another Existence since two Existences cannot be
there, because even the difference imagined between two
so-called Existences has to be existing. The imagined
difference between two Existences should be existing;
therefore, Existence is uniform.

Namaripo padhi bhedam vinda naiva sato bhida. The
differentiations that we are thinking of in our mind are
only in terms of name and form. We are repeating it again
and again. Because of the fact that names and forms could
not be there prior to creation, no difference of any kind
can be imagined in Pure Existence.

Vijatiya masattattu no khalva stiti gamyate, nasyatah
prati yogitvam vijatiyat bhida kutah (25). Anything that
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is other than Existence is non-existence; therefore, it is
a non-entity. We cannot imagine that something can be
there outside Existence, because that which is imagined to
be outside Existence is other than Existence, equivalent to
non-existence. So we should not bother about anything
external to Existence as it is only affirming non-entity,
which has no sense at all.

Nasydtah prati yogitvam: There is no opposition to
Pure Existence. Contrary to Existence, nothing can be;
opposed to Existence, nothing can be; and second to
Existence, nothing can be. Vijatiyat bhida kutah: What to
speak of the difference between Existence and something
other than Existence. That is, three types of difference are
denied here in respect of Pure Being.

Ekameva dvitiyam sat siddha matra tu kecana, vihvala
asadevedam pura siditya varnayan (26). People cannot
conceive of Pure Existence because the mind always
objectifies whatever it thinks. Even after hearing a
thousand times that Existence cannot be divided, that it
has always to be divisionless, the conscious mind, which
always imagines its contents as something standing
outside, brings into force the argument that Existence is
divided as between the subject and the object, between
the perceiver and the perceived, or that it is a content of
somebody’s awareness.

The German philosopher Hegel said that Pure
Existence is equal to non-existence. To say that Existence
alone is, is another way of saying that non-existence alone
is, because his idea is that we cannot conceive Existence
in the mind except as an object or a content of itself.
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Anything that we think, even when we assert Existence, is
apartof our thinking process. Butif we say itis a part of the
thinking process, it becomes divided between the subject
and the object, and then it ceases to be universal. The
moment we say it is not an object at all—it is not a content
of the mind—it becomes a featureless, meaningless
non-entity, as it were, because of its not being a content
of anybody’s awareness. This is a peculiar argument that
arises due to inexperience. Intellectual philosophy is not
enough. We must have direct experience of this truth by
intuition, which Hegel did not have.

Something like this is also the argument of the nihilist
philosophers who say that the relativity of things, the
factor of one thing hanging on another thing, denies
the substance of anything. Everything in the world is
conditioned by everything else; nothing is independent
by itself. The existence of one thing is possible on account
of the existence of something else. If that is the case,
nothing is absolutely existing; therefore, there is no such
thing as Absolute Existence. What finally exists? Zero,
nil, vacuum—that is Ultimate Reality. This is one kind of
argument.

Magnasy-abdhau yatha-ksani vihvalani tathasya dhih,
akhandaika rasam Srutva nispracara bibhetyatah (27). The
author says thatas a person drowned in deep waters cannot
open his eyes and see anything, a person whose mind is
expected to drown itself in the ocean of Existence closes
his eyes and begins to see darkness in front of him, rather
than Pure Existence. The waters in which we are drowned
cannot be seen with our eyes because we have closed
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our eyes, because we are inside. Similarly, people who
try to conceive Pure Existence with their understanding
suddenly close the eyes of their consciousness and imagine
that it is like darkness—as a person with closed eyes inside
the water may think that there is nothing inside, while
it is all water. Akhandaikarasa, undivided essence, is the
original nature of things. Akhanda is undivided; ikarasa
is pure essence. Undivided pure essence is the nature of
Ultimate Existence.

By hearing this, the mind is baffled. It is unable to
contain this thought. How is it possible to expect the
mind, which is alocated, cognising entity, to comprehend
within itself that which is everywhere and inclusive of even
itself? The mind is included even within the principle of
Existence; therefore, the mind cannot conceive it. This is
the reason why the intellect becomes baftled and we begin
to feel that Existence is like non-existence.

Gaudapada Acharya in his Mandukya Karika says that
if we put children in an empty space and nobody is there
in front of them, they will cry because they are afraid. If
we place a child in the wilderness where there is nobody
to be seen and there is nothing outside, it will start crying.
The child is crying not because it is afraid of something
that is there. It is afraid because there is nothing there. It
is crying because of the fear of non-entity, rather than the
fear of entities.

Gauddcarya nirvikalpe samadha vanya yoginam, sakara
brahma nisthanam atyantarn bhaya miicire (28). Gaudapada
Acharya, the great Guru of Sankaracharya, says that
when we enter into nirvikalpa samadhi, or abstract
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meditation where the mind itself is dissolved in the
equilibrium of pure awareness, it sees nothing in front
of it, and gets frightened. There is agitation of the
consciousness in the same way as the child is agitated
because it can see nothing in front of it. The fear arises
on account of there being no object in front, not because
of the presence of something. Usually, fear arises on
account of the presence of something outside. This is a
peculiar kind of fear arising out of there being nothing
at all. Such a kind of predicament of there being nothing
outside Pure Existence is the reason why baffled minds
imagine that non-existence is the origin of things, instead
of Pure Existence: sakara brahma nisthanam atyantam
bhaya muiicire.

This yoga which Gaudapada Acharya mentions is
called asparsa yoga. It is a yoga, or union, of no union.
Yoga is contact; asparsa is non-contact. It is the contact
of no contact. We do not come in contact with Brahman,
and yet we come in contact with it in some way.
Generally, contact is of one thing with another thing,
but here, consciousness which is contacting Brahman is
not something outside Brahman; therefore, we cannot
say consciousness is contacting Brahman. It is the Self
contacting itself. It is, therefore, a non-contactual
contact. Hence, it is called asparsa yoga—wherein placed,
the mind is frightened. It cannot any more conceive such
a state, and it cannot stand there for more than a minute.

Asparsa yogo namaisa durdarsas-sarva-yogibhih, yogino
bibhyati hy-asmad-abhaye bhata darsinah (29). This is very
difficult to attain. Ordinary so-called yogis cannot attain
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that state of total immersion in utter universality where
the mind also gets dissolved. Durdarsas-sarva-yogibhih:
Ordinary yogis cannot attain to that state. Yogino bibhyati
hy-asmad: Even yogis are frightened to hear of this
transcendent state; abhaye bhata darsinah: because they
see fear where there is really no cause for fear.

Bhagavat pijya padasca Suska tarka patinamiin, ahur
madhyamikan bhrantan acintye’smin  sadatmani (30).
Bhagavatpada Acharya is Acharya Sankara. He, in his
commentaries, in his writings, refers to these arguments
which are bereft of substance—empty quibbling of the
Madhyamikas and the relativists who begin to affirm
the existence of non-existence. They do not know what
they are speaking about; and this happens to them
because of the incomprehensibility of the Absolute, the
unthinkability of universality.

Anadrtya Srutim maurkhyad-ime bauddhda tamasvinah,
dapedire nirat matvam anumanaika caksusah (31). One of the
nihilistarguments is that the Self does not exist; there is no
such thing as Self-consciousness. This assertion is totally
contrary to scriptural arguments such as in the Vedas, the
Upanishads and the Bhagavadgita. They imagine that
they know everything. By pure argument and the force
of logical analysis of the relativity of things, they come to
an unfounded conclusion that ultimately not only is there
nothing in the universe, there is not even the thinker—
not even the person who affirms that there is nothing.

The feasibility of this argument is very clear. When
the doubter denies and doubts himself, the negation of a
thing is also negated. First of all, it is negated. Existence
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is negated. It is converted into non-existence: only
non-existence was. Now, inasmuch as non-existence
was, the person who makes that statement is also
non-existent, which means the argument fails. So there is
a self-contradiction in the very statement “Non-existence
was” instead of “Pure Existence was”. This is the fate of
people who rely purely on dry logic without having
internal experience.

Sinyam-asid iti brise sadyogam va sadatamatam,
Sunyasya na tu tadyuktam ubhayam vyaha-tatvatah (32).
When you say that nothingness is, do you mean to
say that nothingness is associated with Existence, or
that nothingness is independently existing? There
are only two possibilities. The so-called nothingness
that you are aflirming has either to be associated with
Existence, or it is by itself Existence. Now, you cannot
associate non-existence with Existence, because they
are contraries. As light and darkness cannot be brought
together, Existence and non-existence cannot come
together. Therefore, the possibility of the association of
non-existence with Existence is ruled out.

Now you may say that non-existence exists. If
that is the case, what is your great argument? You are
saying that non-existence exists, and we are telling
you the same thing: there is Existence. You may call it
by any name you like, but you cannot define it as some
particular thing like non-existence, because Existence
is a generality of foundation for anything that you can
talk of, think of or imagine in the mind and, therefore,
to say that non-existence exists is not to introduce a
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duality between non-existence and Existence; actually,
you are refuting your own argument and denying the
meaning of non-existence. You are virtually falling on
Pure Existence only.

Na yuktas tamasa suryo ndpi casau tamomayah,
sac-chinyayor-virodhi tvat Sinyam dsit-katham vada (33).
As sunlight cannot be associated with the darkness of
night, you cannot associate Existence with non-existence.
The sun is neither associated with darkness, nor is he
himself darkness. In a similar manner, there is such a
contradiction between light and darkness. The same is
the case with the contradiction between non-existence
and Existence. How on Earth could you imagine the
association of non-existence with Existence, or assert the
existence of non-existence as different from Existence?
It is virtually affirming the very same position that we
have been maintaining, that Existence alone was—sad
eva, saumya, idam agra asid (C.U. 6.2.1), which the great
Uddalaka proclaimed many years back.

Viyadader namartipe madyaya suvikalpite, Stnyasya
namaripe ca tatha cet jivyatam ciram (34). The nihilists
may say that universally spread-out objects, such as space,
appear to be visible and perceptible on account of the
illusion of there being name and form for them. We see
space, for instance; we can know there is space there. It
has not really got name and form, but we assume some
sort of name and form in it as extendedness, depth,
infinity, and so on. It is pure illusion that has been foisted
upon an otherwise non-existent inﬁnity or extension
which is space.
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The siddhantin speaks to the opponent: If you
say that even the categorisation of non-existence
as something different from Existence is due to the
association of descriptive characters of non-existence,
then we are agreeable to your argument. We will
remove the descriptive characters of name and form
from non-existence, and we will have only Existence
remaining. So in any way, in any circumstance, with any
argument whatsoever, wherever you go, you are cornered
into the acceptance of the fact that the ultimate reality is
Pure Being, and the great statement of Uddalaka stands
valid forever and ever. Sad eva, saumya, idam agra dsid:
Pure Being is the only reality.
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PANCHA MAHABHUTA VIVEKA
DISCRIMINATION OF THE ELEMENTS

The relationship between Existence and non-existence
was held to be impossible. Na yuktas tamasa siryo ndpi casau
tamomayah, sac-chiinyayor-virodhi tvat sunyam asit-katham
vada (33). The sun is neither associated with darkness,
nor is he himself an embodiment of darkness. In such
a case, how would it be possible for anyone to say that
there was such a thing called non-existence? How could
it be meaningful to assert that, once upon a time, there
was non-existence? Non-existence cannot be conceived.
The moment it is conceived, it becomes Existence. If it
cannot be conceived, it is not there. So the affirmation
of a thing which is contrary to common sense and the
principles of logic should not be admitted into the field
of a reasonable way of understanding the great statement
of the Upanishad, sad eva, saumya, idam agra asid ekam
evadvitiyam (C.U. 6.2.1): One alone, without a second, was.

Viyadader namartipe mayaya suvikalpite, sunyasya
namaripe ca tathd cet jivyatam ciram (34). It may be argued
that things such as space appear to be perceptible on
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account of the association with names and forms falsely
foisted upon them—such as dimension, colour, depth,
etc. There is no measurable dimension of space; also,
space has no conceivable depth, and it has no colour. In
spite of its being of this nature, common-sense perception
seems to hold the view that there are these characteristics
in space. They are falsely assumed. If non-existence also
is conceived in a similar manner and its untenability is
due to the association of negative characters, then we ask
you to remove those negative characters, and then what
remains is the positive character of non-existence. Minus
‘non’, only Existence remains.

Sato’pi nama rupe dve kalpite cet tada vada, kutreti
niradhis thano na bhramah kvatcit iksyate (35). Even
the concept of Existence is sometimes objectified. For
instance, when we say the world exists, we forget that we
are also a part of the world and, therefore, we cannot make
a statement like that. Yet, we assume a sort of subjectivity
of consciousness in our own selves. We feel that we are
the perceivers of something which is not our own selves,
and which we call the world. This is, again, an instance of
foisting characteristics of externality onto a thing which
is not really external. The world is not an external object.
It is not outside us, and yet we see it outside. This is a
mistake that we commit, an error in the very structure of
perception.

In a similar manner, if we say that non-existence has
been properly conceived, we again ask the question:
“Where does non-existence exist?” Which is the
adishthana or the substratum of non-existence? It must
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exist somewhere. Even non-existence, in order that it may
have any significance, must be existing. If it is existing, it
is no more non-existence. So the argument of the nihilist
is refuted.

Sadast diti sabdartha bhede vai gunya mapatet, abhede
punarukti syat maivam loke tatheksanat (36). The statement
of Uddalaka in the Upanishad is sad eva asid: Existence
alone was. Now the objector raises a question: “Why do
you say ‘Existence was’, as if it is not now? What is the
purpose of the teacher making this statement in this
manner, sad eva asid, as if it was there once upon a time?”

To this, the answer is that it is only a metaphorical
way of expressing a fact which requires to be properly
understood by the mind of an ordinary human being.
The objection is that ‘Existence’ and the verb following
it, asid, or ‘was’, are to be separated as two different
connotations, and then there would be duality; and
if we say that the verb is identical with Existence, it
would be tautological. It is like saying “What is, is is” or
“What was, was was”. What was, was; what is, is. This
is called a tautological argument. So we are involved in
a repetitious way of describing a thing in a way which
the word ‘sentence’ seems to connote—namely, sat asid.
Asid is a Sanskrit word. It is the past tense of asti, ‘exists’.
Existence existed. That seems to be the meaning. We
should not make statements like that because nobody
says “Existence existed”. That is a repetitious way of
making a statement, called tautological. So either it is a
tautology or it is characterised by duality. The word asid,
or ‘existed’, should not be there.
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The answer is that every sentence requires a verb.
We cannot merely make a statement with one word:
Existence. The teacher cannot convey any sense to the
student by saying, “My dear boy, Existence.” A sentence
has to be uttered, and whenever a sentence is formed,
there is a subject and a predicate. There is a noun and a
verb; otherwise, the sentence does not convey any sense.
So to create meaning in the statement, the Guru uses a
verb. It is not intended to create duality, nor is it intended
to be tautological, but it is only a metaphorical way of
expressing a sentence which cannot be grammatically
expressed in any other manner.

For instance, statements such as “The deed is done”,
“The speech is spoken”, “The burden is borne” are not
to be considered as tautological. “The deed is done”
Do we not say that? It has a meaning of its own. “The
deed is done” means the deed has been executed. The
great teacher Uddalaka has employed that same means
of expression when he said “Existence alone was” as is
employed in these other common expressions.

The idea of ‘was’, or the past tense, is to take into
consideration the standpoint of the student. Students are
likely to feel that the world has been created, and that it
is filled with names and forms that have an origin, and
that before the origin of names and forms in the form
of this world, there were no names and forms. What
was there then? Pure Existence was. It does not follow
that Existence is not now. It is even now, but from our
standpoint of an acceptance of there being such a thing
called creation in terms of name and form, it is to satisfy
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our curiosity and sentiment that statements of this kind
are made: Existence was. Existence was, in the sense
that there was only Existence, minus association with
name and form as they appear to be now in the form
of the world of perception. So for our elucidation and
instruction such statements are made, but they are not to
be taken literally. Any illustration should not be stretched
beyond limits. The superimposition of Brahman has
taken place over the world, we say. As the snake is
superimposed on the rope, the world is superimposed
on Brahman. This analogy is only intended to convey
the act of superimposition, but it does not mean that the
world is long like a snake or curled like a rope, and so on.
That is called an extension of an illustration beyond the
permissible limit.

In a similar manner, we have to understand the
intention of the author when he says that Existence
was. The spirit of the argument is more important than
the letter. We should not linguistically, grammatically
construe the meaning of that sentence and say it is
tautological, or it implies duality, and Existence could
not be a past tense, it should be universal, and so on.
It is correct, but the student cannot understand it. In
educational policy, the student’s point of view is more
important than the teacher’s point of view.

Kartavyam kurute vakyam brute dharyasya dharanam,
ityadi vasana vistam pratya sitsadi tiranam (37). As we
say “The deed is done”, etc., so it was said by Uddalaka
“Existence was, and Existence alone was” because there
was no time at that time. During creation, there was
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no time. Time is an evolute. Time is something that
proceeded later on as an effect. In Pure Existence, prior
to the manifestation of name and form, there was no
time. “Once upon a time, in ancient days, God alone was,
Existence alone was.” Statements of this kind imply the
timelessness of God, the non-temporality of Existence.

Kalabhave pure tyuktih kala vasanaya yutam, Sisyam
pratyeva tendtra divitiyam nahi Samkyate (38). When we say
“Originally, God only was” the term ‘originally’ means
beyond time. For the elucidation of the student who is
not able to understand anything except in terms of visible
objects, creation, name and form, etc., such statements
are made. So please understand the spirit in which it is
said and do not take it literally.

All argument, all questioning is on a dualistic basis. We
cannot have a non-dualistic question or a non-dualistic
answer. Codyam va pariharo va kriyatam dvaita bhasaya,
advaita bhasaya codyam nasti ndpi taduttaram (39).
Chodya is a question. Parihara is an answer. It is only in
the language of duality that we raise questions, because
questions are raised in the form of sentences. As sentences
are divided into the subject and the predicate, the very
question implies a duality in a grammatical proposition,
and the answer also has to be given in a sentence, in
a similar manner. So any kind of question, whether
philosophical, metaphysical or religious, is based on the
concept of duality on account of the fact that expression
is not possible unless consciousness is rooted in duality. So
is the case with the answer. But in pure indivisibility, no
question arises, and no answer is necessary.
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In the beginning, there was a total equilibrium of
forces. This is what the Nasadiya Sukta of the Veda tells
us, which is quoted here in the 40th verse. Tada stimita
gambhiram na tejo na tamastatam, anakhya manabhi vyaktam
sat kificit avasisyate (40). Originally, what was there? It was
pure stability, profundity, stillness, absence of any kind
of movement, no light, no darkness. We cannot know
what was there. It is impossible to describe, impossible to
conceive. There was Pure Being as the potential of future
creation.

The Nasadiya Sukta of the Vedas says: ndsad asin
no sad asit tadanim nasid rajo no vyoma paro yat (N.S. 1).
There was neither existence nor non-existence, because
there was nobody to conceive the factor of existence or
non-existence. Nobody was there to say that existence was;
nobody was there to say that nothing was. Therefore, in
the absence of any kind of awareness of there being either
this or that, it could not have been described in any other
manner except as neither existence nor non-existence.
Pure Being, as such, was.

Nanu bhimya dikam ma bhiit paraman vanta nasatah,
katham te viyato’sattvam buddhima rohatiti cet (41). A
question arises. We can imagine this subtlety to which
all physical objects such as elements can be reduced.
They can be reduced to such subtlety that they may
be not there at all, for all practical purposes. They get
reduced to powder, dust, atoms, forces, so that the gross
elements are not there. So we can conceive of such a state
of affairs where the visible physical objects, such as the
five elements, become invisible to the senses. Can it be
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said that space is also of the same nature? How can we say
that space is an inconceivable object? How do we conceive
space? Does space exist, or does it not exist? The existence
of space has been accepted on account of its being visible
to the eyes and our feeling that there is spatiality, or room,
around us. There is a consciousness of room around us;
therefore, we feel that there is space. Or because of the
fact that we can see some greater distance apart from us,
we feel that there is space, though it is actually bereft of
any kind of concreteness or solidity.

Atyantam nirjagad vyoma yatha te buddhi masritam,
tathaiva sannirakasam kuto nasrayate matim (42). The
question was raised as to how Pure Existence could be
conceived in the mind. It is conceived in the same way
as space is conceived. Though space is not an object
of perception and yet it is considered as an object of
perception by the senses, Pure Existence is not an object
of perception and yet it can be conceived in such a manner
as to include the perceiving consciousness also, and yet
remain as a temporally conceivable object—as space is in
front of the sense organs.

Nirjagad vyoma drsttam cet prakasa tamasi vina, kva
drstam kinca te pakse na pratyaksam viyat khalu (43). All
these arguments are connected with the nihilists. We are
going on arguing over the same point again and again.
They all pinpoint the question of nihilists asserting that
there is such a thing called non-existence, and Advaitins
want to refute that position because the question of
non-existence does not arise. So in connection with that,
a further argument is raised.
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Empty space, which is said to be a perceptible object, is
really not a perceptible object. It appears to be perceptible
on account of light and darkness. If there is no association
of space with light and darkness, there will also be no
perceptibility of space. So the concept that space can be
conceived or perceived is not true. In a similar manner,
we can say that non-existence is also not a conceivable or
perceivable concept. It is impossible to have any notion
of non-existence, either as a perceptible object or as a
conceivable one. Pure Existence is uncontaminated by the
notions of space, time and object.

Sadvastu Suddhan tvasamabhih niscittair anubhitiyate,
tusnim stitau na Sunyatvam Stunya buddhesca varjanat (44).
When we are calm and quiet in our own selves, withdrawn
inward, without any kind of distraction or disturbance in
our mind, we are fully contented and perfectly happy.
When we are seated in that calm and quiet mood in our
own room, without any disturbance from outside, we
feel a sense of purity of Existence in us. If we sit calm
and quiet in a particular posture for a long time—seated
in an asana or in a meditation pose for some time, half
an hour, one hour without shaking the body, with the
spine, neck and head erect in one column—we feel that
we are slowly beginning to expand our dimension into
a largeness greater than, wider than the body. We even
feel that we are something like a big mountain sitting
there—a heavy weight, stable, unshakable—and we are
Pure Being, uncontaminated with externality. Even in our
own psychological state we can have some sense of Pure
Existence, provided that we can purge our mind of desires
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and be able to sit alone for some time, free from anxieties
of any kind, which are the characteristic of the mind.
Ttsnim stitau na Sunyatvam sinya buddhesca varjanat: Pure
non-existence cannot be conceived. Again the author says
the same thing.

Sad buddhi rapi cenndsti mastvasya sva prabhat vatah,
nirmanaskatva saksi tvat san matram sugamam nrnam (45).
Consciousness of Existence should not be construed in
the sense of some intelligence or intellect conceiving
the object outside. It is not buddhi or our understanding
that is asserting the existence of Existence, because
Existence is Self-conscious: sva prabhat. All objects in
the world require the intelligence of the perceiver or the
understander in order that they may be known; but in the
case of Existence, the perceiver is not necessary.

As a matter of fact, no perceiver can perceive Pure
Existence. Who can perceive Existence? Not any individ-
ual, inasmuch as Existence includes all individuals. Then
who is conscious of Existence? Existence itself is conscious
of Existence. It is Pure Existence being conscious of itself.
Sat becomes Chit: sva prabhat. This is an experience that
we too have, when we are free from anxieties, distractions
of rajas, and we remain as pure witnesses in our deepest
consciousness.

Mano jrmbhana rahite yatha saksi nirakulah, maya
jrumbhanatah purvam sattathaiva nirakulam (46). The pure
witness consciousness in us is seen to be stable, calm and
contented within itself, provided that the mind does not
expand itself into the region of its desires and anxieties.
Free from desires and all the psychological impurities
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of the mind, the pure witnessing consciousness will
be in the state of contentment and never get disturbed
by anything else. In a similar manner, Pure Existence
was uncontaminated by names and forms before the
origin of maya shakti Maya is the power of Ishvara.
It is the cosmic sattva of prakriti which becomes the
body, as it were, of Ishvara consciousness; and before
the manifestation of maya took place—that is to say,
before Brahman Consciousness got reflected through
the pure sattva of prakriti—there was Existence, pure
and simple, in the same way that before consciousness
in the individual got reflected or identified with
the avidya, it was very happy. We also can have an
inkling of Pure Existence if we exert a little bit to free
our mind from thoughts of every kind and be true to our
own selves. “To thine own self be true.”

Nistatva karya gamyadsya Saktir madya’gni Saktivat, na
hi Saktih kvacit kaiscit budhyate karyatah pura (47). There
is a power of God called maya, a shakti. It is difficult to
understand what this shakti is. When we say that God has
power, maya shakti, we are likely to imagine that shakti
is different from the owner of that shakti “God wields
maya.” When we make statements of this kind, we are
likely to wrongly assume that God is wielding something
externally, such as an instrument, a fountain pen, a
weapon, etc. None of the illustrations hold good. Shakti,
or the power of something, is inseparable from the thing
in which shakti inheres.

Na hi $aktih kvacit kaiscit budhyate karyatah pura. We
cannot know the existence of the power of a thing unless
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the power is manifest. For instance, there is a strong
person. We cannot know the extent of the power of that
person unless that power is manifest in action. So is the
case with maya shakti, or the great universal power of
God, whose operations cannot be known unless they
are actually revealed. By themselves, they are identical.
Siva and Shakti are said to be androgynous, as it were,
an inseparable bipolar existence, which is very much
adumbrated in Tantra philosophy especially.

Na sadvastu satah saktih na hi vahneh svasaktita,
sadvilaksana tayam tu Saketeh kim tattva mucyatam (48).
The power of Existence is not Existence itself, just as the
power of a person is not the person itself; nor is it that the
power is standing outside the person. We cannot keep the
person here and the power of the person somewhere else,
nor can we say that the power is the same as the person.
When a strong man comes, we do not say the strength
is coming. We say the person is coming. The strength
can come only when the person is there. The power, or
strength, or shakti, is such an inscrutable association that it
cannot be considered as either different from or identical
with the owner of it. It is not the same as Existence.

The heat of fire is not the same as fire, yet the heat of
fire cannot be separated from fire. The heat of fire is not
fire, and yet it is not separable from fire. Such is the case
with the maya of Ishvara. It is not identical with Ishvara,
and yet it is not separable from Ishvara. Sadvilaksana tayam
tu Saketeh kim tattva mucyatam. In this inscrutable position
in which we find ourselves in the definition of maya, or
shakti, what are we supposed to do?
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Siinyatva miti cet Stinyam maya karya mitiritam, na siinyam
napi sadyadrk tadrktva mihesyatam (49). We may say that
it is a non-existence. Power independent of the owner of
the power is like shunya—non-existence. It cannot be said
to be non-existent because it manifests itself. It acts. Its
manifestations can be seen, as the power of a bulldozer
can be seen when it moves. It can crush, it can break,
and so on. When it is not moving, its shakti, or power, is
absorbed into itself. Therefore, the power of a thing is not
non-existent. It is not shunya. It is a kind of manifestation
which can be best described as inherence. The colour of
a flower is inherent in the flower. It is a characteristic of
the flower which cannot be separated from the flower,
and yet the flower is different from the colour. The flower
is a substance in which the quality of colour inheres; and
inherence being such a thing that it cannot be isolated
from the thing in which it inheres, the inscrutability of
inherence arises. Maya is, therefore, inscrutable power; it
is neither Existence nor non-existence, nor a combination
of Existence and non-existence. Sad-asad-vilakshana: It is
quite different from the concepts of both Existence and
non-existence.

Nasada sinno saddsit tadanim kim tvabhiittamah,
sadyoga ttatmasah sattvam na svatasta nnise dhanat (50).
Again the author is quoting that ancient text of the
Rigveda, the Nasadiya Sukta. “Neither existence was, nor
non-existence was,” says the great mantra of the Veda—
which is to say, indescribable was that state where the
power of God remained unmanifest. Creation did not yet
take place.
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Nasada sinno sadasit tadanim kim tvabhittamah:
Darkness prevailed. It is a kind of darkness which could
not be perceived by anybody. In the absence of any kind
of distinguishability, we call it darkness. Sadyoga ttatmasah
sattvar na svatasta nnise dhanat: Even darkness must
be existing. It is a condition which is neither existence
nor non-existence. As light was not there to illuminate
anything, we could not have defined that condition
either as existence or as non-existence, neither light nor
darkness. This is the Nasadiya Sukta of the Veda.

The power of a thing, therefore, does not create
duality. The strength of a person does not make a
distinction between the person and the strength. The
maya shakti of God does not create duality between Ishvara
and maya. Many critics hold that maya is a dual principle,
that the moment we introduce a system called maya, we
are unnecessarily interfering with God’s indivisibility,
and it looks as if there is something outside God. There
is no such thing. We are not introducing divisibility or
duality in God when we say that there is such a thing
called maya shakti in Ishvara. It is like saying that there is
power in that man. When we say that there is power in
that man, we are not introducing duality in the concept of
the individuality of that person. It is a description of the
power or the potentiality of that person, indistinguishable
from the person himself.

Ata eva dvitiyatam Stinya vanna hi ganyate, na loke caitra
tat shaktyor jivitam likhyate prthak (51). When we want to
pay salary to a person, we do not pay part of the salary
to the person and another part to his ability: so much for
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your ability, and so much for you. They are identical. The
ability of a person manifest in work is what draws salary.
Therefore, there is an obvious identity of the ability of a
person, or the power of a person, with the person himself
as is seen in drawing salary, etc.

Saktya dhikye jivitam cet vardhate tatra vrddhi krt, na
Saktih kin tu tat karyam yuddha krsya dikam tatha (52). We
may say that the salary increases by the increase in ability.
When the power of a person to execute work increases,
the salary also increases. It does not mean that the power
has increased. He has manifested the power in a larger
degree when certain conditions arose. That is the reason
why he draws more salary. His power is still there. He has
not increased the power. One cannot increase the power
of one’s own self. It is a quantum that is equilibrated;
but it is manifest fully or partially, as the case may be. So
when we manifest it a little, it is capable of drawing very
little income. When we fully manifest our power, we draw
more salary.

Thus, power is not capable of division within itself,
nor is it capable of division between itself and the
person owning it. It is identical, notwithstanding the
fact that we feel that power is a quality inherent in the
substance in which it inheres. In the same way we have to
understand the relation between Ishvara and maya. Maya
is not something that exists; maya is a word that we use
to explain the inscrutability of the manner in which God
creates the world.



>>Discourse 10«
CHAPTER TWO: VERSES 53-66

PANCHA MAHABHUTA VIVEKA
DISCRIMINATION OF THE ELEMENTS

Sarvatha sakti matrasya na prthak ganana kvacit, Sakti
karyam tu naivasti dvitiyam Sankyate katham (53). The
discussion was centring round the question of the relation
of a substance to its quality—such as fire and its heat, a
person and his ability and strength, etc. This verse tells
us that the quality cannot be considered as independent
of the substance, in the same way as the strength of a
person cannot be considered as separate from the person,
because strength or quality by itself does not effect any
special activity, consequence, etc. Minus substance, the
quality cannot produce any special effect.

If we separate the person from his ability, and the
ability is made to stand independently by itself, it will not
do anything. That ability is a vacuum; it is an abstraction.
So shakti, power, ability, minus the substance in which it
inheres, is a non-entity. It is also not a second principle.
All these arguments through which we have passed in the
previous discourse hinge upon the point that the quality
of a substance is neither separable from the substance,
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nor can it be identified with the substance. The strength
of a person is not the same as the person. They are not
identical, and yet they are not separable. Dvitiyam Sarkyate
katham: The duality of the two—substance, and quality or
property—cannot be doubted.

Now, a question arises in the 54th verse. Does maya
work in the whole of Brahman, or only in a part of
Brahman? Brahman is universally present. Is maya also
universally present, or is there some part of Brahman
where maya does not work?

Na krstna brahma vrttih sa Saktih kim tveka desa bhak,
ghata Saktir yatha bhimau snigdha mrdyeva vartate (54).
The author’s view is that maya does not work in the whole
of Brahman; it is only in certain aspects of Brahman that
we can see maya operating. Eka desa bhak means ‘located
in some part, but not operable everywhere’, just as the
capacity of earth to modify itself into a pot is not to be
seen generally in every part of the earth. The potential
for earth to get transformed into a form called a pot is
localised in the sense that it requires the assistance of a
maker of the pot and certain other factors. The earth will
not automatically rise into the shape of a pot. That is to
say, the pot-ness of the earth is not a universal existence;
otherwise, everywhere, wherever there is earth, pots
will come up. There are certain locations, conditioning
factors, where alone a pot can come up out of the earth,
and generally, we cannot see a pot form coming up
everywhere in physical existence.

In a similar manner, under conditions, maya operates.
It does not mean that it is unconditionally operating



CHAPTER TWO: VERSES 53-66 141

everywhere in the whole of Brahman, the entirety of the
Absolute. In the Purusha Sukta of the Veda it is mentioned
that one-fourth of the Absolute, as it were, is manifest as
this creation.

Pado’sya sarva bhutani tripadasti svayam prabhah, ityeka
desa vrttitvam mayaya vadati srutih (55). Metaphorically,
not to be construed in a precise mathematical fashion,
the Veda mantra, the Purusha Sukta, says that a fraction,
one-fourth as it were, of the Supreme Absolute is all this
creation, and three-fourths is transcendent, untouched
by maya, the creative process. Pado’sya sarva bhutani
tripadasti svayam prabhah: Transcendent radiance is the
uncontaminated Brahman, the Absolute, ranging above
all creative process; and only one-fourth is this whole
COSmos.

If the whole of Brahman has become the world,
assuming that such a thing has taken place—supposing
that the maya shakti has pervaded the whole of Brahman,
and the entirety of Brahman has become this world—
then there would be no Brahman left beyond the world.
If that is the case, there would be no such thing as the
liberation of the spirit in Brahman, because there is no
Brahman at all. It has all become the world. As milk that
has become curd cannot become milk once again, the
Brahman that has become the world would cease to be
Brahman on account of its modification into the names
and forms entirely, if we suppose that the whole thing has
become the universe.

That doctrine which holds that the entirety of God

has become the world is called pantheism. It is a defective
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doctrine which merges God in the creative process and
does not accept a transcendent God. For the pantheistic
doctrine there is no transcendence of God, there is only
immanence of God. This cannot be accepted on account
of the fact that transcendence is always there, but for
which, individuals involved in the creative process would
not have an aspiration for God. Our aspiration for the
Transcendent Reality is actually an indication of there
being such a thing as a Transcendent Being. If such a thing
does not exist—if it is all immanence only, and all the parts
of God are merged in the parts of creation, including our
own selves—we would be like locked-up persons inside a
prison, and there would be no consciousness of even the
possibility of freedom from the prison.

Pado’sya sarva bhutani tripadasti svayam prabhah, ityeka
desa vrttitvam mayaya vadati Srutih. Sruti is a Veday; it refers
the Purusha Sukta, which affirms that only a fraction of
Brahman, not the entirety, should be regarded as involved
in creation. In the Bhagavadgita also, this is confirmed.

Vista bhyaham idam krtsnam ekamsena sthito jagat,
iti krsno’rju nayaha jagata stveka desatam (56). In the
Bhagavadgita, the great Lord says, “I have enveloped this
entire creation, and I am sustaining this entire cosmos
by a fraction of Myself. I do not involve Myself entirely
in the act of creation.” Even when we work, when we
are occupied with certain works—office work, industrial
work, manufacturing work, etc.—we always remain as
something at the back of this work. We do not completely
merge ourselves and then cease to be what we are, even if
the work is very heavy. There is a transcendent element
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in us, to which we revert after the work is over. If we
have merged ourselves in the work, there would be no
personality in us; we would be only work. The entire
personality would be nothing but the manifestation
of work. There is a transcendent background to which
we revert when the work is finished. Though for the
time being it appears that we are immersed in the work,
we never get totally immersed in anything; we have a
transcendent element in us always. So is the case with God.

In the Bhagavadgita, Bhagavan Sri Krishna says that
by a fraction of his power he is able to sustain the whole
cosmos: iti krsno’rju ndyaha jagata stveka desatam. Lord
Krishna describes to Arjuna the fractional character of
creation, even though it appears so large.

Sa bhumim visvato vrtva atyatistha dasangulam,
vikardvarti catrasti sruti sitra krtor vacah (57). Again the
Purusha Sukta is quoted here. Having enveloped the
whole of creation, the entire Earth, the whole world, the
Supreme Being transcends creation by ten fingers’ length.
Even if it is by one inch, it is nevertheless transcendence.
This is only to indicate that God is above the world and
always maintains His Self-identity in spite of His being
immanent in all parts of creation.

The word dasangulam, or ‘ten fingers’, is interpreted
in many ways. The word ‘ten’ is a figure which exceeds
numerology. There are no ten numbers; numbers are
only nine. Ten is nothing but one and zero, so the number
ten is indicative of a numberless state of being; and a
numberless state of being is infinite being. So to say that
God transcends the world by ten fingers is to say that
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He transcends the world infinitely and there is no end
for His transcendence. Sa bhiimim visvato vrtva atyatistha
dasangulam.

The Brahmasutra also corroborates this view when
it says in a sutra, vikaravarti ca tatha hi sthitimaha (B.S.
4.4.19): There is something above all modifications. All
these quotations from the Veda, the Bhagavadgita and the
Brahmasutra are to suggest that the whole of Brahman
is not involved in creation. Maya does not pervade the
entirety of the Absolute. It is localised only in certain
conditioned parts of Brahman, and the transcendence of
Brahman is not affected. God remains transcendent in
spite of the vastness of creation and the inscrutability of
His power, maya.

Niramse’pyamsa maropya krtsnemse veti prcchatah, tad
bhasayo ttaram brite srutih srotr hitaisini (58). You may ask
the question: “Can you divide God into two parts—three-
fourths somewhere and one-fourth somewhere else—
with transcendence and immanence being two different
aspects of God?” This difference is not a mathematical
difference. It does not follow that you can actually divide
God into two parts as the transcendent and the immanent.
It is only an answer befitting the question itself.

The question itself implies the possibility of maya
shakti being somewhere, or not being somewhere. You
have already assumed in your question the location of
maya, or the fractional area that is said to be occupied
by maya. When you have already assumed this kind of
fractional consideration of the location of maya, you
have also to give the answer accordingly. So we say it is
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only fractional, and not the whole of Brahman. Here, the
question of the whole and the part should not be taken
in the sense of measurement in geometry and arithmetic.
Geometry and arithmetic do not apply to God because
measurements of every kind and computations of every
type refer to things which are in space and in time.
Timeless and spaceless existence cannot be geometrically
measured or computed arithmetically. So it does not
follow that there is a physically discernable part of God
which is transcendent and some physically discernable
part which is involved in creation. Our questions and
answers are in terms of the way in which we express
ourselves. It is a metaphorical way of speaking.

It is not factually true that there is division of God. It
is indivisible Existence—in the same sense as some part
of our mind is affected with a certain anxiety, etc., and
yet we remain unaffected in certain other aspects of the
mind, thereby indicating that we cannot split the mind
into two parts. We have an integrated personality. We
feel that we are one single whole, and yet many a time
we feel that we are little finite fractions in the world of
society and engagement. This is a logical distinction
that we introduce into our mental operation, and it is
not a mathematical distinction. Mathematical parts
are different from logical parts, which are conceptually
construed for the purpose of the understanding of
the spirit involved in the situation, and are not to be
understood literally. The fraction that is said to be of
God manifested in the form of creation is a logical part,
and not a mathematical part.
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Sattattva masrita Saktih kalpayet sati vikriyah, varnd
bhitti gata bhittau citram nanda vidham tatha (59). This
shakti, the power of God, associating itself with Pure
Existence, creates variety as the names and forms of this
world in the same way as colours painted on a wall may
present portrayals of pictures which are different from
one another. Varieties of colours may look like varieties of
forms on a canvas or a wall when a painting is done in that
manner. In a similar way, this shakti, which acts like the
colouring medium in terms of names and forms, works
this great variety of creation on a base—a canvas or a wall
or a background—which is Pure Existence.

Maya also has to exist; otherwise, there would be no
presentation of variety in the form of this creation. On the
basis of Universal Existence, which is Brahman, varieties
in the form of this colourful creation are created by the
shakti, the power of God, which is neither to be identified
with God nor considered as separable from God.

Adyo vikara akasah so’va kasa svaru pavan, akaso’stiti
sattattvam akase’pyanu gacchati (60). What does maya
create? In order that creation may be possible and
conceivable, there should first of all be space and time. If
there is no space and time, no creation is possible. Before
conceiving the order of creation in terms of names and
forms or in terms of the variety that is to be manifest, a
background of the possibility of the manifestation of
name and form has to be thought first.

The world cannot exist unless there is space and time,
because what we call ‘the world’, what we call ‘creation’,
is nothing but extension and duration. Extension is
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space; duration is time. If there is no extension and there
is no duration, there would be no existence of anything.
All objects in the world, including our own bodies, are
combinations of spatiality and temporality together with
externality, characteristics of space itself. Hence, the origin
of creation is nothing but the manifestation of space first.

Many philosophies and religions hold the view that
God created the world out of nothing. It is another way of
saying that there was a necessity to project an emptiness
in the beginning of things. We may call it space if we like,
because space is something like emptiness. God could
not manifest Himself as the world either by modifying
Himself into creation or through the instrumentality of
something other than Himself. There was a difficulty.
What is the material out of which God creates the world?
There is no material external to Him. Nor could it be His
own body. Will He rip His body and then manufacture
the world out of it? We cannot conceive either of these
possibilities. Therefore, religions which would prefer to
defend the integrality of God even when accepting the
possibility of creation hold that God created everything
out of nothing.

Again we come to the point of nihilism. A kind of
vacuum was there in the beginning. In dream, we first
of all create a vacuous spatial and temporal condition in
which we manifest names and forms by the projection of
thought. God created the world in the same way, perhaps,
as we create mental dreams.

The first creation, therefore, is spatiality: adyo vikara
akasah. What is the quality of space? Accommodation,
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room, extension, the possibility of anything to exist—
that is called avakasha. The quality of akasha is avakasha.
Accommodation, room is the quality of space. This is the
first evolute: akasha, space.

Akaso’stiti sattattvam akase’pyanu gacchati. We  say,
“Space exists” When we make the statement “Space
exists” we understand that the spatiality of creation
has also to be rooted in Existence, which is Brahman.
Even the vacuous concept of space has to be rooted in
Brahman, Pure Existence. If Brahman, which is Existence,
is not to be associated with space, there would be no
existence of space—which is another way of saying that
it is non-existence of space. So even to imagine a vacuum,
an emptiness or a sheer extension like space, we have to
associate that concept of spatiality with Existence. That
is why we say that space exists. The quality of space is,
therefore, dual. It exists, and it is extended. Existence and
extension are the two qualities of space.

Eka svabhavam sattattvam dkaso dvi svathavakah,
nava kasah sati vyomni sa caiso’pi dadvayam sthitam (61).
Existence has only one quality—namely, existence itself.
Existence cannot have a quality other than existence.
Therefore, unitariness is the nature of Existence. It has
only one character: eka svabhavam sattattvam. But space
has two qualities: existence and spatiality.

Nava kasah sati: Spatiality is not to be found in
Brahman. Brahman is not extended like space, and is
not measurable like the distance that we can see in space.
Immeasurable is Brahman, whereas spatial extension is
measurable by a foot ruler or a chain. That s the difference
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between space and Brahman Existence. Brahman is not
measurable, while space is measurable. Vyomni sa caiso’pi
dadvayam sthitam: Oneness is the quality of Brahman;
duality is the character of space—that is, existence and
spatiality.

Yadva prati dhvanir vyomno guno ndsau sati ksyate,
vyomni dvau sad dhvani tena sadekam dvigunam viyat (62).
Reverberation of sound is also the quality of space. It can
echo sounds. But no such echo is possible in Brahman,
the Absolute, because extension in the form of spatiality
is unthinkable in Brahman. Echo, sound production,
reverberation, are not to be found in Existence, pure and
simple, while it can be seen in space. Existence and sound
are both to be seen in space; but in Existence, no sound is
there. Existence is one. Space is dual.

Ya saktih kalpayed vyoma sa sadvyomnora bhinnatam,
apadya dharma dhamitvam vyatya yenava kalpayet (63).
Maya has a peculiar quality of distorting facts. It makes
us feel that Truth is untruth, and untruth is Truth. A
total distortion of facts is necessary in order that we may
be forced to believe in the reality of the world. It has to
convert us into fools first and brainwash us totally before
we are forced to accept that there is such a thing called the
world outside. What does it do?

That shakti, that power, that maya which has become
responsible for the creation of space as extension,
somehow or other creates in our mind an illusion that
spatiality and Existence are inseparable. Do we in our
perceptual process ever recognise that Existence is
different from spatiality? We see spatial extendedness, of
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course, in front of us. But do we believe that this cannot
be the nature of Existence? We confirm every day in our
lives that Existence is the same as space, space is the same
as Existence. What do we say? We say, “Space exists.”

Here we commit a great mistake even linguistically
speaking, because when we say “Space exists” we
consider ‘space’ as the noun, the subject of the sentence,
and ‘existence’ as the predicate. We give a secondary
importance to Existence, and a primary importance to
space. Space exists, a building exists, a table exists, this
exists, that exists. The form which is actually a subsequent
effect of Existence is given primary importance, and the
original cause which is responsible for the manifestation
of this form is given a secondary importance.

This is what maya does. It prevents us from recognising
the fact that Existence is prior, and space is posterior.
When we say “Space exists” we always feel that Existence
is posterior and the objects (space, etc.) are prior. In the
sentence we give the word ‘space’ the importance of a
substantive, or a noun, and give the secondary importance
of a predicate to Existence. Actually, Existence is the
noun; space is the quality of Existence. But we make a
confusion and reverse the order of cause and effect when
we say “Space exists”. Space is not the noun. Existence
is the noun, and Existence is not a quality of space; it is
space that is a quality of Existence. So by reversing the
order or precedence of cause and effect, maya creates the
confusion in our heads.

Yenava kalpayet: Topsy-turvy perception is the nature
of human perception. That which is universal appears
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as an external thing; that which is a product, such as
individuality, looks like the subjective originality. Man
came very late in evolution, and yet he thinks that he
is primary, and he starts judging everything, even that
which existed prior to him. Dharma and dharmi are
substance and quality. The mix-up of issues in terms of
substance and quality is taking place due to the operation
of maya. Substance is Existence; quality is space. But in
our statements, we always wrongly consider that space
is a substance and Existence is a quality. That is why we
say “Space exists”. The sentence itself is erroneous in its
construction. This is how maya works in us.

Sato vyomatva mapannam vyomnah sattam tu laukikah,
tarkika scava gacchanti mdydya ucitarn hi tat (64). What has
happened? After all, poor Existence has become space. It
has been reduced to the vacuous condition of extension,
while Brahman Consciousness, which is indivisible, cannot
become vacuous, and it cannot become an extension.

Logicians such as the Nyaya and the Vaisheshika
philosophers, thinking like ordinary children, caught up in
this maya of the confusion of issues between substance and
quality, assert that space is one of the ultimate categories
of Existence. According to the Nyaya and the Vaisheshika
philosophies, there are nine realities: earth, water, fire, air,
ether—the five elements; then time (they consider time as
an independent existence), extension (that is seven), mind
(which is eight), and soul (which is nine). These are the
nine independent substances accepted to be ultimately
independently real by themselves, according to the Nyaya
and the Vaisheshika philosophies.
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Space also is considered as an Ultimate Reality. That
is, they have mixed up the two issues. The Naiyayika and
the Vaisheshika logicians wrongly think, like prattling
children, that Existence is the quality of space, while
actually Existence is not a quality of space. We should
not say “Space exists”. The sentence itself is wrongly
construed. It is the work of maya.

Yadyatha vartate tasya tathatvam bhati manatah,
anyathatvam bhrameneti nydyo’yam sarva laukikah (65).
Right perception alone can give us a vision of Reality
as it is in itself. But maya will not permit us to have
right perception. The processes of sensory perception,
inference, and logicality based on the duality of concepts
are all based on maya because they are based on certain
assumptions which are unfounded, basically. The
externality of the world is taken for granted, while the
world is not external, it is Universal Existence; and the
perceiving consciousness is also considered as totally
independent of the object that is perceived. This is the
defect of modern science, and is also the work of maya.
Neither does consciousness perceive independently of
the object of perception, because by assuming such a
thing we will not perceive anything outside at all, nor is
it true that the world is external. It is total inclusiveness.
How maya works!

Right perception is impossible under ordinary
conditions of sensory operation and intellectual activity.
Only direct intuition independent of the senses and mind
will give us an idea as to what truly exists. The senses,
intellect, and argumentation based on intellectually



CHAPTER TWO: VERSES 53-66 153

construed logic can never give us an idea as to what truly
exists. We always move blindfolded from place to place,
walking in darkness, groping for a little grasp of Truth,
and finding it nowhere in the world. Blind men in search
of light are led by blind men. This is the analogy before
us. All our search for Truth in this world is like a blind
man groping in darkness for a little ray of light, which
he will never find. This is how maya works. Anyathatvam
bhrameneti nyayo’yam sarva laukikah.

Evam Sruti vicarat prag yatha yadvastu bhasate, vicarena
viparyeti tatas taccintyatam viyat (66). Thus, we have to
thoroughly investigate into this situation, like a medical
diagnosis. What has actually happened to us? How could
it be that we make such a blunder in common-sense
perception when we say “This body exists, I exist” etc.?
Existence is considered as a predicate even in the case of
our own individuality. Therefore, both in the case of the
objective world of the five elements and in the case of
the subjective world of the five sheaths, a thoroughgoing
analysis is to be conducted in order to separate Pure
Existence from the imagined externality, temporality and
objectivity—which subject is taken up in the following
verses.



>>Discourse 11«

CHAPTER TWO: VERSES 60-77

PANCHA MAHABHUTA VIVEKA
DISCRIMINATION OF THE ELEMENTS

The first manifestation of maya is space. Adyo vikdara
akasah sova kasa svaru pavan, akaso’stiti sattattvam
akase’pyanu gacchati (60). People say “Space exists, ether
exists” by wrongly attributing to Existence the character
of a quality of ether. Instead of saying “Ether exists”, it
would be better to say “Existence ethers”. That is a better
way: “Existence ethers” not “Ether exists”.

Eka svabhavam sattattvam akaso dvi svathavakah, nava
kasah sati vyomni sa caiso’pi dadvayar sthitam (61). There is
only one quality in Existence, and that is existence. There
is nothing in Existence except existence. But space has the
quality of existence plus spatiality. There is dimension
in space. There is no dimension in Pure Existence;
dimension is a quality of space. So while Existence has
only one character, space has two characters—that is to
say, existence and dimension. Nava kasah sati: There is no
spatiality in Existence. Vyomni sa caiso’pi dadvayam sthitam:
Both these characters of existence and spatiality can be
seen in sky, ether.

154
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Yadva prati dhvanir vyomno guno nasau sati ksyate,
vyomni dvau sad dhvani tena sadekam dvigunam viyat (62).
Apart from dimension, which is a quality of space, there
is also the quality of reverberation of sound, which we
can hear in space; but reverberation of sound is not a
quality of Pure Existence. So, three qualities can be seen
in space—existence, dimension and reverberation of
sound—whereas in Pure Existence, there is no dimension
and no sound. Sadekam: Existence is one only. Dvigunam
viyat: Double-characterised is space.

Ya saktih kalpayed vyoma sa sadvyomnora bhinnatam,
apadya dharma dhamitvam vyatya yenava kalpayet (63).
We have studied this verse yesterday. Maya, as a shakti
of Ishvara, having created this dimension called space,
and having identified space with Existence, and making
us feel that space exists, also creates an additional
erroneous notion in our mind—namely, the attribution
of quality to Existence and a substantive nature to
space. We consider space as a substantive or a noun, and
Existence as a predicate or a quality. This happens when
we utter a sentence like “Space exists”. We should not say
“Space exists”. It is an error, philosophically speaking, in
the very construing of the sentence, because Existence
is not a predicate of space. It is prior to space. Maya
distorts facts.

Sato vyomatva mapannam vyomnah sattam tu laukikah,
tarkika scava gacchanti mayaya ucitam hi tat (64). Great is
the wonder in which maya distorts facts. Logicians such as
the Nayayikas and the Vaisheshikas consider space as an
eternal reality, considering that it is an existence by itself.
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They regard space as Existence independently by itself
by committing the same mistake that common-sense
people usually do when existence is predicated to space,
whereas space is the subsequent evolute of Existence.
We cannot give precedence to the effect and posterior
importance to the cause. This is what happens by the
working of maya.

Yadyatha vartate tasya tathatvam bhati manatah,
anyathatvam bhrameneti nydayo’yam sarva laukikah (65). Right
perception is possible only by intuition, independent of
sensory and mental cognition. Whatever is there should
be known to be there as it is really there, not as it is not
there. This is called right knowledge.

Yadyatha vartate tasya tathatvam bhati: We must know
a thing in the state in which it is. It is necessary to know
anything from the point of view of its own existence, and
not from the point of view of our mental activity. This is
not possible in this world of sense perception, inasmuch
as we have no other faculty of knowledge except the
senses. We cannot enter into the substance of things
independently by themselves, and knowledge of Reality
is not possible as long as we think in terms of the mind
and the sense organs. We are befooled by the distortion
contrived by the sense organs.

Anyathatvam bhrameneti nyayo’yam sarva laukikah: An
illusion is presented before our eyes by the sense organs
which tell us, firstly, that things are outside us, and
secondly, that Existence is a quality of name and form.
We have to bestow deep thought on the nature of this
involvement of Existence in name and form, and carefully
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distinguish Existence from the involvement in all the five
elements: ether, air, fire, water, earth.

Evam sruti vicarat prag yatha yadvastu bhasate, vicarena
viparyeti tatas taccintyatam viyat (66). Please bestow
deep thought on the nature of space with the help of
statements found in scriptures such as the Upanishads
and the Brahmasutra, and by exercising your own reason.
The nature of this analysis by which we distinguish
between Existence and its involvement in the five
elements is the subject of the following verses.

Bhinne viyatati Sabda bhedad buddhesca bhedatah, vayvadi
svanuvrttam sat na tu vyometi bhedadhih (67). Existence and
space are two different things. They are different from
each other on account of the reasons already mentioned.
Firstly, there is the special definition of space as extension,
and the cause of the reverberation of sound, which quality
we cannot see in Existence. For this reason at least, we
must distinguish between space and Pure Existence.

Buddhesca bhedatah: Our intelligence also says that
extension cannot be the quality of Pure Being, because
divisibility is inseparable from extension. We can divide
space into little parts. We measure our land, for instance,
into so many hectares, so many acres, and we say it is so
many kilometres long, etc. This kind of measurement
is a division that we introduce into space, but we cannot
do this kind of dividing into parts in Pure Existence.
Anything that is divisible is perishable because it is cut
into parts and, therefore, it ceases to be an indivisible
whole by itself. Anything that is not indivisible is
destructible; hence space, which is measurable in terms of
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distance, is to be considered as a finite object, and it is not
infinite indivisible Existence.

The same is the case with the other elements, such as
air. Vayvadi svanuvrttam sat na tu vyometi bhedadhih: For
instance, space is not in air, but Existence is in air. We
will not find the quality of extension and the production
of sound by reverberation in the element of space, which
occupies a lesser space than space proper. But Existence
is there in air also. Air exists, as space exists. So Existence
is an invariable concomitant of all the elements such
as space and air, but space and air by themselves have
independent qualities. On account of having independent
qualities, they differ from each other. But Existence, being
invariably present in both, does not differ within itself.
It is uniformly present in all the elements such as space
and air. Vayvadi svanuvrttam sat na tu vyometi bhedadhih:
The extension that we see in space cannot be seen in
air, but the Existence that is in space can be seen in air.
By this method of anvaya and vyatireka we can conclude
that Existence is permanently present behind all things,
whereas the special characteristics of the elements are
independent only for themselves.

Sadvas tvadhika vrttitvat dharmi vyomnastu dharmata,
dhiya satah prthakkare bruhi vyoma kimatakam (68).
Inasmuch as Existence is uniformly present behind
everything, it should be considered as something prior to
the manifestation of all other things. It is the dharmi, or
the substance, and not the quality, or dharma.

Vyomnastu dharmatd: Space and the other elements
should be considered as dharma, or a quality of
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Existence—that is, particular forms or manifestations of
Existence. They are posterior, subsequent to Existence.
Therefore, we should consider space and the other
elements as attributes. The Primary Existence is prior to
the manifestation of space and name and form.

Sadvas tvadhika vrttitvat dharma vyomnastu dharmata,
dhiya satah prthakkare: When, by penetrating under-
standing, we distinguish between Existence and space—
that is, Existence and spatiality—we find there is no
Existence in spatiality. If we separate Existence from
spatiality, which is the quality of space, there is no
existence of spatiality. The so-called existence of space
is an illusion introduced into our mind by the wrong
association of emptiness, which is the quality of space,
with Pure Existence. But by intellectual analysis, if we can
separate the element of Pure Existence from spatiality, we
will find that spatiality is a non-entity. Space itself does
not exist. Existence is something different from what
appears to be there in front of us. Dhiya satah prthakkare
brithi vyoma kimatakarn: What is space? Please tell me. If it
is divested of Existence, it is non-existence.

Avakasatmakam tat cet asattaditi cintyatam, bhinnam
sato’sacca neti vaksi ced vydhati stava (69). Some people
may say that space exists as a dimension. It cannot exist;
that is what I am saying. Even dimension cannot exist
without its association with Pure Being. If Pure Being is
separated from the spatiality of space, then the dimension
of space also collapses. It does not exist any more.

Asattaditi cintyatam: Consider space as asat, non-
existence, unreal when it is divested of Pure Being.
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Bhinnam sato’sacca: We cannot say that space is separate
from Existence and also that space is existing by itself.
These are contradictory statements. Either space is
associated with Existence, or it is not. If it is associated
with Existence, it is a wrong association because space,
which is particularly characterised by qualities which are
not of Existence, cannot be associated with Existence;
but if we say that it need not be so associated, it becomes
unreal. So either way, space does not exist independently
by itself. Bhinnam sato’sacca neti vaksi ced vyahati stava.

Bhatiti cet bhatu nama bhusanam mayiksya tat, yadasad
bhasa manam tat mithya svapna gajadi vat (70). We may say,
“Space is visible to my eyes. How can I deny it?” Visibility
is not the test of reality. We can see a phantasmagoria.
We can see castles in the clouds, we can see a snake in the
rope, and we can see water in the mirage, but it does not
mean that because we see something, it is there. So we
should not bring the argument that because we are seeing
space, it must exist. If we apply our understanding, we
will come to the conclusion that our seeing is defective.
Our understanding will rectify our erroneous perception
of the so-called existence of space, and we will conclude
that space does not exist at all.

Bhatiti cet bhatu nama bhiisanam mayiksya tat, yadasad
bhasa manam tat mithya svapna gajadi vat. As we see
elephants in a dream, so also we see the world of space.
Elephants are moving about in the forest or jungles of the
dream world. Are we not seeing them? But do we believe
that they really exist there? So do not say that you are
seeing space and, therefore, it must exist. Perceptibility is
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not the criterion of reality. The world is real in the same
sense that elephants in dream are real.

Jati vyakti dehi denau guna dravye yatha prthak, viyat sato
stathai vastu parthakyam ko’tra vismayah (71). The species,
or genera, is different from its particular. The body is
different from its limbs. The substance is different from its
quality. In a similar way, Existence is different from space.
As we distinguish between quality and substance, we have
to distinguish between space and Absolute Existence. As
the substance is not the quality, Existence is not space,
and space is not Existence.

Buddho’pi bhedo no citte nirtidhim yati cetadad, anaikagryat
sams$ayad va ridhya bhavo’sya te vada (72). You may say, “1
am not able to understand what you are saying. After all,
I am seeing space. You are putting forth some arguments
to prove that space cannot exist, logically speaking. It
may be so, but it does not enter my brain” Why does it
not enter your brain? Is it because you have doubts, or
because you have no strength to concentrate your mind
properly? If you cannot concentrate, please develop the
art of concentration.

Apramato bhava dhyanat adye’nyasmin vivecanam, kuru
pramana yuktibhyam tato ridha tamo bhavet (73). The
inability to distinguish between Pure Existence and the
form which it has taken as space is due to the inability to
concentrate the mind properly. We do not have sufficient
logical capacity to distinguish between things; the real
and the unreal get mixed up in our understanding, and we
do not have that perspicacity of understanding by which
such distinction can be arrived at. So the author says that



162 COMMENTARY ON THE PANCHADASI

we must develop the power of concentration. We must be
very strong in our will, and we must be able to come to
decisive conclusions through logical apprehension, if our
difficulty is due to absence of concentration of mind.

Adye’nyasmin vivecanam: But if we have doubts, our
doubts cannot be removed unless thorough investigation
is made into our own psychic condition. Why do doubts
arise in the mind? There is a muddle in our thinking,
and so psychological analysis is necessary in the case of
doubts in the mind. If our difficulty is due to absence of
concentration of mind, meditation is prescribed.

Kuru pramana yuktibhyam tato ridha tamo bhavet: If this
practice is resorted to, we will succeed in apprehending
the great fact that Pure Existence pervades all things, and
space, time, etc., are its apparent manifestations.

Dhyanat manat yuktito’pi riudhe bhede viyat satoh, na
kadacit viyat satyam sadvastu cchidra vanna ca (74). After a
deep investigation of the nature of Existence and space,
what do we conclude? By meditation, by the proper
application of the right means of knowledge, by logical
methods, we distinguish very clearly between Existence
and form, and we will never again make the mistake of
confounding Existence with space, or vice versa—space
with Existence. The idea is repeated again and again to
drive into our minds the ultimate reality of something
which we cannot see with our eyes, and the unreality of
that which we are seeing with our eyes.

Jiasya bhati sada vyoma nistattvo llekha purvavat,
sadvastvapi vibha tyasya nicchidratva purah saram (75).
People with wisdom and insight, who are called jnasya,
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can see right in front of them the pervasion of Universal
Existence behind all things. Just as we can see light spread
out everywhere when the sun shines, the jivanmukta
purusha, the great realised soul, can actually, visibly, see
God pervading all things. There is no necessity to argue
about the existence of God. There is no necessity to go on
investigating into the nature of Existence as different from
space. The knower, the jnani purusha, directly beholds
Pure Existence as an inundating universality, and he will
not see space at all. He will see light and radiance flooding
everywhere, and never see dimension, distance, etc.

There is no distance between things. Millions and
millions of light years do not make any difference to Pure
Existence, which connects all things together. In one
second we can contact even the stars, though they may
appear to be so far away, physically speaking. Physical
distance is only an illusion created by the so-called
dimension called space. So we must go deep into this
matter, and not get caught up in the illusion of there
being such things called dimension and distance, which
really are not there.

Vasanayam pravrddhayam viyat satyatva vadinam,
sanmatra bodha yuktam ca drstva vismayate budhah (76).
The wise ones laugh at these people who go on arguing
about the existence of space, and the name and form
of the world, etc. Just as mature persons smile at the
ignorant prattle of little babies, people endowed with
the wisdom of the world smile at the ignorant statements
made by the people of the world who see only the form

and not the substance.
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The child sees an elephant made of sugar. It is the
mature mind which knows that it is only sugar, that there
is no elephant there. We can have a railway train, a fish, a
biscuit or an elephant made of sugar. The little child says
“I want elephant, I want biscuit, I want toy” not knowing
that there is no such thing as a toy, an electric train, etc.,
because their substance is just sugar. A mature father or
mother pays no attention to the prattle of the child who
says “I want elephant” because they know there is no such
thing as elephant; there is only sugar.

So too, the wise sage smiles at the prattle of ignorant
people in the world who say “We want this, we want
that” in the same way that children want toys made of
sugar. Sugar is the Pure Existence out of which all those
things are made; whenever we ask for things, we are
actually asking for the shape that Pure Existence has
taken, not knowing that all the shapes are Existence
only, and it is immaterial whether we get this or that. All
things are equal in this world. Sanmatra bodha yuktam ca
drstva vismayate budhah: Wise people laugh at ignorant
persons.

Evamakasa mithyatve sat sat yatve ca vasite, nyaye
nanena vdayvadeh sadvastu pravi vicyatam (77). Having
finally ascertained the non-existence of space by this
yukti or logic and investigating method, we have to apply
this very same investigation, this method of argument,
to arguing the other elements such as air, fire, water
and earth. These solid elements which are before us,
and seem to be threatening and frightening us every
moment, really do not exist. Just as a lion made of sugar
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appears terrifying with its long teeth and claws made
of sugar, this terrific world of earth, water, fire, air and
ether appears to be very solidly existing in front of us,
contacting us. Really, we are not contacting any one
of these things. We are contacting Pure Existence even
when we are contacting the earth.

When we worship the five elements or worship
anything whatsoever as a divinity, and prostrate ourselves
before an asvattha tree or a holy stone or a temple or
anything whatsoever which we regard as sacred, actually
what is intended behind this religious instruction is that
we are prostrating ourselves before the substance of that
form before which we actually offer our prostrations.
We do not worship idols, just as we do not take into
consideration the elephant aspect of sugar. It is only the
sugar aspect that we are taking into consideration.

So the wisdom of the sage tells us that all the world is
worth adoring. Everything is divine. The whole world of
name and form is scintillating Pure Existence, and we can
worship anything whatsoever, right from a pinhead to the
solar system, as it is all the same thing, just as different
items made of one substance are not actually different
because of the uniformity of substance.

When we see the form, we cannot see the substance.
When we see the substance, we cannot see the form.
There is an ancient philosopher called Tirumulan, and in
a great poem he says, “Embrace the tree” His instruction
to students is, “Embrace the tree” What is meant by
this statement? He means to say that we should come in
contact with the wood, and not the furniture made by it.
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Another sage said, “When there is dog, there is no
stone; when there is stone, there is no dog” We may take
this statement literally by thinking that we generally have
an inclination to throw a stone at a dog. When the dog
is there, there is no stone, and when the stone is there,
there is no dog, so how will we throw a stone at the dog?
This enigmatic statement is a spiritual instruction. The
dog is actually a dog made of stone. That is what the sage
says. When the stone is seen there, the dog is not there.
When the dog is seen there, the stone is not there. That
is the meaning of saying that when there is dog, there is
no stone, and when there is stone, there is no dog. Or,
embrace the tree; see the wood and not the furniture. See
the gold and not the ornament. See the substance and not
the quality. See Pure Existence and not the five elements.
This is the analysis.
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CHAPTER TWO: YERSES 78-99

PANCHA MAHABHUTA VIVEKA
DISCRIMINATION OF THE ELEMENTS

Sadvastu nyeka desastha maya tatraika desagam, viyat
tatrapyeka desa gato vayuh prakalpitah (78). The whole of
Brahman is not occupied by maya; that is what was stated
earlier. Only certain conditioned aspects of Brahman are
affected by maya, and space does not occupy the whole
of maya. A fraction of Brahman is the location of maya, a
fraction of maya is the location of space, and a fraction of
space is the location of air. Air is not everywhere in space;
it is only in certain locations.

Existence is everywhere. That is Pure Being, Brahman,
the Absolute. An aspect of it is covered by maya; an aspect
of maya is covered by space; an aspect of space contains
air. Vayuh prakalpitah: So vayu occupies a very little space
in comparison with Existence, maya and space. The
quality of air is described in the next verse.

Sosa sparsau gatir vegah vayu dharma ime matah, trayah
svabhavih sanmdya vyomnam ye te’pi vayugah (79). The
character of absorbing moisture, the drying of things, is
one quality of air. Tangibility, touch, or the tactile sense is

167
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another quality of air. Drying, touching, speed and motion
are the attributes of air, which occupies some fraction of
the area of space. It has the quality of Existence because
we feel that air exists; but independently, it does not exist.
Therefore, it is only a manifestation of maya. It produces
sound and, therefore, it also has a quality of space. As
existing, it is characterised by the reality of Brahman; as
a vacuum by itself, independent of Brahman, it has the
character of maya; and as something that produces sound,
it is an effect of space.

Vayu rastiti sadbhavah sato vayau prthak krte, nistatva
ripatd mdya svbhavo vyomago dhvanih (80). We say, “Air
exists.” By a transferring of values from one to the other,
Existence, which is the substantive, is here wrongly
considered as a predicate when we say “Air exists”. The
Existence of air is a mix-up of values which is created by
a wrong perception through the sense organs, because
Existence actually is an attribute of Absolute Brahman.
By identifying the Existence of Brahman with air, we
say that air exists. If we separate air-ness from Existence
as such, we will find that air is non-existence. By itself,
it is not existing. It is a vacuum. It is the quality of maya
presenting a form and a name and a picturisation, while
actually there is no background for it. It is a phantasm
that is created by maya. Also, the sound that the air
makes when it moves is borrowed from space, which is
the cause of the reverberation of sound. The Existence
aspect is pervading all things. Wherever we go, we
will find something is existing; we cannot conceive
non-existent things.



CHAPTER TWO: VERSES 78-99 169

Sato’nuvrttih sarvatra vyomno neti pure ritam, vyvomanu
vrtti radhund katharn na vyahatam vacah (81). It was said
earlier that space does not follow the other evolutes
such as air, fire, etc. That is, the dimension which space
has is not to be found in the case of the other elements.
Space is spread out in all directions, but air, fire, etc., are
not spread out in that manner. So it was said earlier in
some other verse that space does not get associated with
any of the further evolutes. Space stands by itself, while
Existence is associated with every evolute. When this
is said, what is intended is that extension, which is the
character of space, is not to be found in other subsequent
evolutes such as earth, etc., but the other aspect of space,
which is reverberation of sound, can be seen in other
evolutes also.

Vyomanu vrtti radhuna katham na vyahatam vacah. A
question is raised here: “Earlier you said that space does
not follow the evolutes. Now you say it follows.” The idea
is that one aspect of space does not follow; the other aspect
of space follows. The aspect of extension does not follow
the other elements, but the aspect of sound production
follows every other subsequent element.

Chidra nuvrttir netiti pturvokti radhuna tviyam, sabdanu
vrtti revoktd vacaso vyahatih kutah (82). We have already
mentioned that the association of space with anything is
twofold: either as an extended something, or as a property
which produces sound. So when we say that the other
elements have the character of space, we have to take only
one quality, namely, sound production, and we should not
take the extension aspect of space.
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Nanu sadvastu parthakyat asattvam cettada katham,
avyakta maya vaisamyat amdya maya ta’pi no (83). Do you
not think that Existence dissociated from space or air
reduces space and air to non-existence? Some objector
raises a question: “Can you not conceive air as real by
dissociating it from maya—because only when you
associate it with maya, a kind of vacuous presentation,
it appears to be unreal. Can you not say that air exists
independently by itself?”

We have already mentioned thatair cannotbe regarded
as independently real because it has no independent
existence except as motion, which is one of its properties
borrowed from space, and sound is also borrowed from
space, and so the independence aspect is false—because
nothing in this world is totally independent. If we consider
something, such as air, as independent, it is finite; and if it
is finite, it is perishable. Therefore, it cannot be regarded
as an eternal substance. It is not real.

Nistattva ripatai vatra mdyatvasya prayojika, sa Sakti
karyayo stulya vyakta vyaktatva bhedinoh (84). The
non-entity aspect of anything is the essential feature
of maya. The final non-entity character is the quality
of maya, whatever be that object in this world; and this
unreality of the product of maya is similar, in the case of
both its immediate effects and subsequent effects. The
immediate effect is space; the subsequent effects are air,
etc. So the unreality which is the nature of maya is to be
found not only in the cause which precedes the effect, but
also in the effects that follow the cause. Here the word
shakti is used. Shakti means maya. The character of cause,



CHAPTER TWO: VERSES 78-99 171

which is the maya aspect of things, is to be found in all
the effects that it produces. There is finally, therefore,
the character of non-entity in all its products, right from
space onwards to earth. Whether they are manifest or
unmanifest, it makes no difference, because a thing that
is not real may be either manifest or unmanifest—as
water seen in a mirage. We may perceive it or we may not
perceive it; nevertheless, it does not exist there, finally.

The character of water in a mirage in the desert is
something that is not to be associated with Existence.
It is so even if we perceive it, and it is so even if we do
not perceive it. It is the same thing. So perception and
non-perception do not make a difference to objects which
are ultimately not real.

Sadasatva vivekasya prastu tatvat sa cintya tam,
asato’vantara bheda astam tat cinta yatra kim (85). Anyhow,
here we are not concerned with the products of maya. We
are concerned with the way in which it actually acts and
creates an illusion of externality of things, substantiality
of things, and independence of things. Maya has three
qualities. Firstly, it externalises everything, while the
Ultimate Reality is universal. Secondly, it solidifies the
non-entity into objects of perception and causes them
to be felt by the perceiver as independent by themselves.
Independence, externality and objectivity—these are the
characters finally foisted upon a non-entity by a peculiar
action of the power of God, which we call maya.

Sadvastu brahma Sistomso vayur mithya yatha viyat,
vasayitva ciram vayor mithyatvam marutam tyajet (86). We
have discussed enough about space, and we have also
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understood something about the character of air. What
is it that we have understood? Sadvastu brahma: Existence
is Brahman. Everything else that follows from it, such as
space, air, etc., is not real. Having driven into our mind
the conviction that properties which are outside Pure
Existence cannot be regarded as real, we have to finally
reject the reality of space and air.

Mithyatvam marutam tyajet: Abandon the concept
of the reality of air, as well as the reality of space. In the
same way, we have to consider fire. It also does not exist
independently. We say, “Fire exists.” Unless Existence is
there, fire has no meaning. Minus Existence, there is no
fire; and Existence, which is the fire, is borrowed from the
Pure Existence of Brahman.

Cintayet vahni mapyevam maruto nytina vartinam,
brahmanda varane svesa nyund dhika vicarana (87).
One-tenth of the area occupied by maya is said to be the
area occupied by space. One-tenth of the area occupied by
space is occupied by air. One-tenth of the space occupied
by air is occupied by fire. Air can be seen moving about
everywhere, but we cannot see fire moving about. So it is
fractional in comparison with its precedents.

Brahmanda varane svesa nyund dhika vicarana. In
the structure of this Brahmanda, or cosmos, this is the
arrangement made among the elements: each succeeding
one is less by one-tenth in comparison with the preceding
one. One-tenth of the area of Brahman is perhaps
occupied by maya. Though we cannot actually measure
Brahman, logically we can conceive a fractional aspect of
Brahman. So is the case with everything. One-tenth of
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Brahman is maya. One-tenth of maya is space. One-tenth
of space is air. One-tenth of air is fire. One-tenth of fire is
water. One-tenth of water is earth. And this earth, which
is so much reduced from the original cause, is the source
of all the fourteen worlds. So we can imagine how small
this universe is in comparison with the Pure Existence
which is Brahman.

Vayor dasam sato nyino vahnir vayau prakalpitah,
purdanoktam taratamyam dasam Sair bhiita paricake (88).
One-tenth of air is fire. Friction, motion in air can
create heat, and that becomes fire. The Puranas are full
of descriptions of the difference that is there among
the five elements. In the Srimad Bhagavata Purana
especially, it is mentioned that the elements that follow
are only one-tenth of the preceding ones. Dasam Sair
bhiita paficake. One must read the Third Book of the
Bhagavata Purana, where there is a great, grand detail
of the process of creation, to understand the details of
these things.

Vahni rusnah prakasatma pirvanu gati ratra ca, asti vasnih
sa nistatvah sabdavan sparsa vanapi (89). The quality of fire
is heat, and also it is radiance; it shines. Heat exists, fire
exists; and it exists in some place, which is the character of
space. It produces sound when it burns with flames, which
is also something that is borrowed from space; and it has
the character of air, which is motion. All the qualities of
the earlier elements can be found in the subsequent one,
which is here fire.

What do we generally say? Asti vasnih: We say “Fire
exists”, by which we identify fire with Brahman. Sa
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nistatvah: By itself, fire is nistatvah, a non-entity. If we
abstract Pure Existence from fire, we will find that it
is a non-entity. Sabdavan sparsa vanapi: We can touch
fire, and we can hear the sound produced by fire. These
qualities are there, no doubt, but they are foisted on Pure
Existence, minus which fire is not there, as is the case with
space and air.

Sanmaya vyoma vayvamsair yukta syagner nijo gunabh,
ripam tatra satah sarvam anyad buddha vivicyatam (90).
Through the power of reason we may analyse the
situation of the elements in this manner. Existence, maya,
space and air—these condition fire; and fire has a special
quality of its own which we cannot see in the preceding
elements, namely, visibility. We cannot have visibility
of space and air. We cannot see either space or air as an
object as clearly as we can see fire. It has visibility and it
has radiance; therefore, we can see it. All other characters
which are foisted upon it should be separated from it, and
finally it is to be regarded as unreal.

Sato vivecite vahnau mithyadtve sati vasite, dpo dasamsato
nyunah kalpita iti cintayet (91). Having understood the
non-entity aspect of fire independently, minus Existence,
we have to understand the same thing in the case of water.
One-tenth of the space occupied by the fire principle
is the space occupied by the water principle. Having
understood clearly the properties of space, air and fire,
and rejecting the reality aspect in them minus Existence,
we now consider what water is, which is only one-tenth
of the area occupied by fire. We say, “Water exists.” The
Existence aspect of Brahman is wrongly associated with
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water. As we have made the mistake of confusing the
substantive with the predicate in the case of the earlier
elements, the same mistake we make here also. Existence
is an originality; it is not the product of an element,
though we wrongly utter sentences such as “Water exists”.

Santyapo’miih Stunyatattvah sasabda sparsa samyutah,
rupavatyo’nya dharmd nuvrttya sviyo raso gunah (92).
Non-entity is the nature of water finally, minus Existence.
The quality of water is sound and also tangibility, and also
it can be seen and tasted. The special quality of water is
that we can taste it, but we cannot taste fire, we cannot
taste air, we cannot taste space. All the qualities of water
come from the earlier elements which preceded water,
but it has its own special quality, which is taste.

Sato vivecitasvapsu tanmithyatve ca vasite, bhiumir
dasamsato nyind kalpita psviti cintayet (93). One-tenth
of water is earth; and earth has all the qualities, such as
extension, of the earlier elements. We can measure the
earth by distance, and we can touch it as we can touch air.
We can see it with our eyes, as we can see fire. We can taste
substances, material objects, made out of earth.

One special quality of all things made of the earth
principle is that we can also smell it. We cannot smell
water. There is no smell in water, no smell in fire, no smell
in air, and no smell in space. So while the earlier elements
have one, two, three or four qualities, the fifth element,
which is earth, has five qualities. We can visualise in this
particular element, which is earth, all the qualities of
the earlier elements plus the character of smell or odour,
which is only in the earth principle. As we say “Space
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exists” and so on, we also say “Earth exists”. But minus
Existence, earth is also not really there.

Asti  bhustattva-sunya’syam Sabda-sparsau sartpakau,
rasasca parato gandho naijah satta vivicyatam (94). Sound,
tangibility, form, taste and smell are the characteristics of
earth. Naijah satta vivicyatam. What is the essential nature
of earth? Remove all the preceding qualities; dissociate
earth from Existence itself. We will find there is no such
thing as the earth principle. All creation vanishes as mist
before the sun if we make this analysis of dissociating these
wonderful presentations of the five-elemental world from
Existence pure and simple, which is Absolute Brahman.

Prthakkrtayam sattayam bhiumir mithya’vasisyate, bhiimer
dasamsato nyiunam brahmandam bhimi madhyagam (95).
Brahmanda madhye tisthanti bhuvanani caturdasa, bhuvanesu
vasantyesu pranideha yathayatham (96). The whole cosmos
of physical elements is constituted of the earth principle.
Fourteen worlds are mentioned in the Puranas. All these
are modifications of earth only, by permutation and
combination.

Brahmanda loka dehesu sadavastuni prthak krte,
asanto’ndadayo bhantu tadbhane’piha ka ksatih (97). In this
Brahmanda, which is the macrocosm, all the realms of
beings hang. As beads are strung on a thread to make a
garland, so too all the realms of being, the worlds fourteen
in number, are strung as beads, as it were, on this thread-
like connection of the material principle, physicality, the
earth principle.

Allliving beings, such as we human beings, subhuman
creatures, plants—all these created elements are living
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in this Brahmanda, in this cosmos. So we occupy a very
little part, a very little space of this entire creation. The
real creation is very big. We know how big this Earth is,
and even the entire Earth is not populated by people. A
very small part of the Earth is occupied; the major part of
the whole globe is water. Oceans are occupying a larger
part of the globe than the earth element; and even the
earth principle is visible because the real solid matter
is not occupied by living beings entirely. What is this
Earth, after all? It is such a small speck, as it were, in this
astronomical universe; and we are living here like small
crawling creatures on the surface of a little patch of the
earth principle, not knowing that the cosmos is vaster
and vaster as we go higher and higher, until it becomes
incomprehensible and most deep, beyond the concept of
the mind with all its furthest stretches of imagination.

Brahmanda loka dehesu sadavastuni prthak krte. If we
separate the entire cosmos from Pure Existence, we will
find that God has created the world out of nothing. There
is some point, therefore, in the doctrine of certain religions
that God created the universe out of a vacuum, because
we have now reduced the whole cosmos to a vacuum. The
cosmos, this creation that we are thinking of, is constituted
of five elements: space, air, fire, water, earth. By an analysis
of their inner constitution, we have found that minus
Existence, they do not exist. So like a magician, God has
created this cosmos out of nothing. There are magicians
who simply open their palm and some reptile will crop up,
or a bird will fly out, and so on. Such is the way in which
God seems to have conjured up this creation.
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God alone is. The world, finally, is not existing. To
prove the existence of God solely and totally, and to
remove the wrong idea that there is something outside
God, this great analysis of the five elements is being
conducted by the great author of the Panchadasi. The
great effort of analysis is only to prove God’s Ultimate
Existence, and that nothing else can be there. The world
appears, we may say. Let it appear. After all, it is an
appearance, and an appearance is not the same as reality.

Bhiita bhautika mayanam asattve’tyanta vasite, sad
vastva dvaita mityesa dhir viparyeti na kvacit (98). After
this investigation into the nature of things, we come to
the conclusion that all the elements and the products
of these elements are independently, by themselves,
non-entities, and the consciousness then fixes itself
in the unitary existence of itself. What finally exists is
Consciousness. Materiality, externality cannot be there
because Consciousness, being indivisible in its nature, has
to be infinite. Infinite is Consciousness. As there cannot
be two infinites—there can be only one infinite—the
world outside Consciousness cannot exist. The whole
world is, therefore, a dazzling form of Consciousness
itself. The so-called five elements are only appearances of
Consciousness itself, both inwardly as well as outwardly.

Sadadvaitat prthagbhiite dvaite bhumya dirupini,
tattadartha kriya loke yathd drsta tathaiva sa (99). We have
to live in this world in the light of this knowledge. We
should not get involved in the appearances of things after
having conducted this difficult analysis of the separation
of Existence from the five elements. As is befitting under
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the conditions prevailing, so should we behave in this
world. The appearance of space, air, and so on, should not
create any kind of muddle in the process of thinking, in
terms of the belief in the reality.

We may see a thing but not believe in its reality. It does
not mean that just because we see a thing we should get
involved in it. Do we get involved in the water that we see
in a mirage? Do we want to occupy a room in a building
that we see in the clouds? We see clouds looking like
buildings, but we know that there is no building there.

So is the case with the jivanmukta purusha, the man of
wisdom who has awakened to the consciousness of Pure
Existence alone being there, yet he sees the world. Aslong
as the sense organs are operative, the mind is thinking.
The wise man may also see the world, but he will see it
as a dead snake, not as a living one. He will see it like the
water that is in a mirage. He sees it, but does not want
to drink it. He is never associated with what he sees.
Deluded people, those who are involved in it, run after
it. Animals in the desert, seeing apparent water, run in
search of that water, and they get exhausted by running.
Whatever be the length of the distance that they run in
the direction of that mirage water, they will not find the
water because as they run in that direction, it recedes
further and further, and they get exhausted and die there.
So is the case with people in the world. They run after the
pleasures of senses. They run and run until they perish,
but the pleasures of the world they will not find, because
the world is a mirage.



>>Discourse 13«
CHAPTER TWO: VERSES 100-109

PANCHA MAHABHUTA VIVEKA
DISCRIMINATION OF THE ELEMENTS

Sanknya kanada bauddha dyair jagad bhedo yatha yatha,
utpreksyate’nekayuktyd bhavatvesa tatha tatha (100). By the
analysis of the five elements which constitute this cosmos,
we have come to the conclusion that there is an element
of Existence pervading all things, and this pervasive
principle is always associated with every kind of name
and form. No name, no form can exist without Existence.
This Existence, known as Sat, is the nature of Brahman,
the Supreme Being.

But there are other schools of thought, such as the
Nyaya, the Vaisheshika, the Samkhya, and the schools
of nihilism, which describe the nature of the world in
different ways. The logical school of the Nyaya and the
realistic pluralism of the Vaisheshika assert that there
are many realities in the world, and Existence is not one
uniform continuity.

Nine realities are posited by the Naiyayikas and
the Vaisheshikas. Samkhya boils down all these nine
categories of the Nyaya and the Vaisheshika into only
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two principles: purusha and prakriti—consciousness and
matter. Though there can be nine objects which may look
like reality from the point of view of our sense perception,
they are all capable of being grouped into a single category
called ‘object’, and all objects are material in their nature.
This is the reason why the Samkhya concludes that we
can have only two ultimate principles: matter and spirit,
prakriti and purusha.

The duality of consciousness and matter is also a
questionable proposition because in the same way that
the multiplicity of the Nyaya and the Vaisheshika does
not stand the test of scrutiny because of there being
the necessity for a knowing consciousness behind the
multiplicity so posited, in a similar manner, it requires
some third principle above the duality of purusha and
prakriti in order to know that prakriti and purusha exist
at all.

Who is it that is making the statement that there
are two realities? It is not prakriti, and it is not purusha,
because it has been already assumed that prakriti and
purusha are two different things. So neither the Nyaya,
nor the Vaisheshika, nor the Samkhya stand the scrutiny
of deep investigation.

So is the case of the nihilistic doctrine, which asserts
that nothing can exist finally, because the consciousness
of there being nothing is also a kind of existence. Nobody
can outright deny all things, because the denial of such
a thing assumes the consciousness of the denial of all
things—which must exist. So finally, Consciousness
exists. Sat is Chit.
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Avajnatam sadadvaitam nissamkair anya vadibhih, evam
ka ksati rasmakam taddvaitam avajanatam (101). It may be
contended that there are people who argue only on the
basis of duality because the world is constituted of duality.
The knower and the known are two different entities.
The world outside and the knowing consciousness are not
identical; this is something well known to common sense.
Let it be there, says the author.

The assertion that there is a palpable, obvious reality
between the knowing consciousness and the object
outside is, again, a faulty assumption because there should
be an umpire between the knowing consciousness and the
object outside which neither belongs to the subjective side
nor to the objective side. Therefore, this umpire, which
belongs neither to the subjective side nor to the objective
side, is a third element altogether. The third element
includes both the subjective and the objective sides.

So again the non-duality of Reality comes up. Any
amount of assertion of the final duality of things does
not stand the test of reason because all consciousness of
duality requires a previous consciousness, a preceding
element of awareness which beholds duality as an object
and, therefore, stands independent of the duality of
things, and even behind the consciousness that asserts
that there is duality. So we cannot escape the unitariness
of consciousness.

Dvaita vajna susthita ced advaite dhih sthira bhavet,
sthairye tasyah pumanesa jivanmukta itiryate (102). He is
the jivanmukta purusha, the liberated soul, who beholds
through the sense organs the same variety, the same
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duality and multiplicity as the common-sense man sees,
but he sees it as bereft of vitality. It is like looking at a
corpse, a body with no life in it. The duality will be seen as
long as the sense organs operate. The jivanmukta purusha
also sees it. He sees the world as a burnt cloth, a dead
snake or a devitalised object. They have only appearance,
but they do not exist substantially.

The Existence which is the direct content of the
jivanmukta’s consciousness is brahma-tattva. He practises
brahmabhyasa. Tat chintanam tat kathanam anyonyam tat
prabodhanam, eta deka paratvam ca brahmabhyasam vidur
budhah. (7.106). Brahmabhyasa is the highest sadhana
that one can think of in this world. The practice of the
presence of Brahman is called brahmabhyasa. Brother
Lawrence wrote a small booklet called The Practice of the
Presence of God, and this amounts to the same thing: the
practice of the presence of the Absolute—brahmabhyasa.

It means thinking of That always: tat chintanam. No
other thought enters the mind: tat kathanam. When
we speak to people, to our friends in discourse, we talk
only on this theme. Anyonyam tat prabodhanam: We
mutually awaken ourselves on this important theme,
and do not talk on anything else. Eta deka paratvam:
Always depending on this finally, as if a drowning man is
depending on a single breath, and he has no other desire.
Having had enough of things in this world, to surfeit,
there is only one longing left—namely, the unity of the
soul with the Universal Soul. This is total dependence
on Ultimate Reality. This kind of practice, continuously
carried on day in and day out as the only occupation in
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life, is brahmabhyasa. Such is the practice of a jivanmukta
purusha who sees, as it were, the dualities, multiplicities,
etc., of the world as ordinary people do, but he does not
believe in their existence.

As 1 mentioned the other day, varieties of objects
made of sugar do not attract the attention of people
who are mature in mind. Let it be an elephant, let it be a
horse, let it be a dog, what does it matter? It is sugar. But
children do not understand that. For them it is a dog, it
is an elephant, and so on. Similarly, children in this life
of the spirit behold the variety of names and forms and
cling to these forms as children cling to forms of the
same substance, not knowing that the whole universe is
ultimately constituted of one basic substance, sat-chit-
ananda svarupa. Such a person who knows this is called a
jivanmukta. Sthairye tasyah pumanesa jivanmukta itiryate.

The Bhagavadgita, at the conclusion of the Second
Chapter, says: esa brahmi sthitih partha nainam prapya
vimuhyati, sthitvasyam antakale’pi brahmanirvanam rcchati
(B.G. 2.72). Bhagavan Sri Krishna speaks to Arjuna, and
towards the end of the Second Chapter of the Gita, having
described the essentials of Samkhya and Yoga, concludes
his teaching by saying, “Arjuna, this is the ultimate state.”
Esa brahmi sthitih: This is the final resort of all created
things. It is the state of the Absolute. Therefore, it is
called brahmi sthitih.

Nainam prapya vimuhyati: No delusion will overtake a
person after having attained to this state. Just as a person
who has woken up and sees the light of day will not once

again be deluded by the objects of dream which he saw
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earlier, so too this awakened person who is established in
the universality of Godhood will not any more be deluded
by the forms and names of the world.

Even if we cannot attain this state now—immediately,
today—if it could be possible that we are established in
this state even at the time of passing, that also is good
enough. Sthitva’syam antakale’pi brahma nivarna mrcchati:
Even if for a moment one is established in this state at
the time of the departure from this body, that is sufficient
to destroy the bundle of ignorance and the heap of all
desires, and one attains to Brahmanirvana—merger in
Brahman.

This verse from the Bhagavadgita is quoted here by the
author of the Panchadasi: esa brahmi sthitih partha nainam
prapya vimuhyati, sthitvasyam antakale’pi brahmanirvanam
rechati (103), and in the next two verses he tries to explain
what is the actual import of this verse.

Sadadvaite’nrte dvaite yadanyo nyaikya viksanam,
tasyanta kalas tadbheda buddhi reva na cetarah (104).
The word used in the verse of the Bhagavadgita means
‘having established oneself at the time of passing, at the
last moment’. Now, what is this ‘last moment’? It has two
meanings.

It can be the moment when discrimination between
the real and the unreal has arisen, in which case it
can be even today itself. Once knowledge arises in a
person, ignorance is destroyed simultaneously, and this
discrimination is what is called wisdom. The end of
ignorance is called ‘the last moment’. The last moment of
the prevailing of ignorance in this world, the last moment
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of desires in this world, the last moment of clinging to the
objects of sense, this is the meaning of the last moment,
antakala; and if this moment is to be attained, it can be the
source of one’s liberation. It need not necessarily be at the
departure from the body; it can be even earlier. This is the
meaning, the import of this verse, says the author of the
Panchadasi.

Or, it can be the usual meaning, that when the prana
departs from this body, may we be established in this
Great Being. Then we shall not be reborn. We attain to
Brahmanirvana, Universal Existence.

Yadvantakalah  pranasya  viyogo’stu  prasiddhitah,
tasmin kale’pi na bhranter gatayah punara gamah (105).
The esoteric meaning has been explained that it can be
even today, provided that ignorance ends just now. But
otherwise, we take it in the literal sense of the last moment
of the body. Even at that time, if we are established, it
is good for us and there will be no rebirth. Whatever be
the physical condition of a person, that is immaterial to
the consciousness that has attained to this universality of
experience.

Niroga upavisto va rugno va viluthan bhuvi, miurchito
va tyajatvesa pranan bhrantirna sarvatha (106). A great
question which sometimes arises in our minds is
answered here. Is it necessary to be aware of the Supreme
Being only at that particular moment when the prana is
cut off from the body? Suppose we are unconscious at
that time, and for two or three days we are not thinking.
What will be the last thought from the point of view of
this instruction?
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The verse that follows makes out that the conscious-
ness that was maintained by the person prior to becoming
unconscious is to be considered as the real state of
consciousness. What was that state of consciousness?
If the person is totally unaware of things, he cannot be
held responsible for anything that takes place to him. It
is consciousness that is the cause of any kind of effect or
product that may be produced in terms of that particular
individual. Hence, the kind of consciousness that one
maintains, or one has been maintaining prior to the
comatose condition that may sometimes intervene in
certain cases, will determine the future of the person.

A person may be very healthy, or he may not be
healthy physically. He may have some kind of illness. He
may be standing, he may be sitting, or he may be lying
down on the ground. He may not be even conscious. It
does not matter. If he casts off the body in any of these
conditions, not knowing that the body is actually
cast off—because of his not being aware of what is
happening—it does not matter, because the determining
factor is the consciousness that he was maintaining, even
if it be days before. Therefore, it is important to know
what was the last thought that a person maintained
when he was conscious. If that is identical with Brahman
Consciousness, he is freed forever, though subsequently
he might not be aware of it.

Dine dine svapna suptyo radhite vismrte’pyayam, para
dyur nana dhitah syat tadvad vidya no nasyati (107). Even if
there is a momentary unconsciousness or even if it be for
some days together, it cannot destroy the knowledge that



188 COMMENTARY ON THE PANCHADASI

one has acquired earlier, in the same way as the long sleep
of unconsciousness into which we enter every night does
not obliterate the learning of the previous day. All our
knowledge is intact the next morning, in spite of our total
unawareness and unconsciousness for hours together in
the state of deep sleep. So the unconscious condition is
not in any way a deterring factor to the fructification of
the nature of the consciousness that one was maintaining
prior to the occurrence of unconsciousness, as in the case
of waking and deep sleep. Knowledge cannot be destroyed
once it is attained.

Pramano tpadita vidya pramanam prabalam vind, na
nasyati na vedantat prabalam mana miksyate (108). By
the deep study of the Vedanta doctrine, the Vedas, the
Upanishads, the Bhagavadgita, when the conviction has
been driven into the mind and it has been planted in
the heart by sravana, manana and nididhyasana, and this
knowledge or conviction has become part and parcel of
one’s own life, one lives that knowledge, as it were. One
becomes an embodiment of this knowledge; it is a moving
wisdom that we can see in the form of a person. If this is the
case, no other experience can refute this knowledge. All
illusions that may present themselves for different reasons
subsequent to the acquirement of this great wisdom will
not affect the conviction that has once been driven into
the mind by right knowledge, pramana; and no pramana,
or right knowledge, can equal the Vedanta Shastra.

Tasmad vedanta samsiddhim sada dvaitam na badhyate,
antakale’pyato bhita vivekan nirvrtih sthitah (109). There is
nothing that can refute the consciousness of non-duality
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once attained by the study of scriptures, by the analysis
that we have conducted in the manner of the study of
the Second Chapter; and the future state of a person is
decided even long before the actual departure from the
body. Tasmad vedanta samsiddhim sada dvaitarn na badhyate:
The consciousness of non-duality is not refuted under any
circumstances. Antakale’pyato bhtita vivekan nirvrtih sthitah:
Moksha is certain; Brahmanirvana is assured. There is no
need of having any doubt in the mind, provided that this
knowledge has become our direct experience. This is the
last moment. So if our ignorance has not been destroyed
entirely, and the mind is still operating in terms of objects
outside, it does not matter. We may hope that the day
may come, and at the time of the departure of this soul
from this body, one may be established in that.

Whatever we hope for, sincerely and intensely, we will
certainly get. Therefore, may there be a deep aspiration,
as students who are well up always aspire to be first in an
exam and never entertain the idea that they will be second
or third. They may be second, but the expectation is to be
first. So let there be the expectation of certain liberation
in this birth. “There is nothing wrong with me. I have
been very diligently practising the Yoga Vedanta sadhana,
and my mind is clear. The perception of the world is
perspicacious and even now, in a way, my consciousness
is established in the conviction of God being the only
Reality.” If this conviction is there in us, we are freed
forever.

Thus concludes the Second Chapter of the Panchadasi.



>>Discourse 14«
CHAPTER THREE: VERSES 1-10

PANCHA KOSHA VIVEKA
DISCRIMINATION OF THE FIVE SHEATHS

Guhahitam brahma yat tat paficakosa vivekatah, boddhum
Sakyam tatah kosa paficakam pravi vicyate (1). In the Second
Chapter we had conducted an objective analysis of the
Universal Consciousness as being different from the five
elements of earth, water, fire, air and ether. In a similar
manner, here in this Third Chapter an analysis is being
conducted to distinguish between the Pure Consciousness
in the individual and the body of the individual which
is constituted of five sheaths, known as annamaya,
pranamaya, manomaya, vijnanamaya and anandamaya—the
physical, vital, mental, intellectual and causal sheaths.
The investigation into the real nature of these five sheaths
will enable one to know that Pure Consciousness, which
is the essential nature of all things, is independent of the
five sheaths, and the human individual actually is not a
bundle of these sheaths.

Inasmuch as it is possible to know the deepest Atman
hidden in the cave of the heart by distinguishing it from
the five sheaths, we now undertake the task of knowing
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what these five sheaths are. Dehad abhyan tarah pranah
pranad abhyan taram manah, tatah karta tato bhokta guha
seyam parampara (2). We have heard the phrase ‘cave of
the heart’. The cave is nothing but a five-corridored holy
of holies, the names of these corridors being the names
of the five sheaths. The outermost sheath is the physical
body that is visible to the eyes. Internal to the physical
body is the vital body, which is made up of prana—the
breath, the vital energy. Internal to the vital sheath is the
mental sheath, which contains the mind and the senses of
knowledge.

Internal to the mind is the intellect, which has the
consciousness of the doership in actions. We begin to
feel that we are doing something—we are going, we
are sitting, we are such and such. This appropriation of
individuality and doership in actions is the function of the
intellect, which is inseparable from the ego.

Internal to the intellect is the causal body. It is also
known as the anandamaya kosha. Karta and bhokta are
the words used here to designate the intellectual sheath
and the causal sheath. It is on account of the operation
of the causal sheath that we feel happy. We had occasion
to know something about the working of these internal
sheaths when we studied the First Chapter.

In the causal sheath, there is a balancing of the
properties of prakriti—sattva, rajas and tamas—whereas in
the other sheaths there is a disbalance of the properties.
Some one or the other of the properties of prakriti gets
accentuated or emphasised in the outer sheaths, whereas
in the innermost level, the causal sheath, they are in an
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almost equilibrated condition. That is why we feel happy
when the causal sheath works, especially as in deep sleep.
The doer is the intellect with the ego; the enjoyer is the
causal sheath. That is why the two sheaths are called karta
and bhokta, the doer and the enjoyer.

Pitr bhukta nnajad virya jjato’nnenaiva vardhate, dehah
so’nnamayo natma prak cordhvam tada bhavatah (3). The
physical body is the product of the essence of the food
consumed by our parents, and it is also sustained by
the intake of food every day. It is purely material in its
nature. It is constituted of a material force, and it is also
subsequently sustained by a material force. The physical
body is pure matter; it has no consciousness.

Inasmuch as it is material, it cannot be identified
with the Atman, which is Consciousness. This physical
sheath is called the annamaya kosha—that is, the physical
encasement. Dehah so'nnamayo natma: This is not the
Atman, because the body was not there before it was
born, and it will not be there when it is cast away. It has a
beginning and it has an end. Therefore, it cannot be the
Atman, which is infinite, which is eternal. The body is
perishable. It was caused by certain circumstances, and
it will be destroyed by certain other circumstances.
Hence, none of the qualities which we perceive in a
physical body can be considered as qualities of the
Atman. It is perishable, and it is inert. Therefore, this
body is not the Atman. Our essential nature is not the
physical body and, therefore, a description of a person
in terms of physical relation is not a correct way of
evaluating a person.
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Pirva janma nyasann etaj janma sampadayet katham,
bhavi janman yasan karma na bhufiji teha saficitam (4).
There must have been some cause for the production of
this body. How did it suddenly rise up, and why does it
perish? What is the reason? Some forces are at the back
of this event. We cannot say that the physical body has
suddenly risen into action without any kind of cause
whatsoever. The joys and sorrows of life, which are also
experienced through this body, cannot be regarded as
effects of nothing. Nothing produces nothing. Do we
sometimes experience happiness and grief through this
body? How is it that we sometimes feel very comfortable
physically and at other times feel irked and very grief-
stricken? The body has not brought anything when it
came, yet it feels the pinch of the troubles of life; and
sometimes it also feels comfortable. So how could there
be this effect of feeling through the body unless there is a
cause behind it? That is one aspect of the matter.

Secondly, through this body we do so many actions.
Some are good actions, some are bad actions. Do we mean
to say that these actions will not produce any result?
Good actions are rewarded, bad actions are punished.
Now, where is the field for the reward of the good actions
done through this body, or the field for the suffering of
the consequences of the bad actions, if the body is to cease
immediately after death?

There is, therefore, something which is the true
individuality of a person, the operation of which alone can
explain how it is that we have various kinds of experiences
in this world, and also why we do good actions, etc. Why
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do we do good actions if the end of the body is also our
own end? The end of the body may occur even tomorrow
or the day after. But people do large philanthropic
deeds; they contemplate large projects for the welfare of
humanity, and do various other things. After all, what
is the purpose of these welfare projects if the reward
for these actions is not to be experienced because of the
possible death of the body the next day itself?

If the body is to be considered as the true identity
of the human individual, we cannot explain how the
joys and sorrows of life have come up on a particular
individual in a particular way, or account for the results
of their good and bad deeds. There is some continuity of
personality from before the coming of the body and after
the going of it. Because of the continuity of the person
prior to the manufacture of this body, we can explain
how we can have experiences of various types, differing
one from the other.

One person’s experience is different from the
experience of another person. Though physically all
the bodies are made of the same stuff, the experiences
are different. The experiences, therefore, should not be
identified with the physical body. The experiencer is not
the body. Also, the nature of the experience has to be
accounted for. There must be a cause for an effect. The
effect is the experience, and the cause is not visible.

So by the argument of inference, we conclude that
there is something prior to the coming of the body; and
because of the necessity to reward actions, we have also to
conclude that there is something that persists even after
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the death of the body. All this shows that the body is not
the Atman.

Akritabhyagama and kritanasa are the two terms used
to describe the incongruity that may follow if the body
is to be identified with the Atman. Because the body has
a beginning and an end, the experiences of the body are
identical with the time of the rise of the body.

How does it follow that a person should suddenly have
undeserved sufferings and joys, as we may say, in this life, if
there is no cause prior to it? That is called akritabhyagama,
the coming of that which is not deserved, and the going
of that which is actually deserved. So, if there is no prior
cause and posterior existence for a person, then the result
of good actions will go unrewarded, and the results of
actions which he has not done will come upon his head.
The person is, therefore, different from the body.

Purno dehe balam yacchan aksanam yah pravartakah,
vayuh pranamayo ndsou atma caitanya varjanat (5). Internal
to the physical body is the vital sheath, known as the
pranamaya sarira. This vitality it is that gives strength to
the system. The energy that we feel in ourselves is due
to the prana moving through the body. The strength of
the prana is also the strength of the body. If the prana is
weak, the body will also be weak. The prana energises the
sense organs as well. Clarity of vision, clarity of audition,
and clarity and ability of the other sense organs are also
caused by the energy quantum of the prana, the vitality
in us.

The extent of vitality that we have in our system will
determine the extent of health that we enjoy, the ability
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that we have, the strength that we have, and so on. This
vital sheath is the subtle aspect of the air principle. But
this vital sheath—the prana, which is inside the physical
body—also cannot be identified with the Atman, because
prana has no consciousness. It is like electric energy; it
works, but it does not know that it is working.

Even in the state of dream and sleep, the prana is
working, but we are not conscious that the prana is
working. As we are not conscious of the physical body,
so also we are not conscious of the breathing process.
Therefore, neither the physical body nor the vital sheath
can be regarded as identical with the Atman.

What is our essential nature, then? It is not this body,
not even the breath. There is something else in us. What
is inside the vital sheath?

Ahantam mamatam dehe gehadau ca karoti yah, kamadya
vasthaya bhranto nasa vatma manomayah (6). The mind is
internal to the vital sheath. What does the mind do? Full
of desires is the mind; fickle is the mind. It is never stable
at any time. The mind will not rest in a single condition
continuously even for a moment. It is deluded, mostly.
The mind of a person does not perceive things correctly.
It requires a lot of deliberation to understand whether our
perceptions are valid or not.

Attachment is the nature of the mind. It clings to
properties, such as house, wealth, family, etc. I-ness and
my-ness are the essential features of the mental body. It
always feels: “Iam. I am coming, I am doing, I am this, and
I am that” It also feels: “This is mine. This is not mine.”
The sense of T, which is egoism, and the sense of ‘mine’ in
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respect of things which it considers as its property, are the
features of the mental body. But the mind is unconscious
in the state of deep sleep; therefore, it cannot be identified
with Consciousness.

There are conditions when the mind is not working
at all. In utter delusion, in coma, in swoon, in sleep, even
in death itself, the mind does not function—but the
person continues. Therefore, even as the physical body
and the vital sheath are not to be identified with Pure
Consciousness, the mind also has to be distinguished
from our essential nature, which is Pure Consciousness.
Consciousness is not the body, not the vital breath, and
also not the mind.

Lina suptau vapurbodhe vyapnuyad anakha graga,
cicchayo peta dhir-natma vijiana maya $abda bhak (7).
There is a sheath internal to the mind, which is called
the intellectual sheath. While the mind just thinks,
the intellect can understand, decide and judge. It is the
ratiocinating faculty in us. This also is not the Atman,
because it has a beginning and an end. It is not perpetually
operating in us.

In deep sleep, the intellect also is dissolved, as is the
case with the mind. Only in the waking condition do the
mind and the intellect pervade the whole body. We seem
to be feeling that this body is ourselves; right from head
to foot, we identify ourselves with this visible sheath on
account of the continuous pervasion of the mind and the
intellect in the waking condition. But in the deep sleep
condition, the intellect also does not work. It ceases, but
we do not cease. If in the deep sleep state we cease, we will
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not wake up the next morning. So even when the body
ceases, the vital sheath ceases, the mind ceases, and the
intellect ceases to operate and ceases to be a content of
our consciousness, we exist nevertheless in the state of
deep sleep. Therefore, the intellectual sheath also is not
the Atman; it is not Consciousness.

So we have eliminated four sheaths—the physical, the
vital, the mental, and the intellectual. All these sheaths,
these enclosures of the body which we hug as very dear
and consider as identical with our own true nature, are
not identical with us, really speaking. They are external
coverings like a shirt or a coat that we put on, which
cannot be identified with our own selves.

Kartrtva-karanatva-ghyam vikriye-tantarin driyam, vijiiana-
manasi antar-bahis-caite parasparam (8). The mind and the
intellect have the similar characteristic of fickleness. We
do not always go on thinking anything definitely; nor are
we always judging things rationally. There is torpidity
of thought. There is mostly absence of the function of
the mind and the intellect when we are wool-gathering
and thinking of nothing in particular. That is to show
that we are existing even without the active operation
of these mental and intellectual sheaths. Instrumental
is the mind, and the agent of action is the intellect. The
mind is external to the intellect; the intellect is internal
to the mind. They act as the internal operator and the
external instrument. That is the only difference between
the intellect and the mind. But actually, as far as their
non-conscious nature is concerned, they are identical.
They are fine products of matter only.
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Kaci-dantar-mukha vrttir-ananda-prati-bimba-bhak, punya-
bhoge bhoga-santau nidra-riupena liyate (9). Now comes
the last sheath, the causal. In this condition, where the
causal sheath predominantly operates, as in the case
of deep sleep, the vrittis or the psychosis—that is, the
operations of the psyche—get internalised completely,
and externalisation of these mental operations ceases.
In the waking and the dreaming conditions, the mind
operates in an external fashion through the sense organs.
But in the state of deep sleep, there is an inwardising
activity of the mind and the intellect taking place. That
is, these activities of the mind and the intellect cease
completely. They get dissolved, as it were, into their
cause, and the rajas and the sattva aspects also are buried
in a complete oblivion of everything. This is tamas, a
darkness and an absence of any kind of awareness, which
is what we experience in the state of deep sleep. We feel
very happy.

The reason why we are so happy in the state of deep
sleep has been a very intriguing question in psychology
because any amount of empirical explanation will not
suffice in accounting for the reason why we feel so
energised, fresh and relieved when we wake up in the
morning. Even a sick person feels a little better early in
the morning. A tired person wakes up with energy which
was not there earlier. We would like to sleep, and would
not like to wake up so easily.

The reason for the happiness is the internalisation of
the psyche—the inwardness of our activity in the direction
of the Atman that is our real nature. Our faculties are
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nearer to our true nature than they are in the waking and
the dreaming states. In the waking state we are mostly
pulled out of our own Self, as it were, in a wrong direction
of externality; and when we are object-conscious in the
waking condition, we lose our Self-identity. The more
are we object-conscious, the less are we Self-conscious.
Therefore, we are very much distracted in the waking
condition. We run about here and there in search of a
little relief and peace, which we cannot find on account of
it being not possible to see happiness outside, as happiness
is a condition of the Self.

There is a temporary cessation of externalised activity
of the senses, the mind and the intellect in the state of
deep sleep. The psychosis, or the mental vrittis, seem to
be licking the taste of the bliss of the Atman in the state
of deep sleep—though unconsciously, as it were. They
are dumbfounded. It is as if somebody has given them a
blow on the head and they have lost their consciousness.
Nevertheless, they have fallen on the lap of that Pure
Existence, which is the Selthood of all persons.

This is the reason why we feel happy when we are in
the state of sleep. Happiness is the nature of the Self. It
cannot be found in anything that is not the Self. All joy is
in us; it is not in anything else. Thus, all the activity of the
world, externally projected, is to be considered as futile,
finally, in the acquisition of happiness in this world. It is
just a pursuing of the will-o’-the-wisp, as it is called, water
in a mirage. The more we run after the world, the more
will we be disappointed. We will get nothing, not even a

husk, finally.
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The internal settlement of the mind and the intellect
in the state of deep sleep identifies our personality, for
the time being, with the true Self of ours. We enjoy a bliss
that we cannot expect in anything else in this world. This
happiness is to be attributed partly to the good deeds
that we performed in the previous birth. If we had been
a completely bad person, we would not have even one
minute’s happiness in this world. We would be tearing
out our hair, but getting nothing. But if we feel convinced
that there is some happiness in this world—sometimes
we feel relieved, and there is some internal joy caused by
certain things in the world—we should conclude that we
have done some good deeds in the previous birth. That
is why we come to the Himalayas, to the Ganga, and to
ashrams to listen to glorious thoughts instead of going to
distracting places where we become worse and worse in
our psychic functions.

When there is satiety or surfeit of experience—when
we have had enough of things, the senses are exhausted
and we collapse, as it were, mentally—in that condition
also, negatively, we go into our own Self. We want nothing
at that time; the mind is collapsing due to the fatigue of
the activity of the sense organs. That is another aspect of
the reason why we feel a little relieved when we go nearer
to our own Self, either by force or by some deliberate
effect taking place.

Kadacit-katvato na-atma syad dnanda mayo’pyayam,
bimba-bhiito ya ananda atma’sau sarvada sthiteh (10). But
unfortunately, even this causal sheath that we experience
in the state of deep sleep is not the true Self, because the
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true Self is directly conscious. It is not merely indirectly
happy, as we have it in the state of deep sleep. This
happiness of sleep is negative. We are not conscious of it
positively, and also, we are not always in that condition.
The causal sheath does not operate always. It operates only
for a fraction of the day when we seem to be falling into
that particular state of causality; and it has a beginning
and an end. There is a beginning for the event of our
entering into the causal body, and also there is an end of
it when we wake up in the morning. As it has a beginning
and an end, it cannot be regarded as eternal; therefore, it
is not the Atman. It is non-eternal in its nature.

So, what remains afterwards? If not the physical
body, not the vital body, not the mental body, not the
intellectual body, not the causal body—what remains?
Is there anything in us other than these? Practically, we
will find that nothing remains. We will feel that when we
go on peeling an onion, layers after layers will come off,
and inside there is nothing—no pith. It will look as if we
have no pith at all; only sheaths are being removed by
the analysis of their non-identity of Consciousness, and
their externality. If we peel off the causal sheath and the
other sheaths, we will find that we do not know what is
happening to us. We will be in utter darkness.

“All things have gone. I have found nothing” This
kind of feeling may sometimes temporarily arise in our
mind when everything has gone: the body has gone,
property has gone, money has gone, house has gone,
relatives have died, and nobody wants to look at us. People
sometimes make the statement, “All things have gone. I
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am nothing. Only the breath is remaining, and that also is
about to go.”

Sometimes we begin to wrongly feel that when our
possessions are taken away, we become a zero—as if we
are the possessions. But we are the possessor; we are not
the possessions. So why do we say that we are nothing
when the possessions are taken away? It is because of the
intense attachment to the possessions that we begin to
wrongly feel that we are ourselves the possessions; and
when they are taken away, we wrongly feel that we are
not there at all, that all things have gone. “All things have
gone. I have gone. I am no more.”

But it is not so. We will still remain if everything in
the world goes. Even if the entire solar system goes and
all the worlds vanish, we will still be there. Let us see what
remains.



>>Discourse 15«

CHAPTER THREE: VERSES 11-23

PANCHA KOSHA VIVEKA
DISCRIMINATION OF THE FIVE SHEATHS

All that we appear to be in our own selves, such as
the body, the vital breath, the mind, the intellect
and the causal body, have been proved to be outside
consciousness. These apparent sheaths of personality
are not our essential nature. They are contents of
consciousness, but they are not consciousness itself. They
stand outside consciousness; therefore, they are known
by consciousness as existing. Consciousness knows that
there is a body and that there are other sheaths, but there
is no one who can know consciousness. It stands by itself,
unrelated to anything else—pure subjectivity, totally
independent, and immortal in its nature.

When we gradually isolate the association of
consciousness with the five sheaths, we may feel that
there is nothing left afterwards. If we analyse the
detached state of consciousness as isolated from the
five sheaths, we will not be able to know that there is
consciousness at all. When all things have gone, nothing
remains. We will feel that nothing in us remains, because
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everything that we considered ourselves to be has gone.
We have been under the impression throughout our lives
that we are this body, and if it has gone, we have also
gone; so, we cannot come to any conclusion other than
when we eliminate from our consciousness all contact
with the five sheaths, we will arrive at some kind of
self-annihilation, as it were. The feeling of nothingness,
or a kind of vacuum within ourselves, arises on account
of our habit of being conscious only of something,
and never being adequately Self-conscious. All our
consciousness is ‘of’ something. There is a word ‘of’. “I
am aware of something” But who are ‘you’? That is the
question. You are aware of something. Are you that thing
of which you are aware? Are you the object which is the
content of your awareness? Can you say that you are the
object? If not, what are you?

The thing that is aware is different from that of which
one is aware. The body, the vital breath, the mind, the
intellect and the causal body are known by consciousness;
therefore, they stand external to consciousness. How
could we be outside our own self? We cannot be anything
other than what we really are. Yet, because of the habit
of consciousness getting identified with what it knows,
and there being nothing here, in this case, of which it
can be aware, there is a temporary lull and a negation of
all existence, as it were, and we feel deprived of the very
support of even to think.

It is not that there is nothing. Everything is there. It
is only the inability of the mind to think its own source.
We are unable to assert that there is something other than
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the five sheaths, because there is no means of knowledge
adequate enough to be aware of what there is, independent
of the five sheaths. How can we know, by what means can
we know, whether there is something or not, independent
of the five sheaths? The faculty of knowledge—which is
the reason, the mind and the intellect—come under the
sheaths, which have been eliminated, and so the highest
faculty of knowledge is also gone. Therefore, there is a
feeling of nothingness. When the faculty of knowledge
itself has gone, knowledge of everything has also gone. So
it is that we feel a kind of darkness, a kind of emptiness,
as if we have ceased to be, while really we are very, very
much there—only, as they say, due to the excess of light,
everything looks dark. If the light frequency rises beyond
a certain limit, we will see only pitch darkness, and light
will not be there. Only a low frequency light can be caught
by the retina of our eyes.

Nanu deham upakramya nidra nandanta vastusu, ma
bhida-tmatvam-anyastu na kascid-anubhiyate (11). The
disciple is telling the Guru, “I am not seeing anything, if
everything has gone. If the five sheaths have gone, I don’t
see anything there.”

Badham nidradayah sarve’nubhiiyante na cetarah,
tatha’pyete’nubhiiyante yena tarn ko nivarayet (12). The
Guru says, “My dear boy, you are saying that you know
nothing, but do you know that you know nothing? Or
do you not know even that? Are you aware that you are
not aware of anything? Do you know the contradiction
involved in your statement? You said, ‘In deep sleep I
did not know anything’; but you are making a statement
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that you did not know anything. Who is making this
statement? You are aware of the fact that you are not
aware of anything. This is what you are not able to
catch. So even in the deep sleep state where abolition of
consciousness apparently takes place, there is something
remaining which makes you subsequently feel that you
did sleep.” Even the negation of consciousness requires
a consciousness to negate it and, therefore, nobody can
negate consciousness. It is untenable.

Svaya-meva-nubhiiti-tvad-vidyate nanu-bhavyata, jhiatr-
jiianan-tara bhavad-ajiieyo na tva-sattaya (13). We are
unable to locate the existence of something independent
of the five sheaths on account of there being no process of
knowing. This is a mass of knowledge, but not a process
of knowledge. In our normal waking condition, there is a
process of knowledge. Somebody is there, knowing that
there is something which is to be known. Also, there is
a process, which is the intellect operating in connection
with the subject of knowledge and the object outside.
But where the knower alone is, as the very essence of
consciousness, how would that knower know anything
other than itself? Therefore, the apparent fear that
nothing seems to be there upon the elimination of contact
with the five sheaths arises because the knowledge process
has been shut out, together with all the faculties that
caused this process of knowledge. There is no knowledge
of anything there; it is only a sea of knowledge.

On account of there being no distinction between the
knower and the known, between the seer and the seen, it
is impossible for anyone to know that anything is existing
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there at all. The apparent non-existence of things is a
consequence that follows from the absence of the usual
empirical processes of knowledge, and not because that
knowledge is not there.

Madhuryadi-svabhavanam-anyatra  sva-gunar  pinam,
svasmin-stad-arpand-peksa no na ca-stya nyadar pakam (14).
Sugar, which is very sweet, can make other things sweet.
But sugar does not require any other substance to make
itself sweet. In a similar way, consciousness can render
consciousness to other things which have no consciousness,
but nobody can give consciousness to consciousness.
Nobody can know consciousness. Consciousness can
know everything, but the things which consciousness
knows cannot render any assistance to consciousness. It
is independent, as sugar does not require the assistance of
something else in order to make it sweet.

Arpakantara-rahityepi astyesam tat svabhavata, ma
bhuttatha’nubhavyatvam bodhatma tu na hityate (15). Even
if there is no element which can increase the sweetness of
sugar, the sweetness of sugar continues. Even if there is no
object of which consciousness can be aware, consciousness
still remains independent of objects. The usual identi-
fication of consciousness with objects and the wrong
notion that knowledge is always of something other than
consciousness is the reason why we feel helpless when we
eliminate the object from pure subjective awareness.

After eliminating all things, even going to the extent
of accepting that there is nothing whatsoever after
the elimination of the five sheaths, there remains the
consciousness that makes this statement. So there is an
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undeniable reality at the back of all things. Even if we
suppose for a moment that we ourselves do not exist—
if we can stretch our imagination to that extent and
strongly imagine that we do not exist—we will feel that
there is a consciousness which is affirming that we do not
exist. So nobody can go behind Consciousness. It is the
last, ultimate residuum of reality.

Svayam jyotir-bhavatesa puro’smad bhasate’khilat, tameva
bhantam-anveti tad-bhasa bhasyate jagat (16). Self-luminous
is Consciousness, like the sun. The sun is self-luminous. It
does not require another candle to illumine it. No oil lamp
is necessary to increase the light of the sun. Self-conscious
and self-luminous is Consciousness. It knows not only
others, but it also knows itself. It is self-conscious, and also
other-conscious. It is aware that it is there, and it is aware
that other things also are there.

This is a quotation from the Katha Upanishad and
the Mundaka Upanishad. Na tatra sirya bhati, na candra-
tarakam (K.U. 2.3.15, M.U. 2.2.11): In that state of
absolute luminosity, the sun and the moon and the stars
do not shine. All the greatest radiance that we can think
of in this world is like darkness before that supernal light.
All the light that we can imagine in our mind is borrowed
light—borrowed from that eternal light. The eternity itself
does not require any light from the world. All light comes
from that Supreme Being, and by itself it is self-luminous.
The whole world is illuminated by its existence.

Yenedam janate sarvam tatkenanyena janatam, vijiataram
kena vidyat-saktam vedye tu sadhanam (17). Yajnavalkya,
the great seer of the Brihadaranyaka Upanishad, is quoted
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here in this verse. He declares, “Where there is another,
other than oneself, one can see the other. Where there
is something other than oneself, one can hear the other,
touch the other, taste the other, smell the other, and so on.
Where there is nothing outside one’s own consciousness,
what will be seen there in front of oneself? Who will see
what? Who will hear what? Who will touch what? The
universality of Consciousness precludes any possibility of
knowing that something is there outside.”

While all things can be known by the knower, who can
know the knower? If we say that the knower is known by
another knower behind it—the consciousness that knows
the world is perhaps having another consciousness behind
it—then who will be aware of that second consciousness?
So we can go on arguing indefinitely by way of an infinite
regress, where we will come to no conclusion. There will
be consciousness behind consciousness; ultimately there
is only Consciousness, and nothing else.

Who can know That, with the help of which
everything else is known here? Who can know the
Knowledge is possible only when there is something other
than the principle of knowledge. When the principle of
knowledge has flooded the whole cosmos, who will know
what? There is just pure eternal subjectivity, the nature of
Consciousness.

Sa vetti vedyam tat sarvam nanyas tasy-asti vedita, vidita-
viditabhyam tat prthag-bodha-svaripakam (18). All that is
to be known is known by it. That which cannot ordinarily
be known by available means of knowledge also is known
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by it. Even the apparently unknowable is known by it.
Vidita and avidita are the terms used in the Kenopanishad.
Vidita is that which is known; avidita is not yet known.
The not yet known may also be that which cannot be
known. The fact that we are asserting that something is
incapable of being known implies our having known it in
some way. The negation of the knowledge of something
is indirectly an acceptance of the possibility of knowing
something, because no one can deny a non-existent
thing. It must be there in some form; else, nobody will
make a denial of it.

It is a universality that is covering the entire existence,
part of which is the object of our empirical knowledge,
and the larger part of it is left unknown to empirical
means of knowing—unknown because of the fact that
our faculties (intellect, mind, etc.) have a limited area
of action. Their jurisdiction is limited. They cannot go
beyond the horizon of knowledge. That is the reason why
we seem to know very little, and even the little that we
know seems to be faulty knowledge. It is not a genuine
and ultimately reliable thing.

But here is one principle behind us that is enveloping
all things, outside as well as inside. By enveloping things
outside, it becomes the source of the knowledge of
external objects; and being inside everything, it becomes
the source of knowledge itself. It connects the object with
the subject because of its all-pervasiveness. It knows all
things because it exists as the knower in each individual.
It is the pure subjectivity in us and, therefore, it is the
knower of all things.
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On account of its universality, it also becomes the
connecting link between the knower and the known. For
the same reason, it also becomes the object itself, even
as one single mass of water which is the ocean is at the
back of the rising of one wave and another wave, wherein
one collides with the other and also acts as the medium
of the connection of one with the other. The one wave is
the ocean; the other wave is also the ocean. The action of
colliding also is done because of the ocean being there at
the back, at the bottom of the two waves.

So is the case with this collision of consciousness,
if we can put it in that way. The subjectivity aspect of it
becomes the knowing principle, the objectivity aspect of
it becomes the object of knowledge, and the link that is
necessary for the purpose of knowing anything at all is
also itself, as the ocean is there between the two waves.

Bodhe’pya-nubhavo yasya na kathaficana jdayate, tam
katham bodhaye-cchastram lostam nara-sama-krtim (19).
After having said so much, if you say “I cannot understand
what consciousness is” it is impossible to instruct you.
The author says that if a person is more like a stone rather
than an intelligent individual, what kind of instruction
can be imparted to that person? Despite there being a
direct perception of consciousness in daily life—which is
obvious because of the very fact of knowing things—yet
you put a question: “Where is consciousness?”

How could you put the question “Where is conscious-
ness?” unless you are already conscious of the question
that you are raising? So the question becomes redundant.
We cannot instruct a person who is unable to argue
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properly in a syllogistic manner, and who is like a person
who has a tongue putting a question whether there is a
tongue or not—because if there were no tongue, the
question itself would not have arisen; he would not have
spoken a word. So is the person who puts the question
“Is there consciousness?” If consciousness had not been
there, he would not have even spoken. Even the question
would not have arisen.

Jivha me’sti na vetyuktih-lajjayai kevalam yathd, na
budhyate maya bodho boddhavya iti tadrsi (20). It is a
meaningless, absurd question to ask whether the tongue
exists or not because if the tongue is not there, how would
we speak? Similar is this absurdity behind the question of
whether consciousness can be known or not. It is directly
known, and it is at the background of even the question
whether it can be known or not. It is at the back of even
the doubt whether it exists or not. Therefore, any attempt
at refuting the ultimate existence of Consciousness is
impossible. This Consciousness is the Atman, the pure
Self; and inasmuch as it is not in one place only, it is not
your Atman, my Atman and somebody else’s Atman. It is
the Atman of every little atom in the cosmos. Therefore, it
is the universal Atman. Because of the universality of the
Atman, we call it Brahman, the Absolute. When Brahman
is conceived as the subjective principle of individuals, it
is called the Atman. When the Atman is known as the
all-pervading universal principle, we call it Brahman.
Therefore, the Atman is Brahman.

Yasmin-yasminn-asti loke bodhas-tat-tad-upeksane, yad-
bodha-matram tad-brahmeti-evam dhir-brahma-niscayah (21).
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Here the author gives a practical suggestion for our
daily routine. We can eliminate the involvement of
consciousness in objects by a little bit of concentration
in daily life. If you are aware that there is a tree in front
of you, try to put a question to your own self: “Who is
it that is aware that there is a tree in front?” Eliminate
the objective aspect of the tree being there as something
outside in space and time. Eliminate even the process
of knowing, which also is in space and time. Also
eliminate all the five sheaths through whose medium
the consciousness seems to be aware that there is a tree
outside. Go inside gradually, stage by stage. From the tree,
withdraw into the process; from the process, withdraw
into the perceptive organs; from the organs, go inside
into the mind; from the mind, go into the intellect; and
finally, go to that which is causing the intellect to shine.

The intellect and the mind are like mirrors. A mirror
has no light of its own. A mirror does not shine by itself; it
shines only when light falls on it. Similar is the case with
the intellectuality, or the rationality, or the intelligence
of the intellect. The intelligence in the intellect is the
light that is shed on it, as on a mirror, by the Atman that
is within, but because of the confusion that has taken
place between the Atman and the medium which is the
intellect, we begin to feel that we know things.

By a careful analysis of the objectivity involved in
knowledge, we can go into the deepest subjectivity of
it. This is the practice that we have to carry on every
day in order that we may not unnecessarily get involved
in the world of objects. This is called brahma-niscayah,
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the ascertainment of the existence of Brahman. Every
minute we have to be conscious that Brahman exists. It is
another way of saying Consciousness exists—not merely
consciousness of mine or yours, but Consciousness as
such. All knowledge, whether it is of a positive nature or
a negative nature—by aflirmation or negation, whatever
it be—all knowledge is a manifestation of a principle
that defies definition in any type of language. It is
brahma-niscayah.

Pafica-kosa  parityage  saksi-bodha-vasesatah,  sva-
svaripam sa eva syat-shunyatvam tasya durghatam (22). If
we go deeper and deeper, from the physical body inwardly
until we reach the causal body, and then eliminate contact
with even the causal body itself, with great power of
discrimination we will realise that we are there as an
uncontaminated awareness.

The condition of deep sleep is a great instance here
on this point. Ordinarily, this kind of elimination of
objectivity from consciousness is difficult. It is like
peeling one’s skin. We cannot do that. It is part of our
body. How will we do it? Objects have become so much
a part of our consciousness that this talk of eliminating
objectivity from consciousness is impractical for ordinary
persons, unless there is assiduity behind the practice; and
the success will be there only after years and years of such
a practice.

It is only in deep sleep that we can have some inkling
of the possibility of our being totally independent of
connection with objects. Here is a practical illustration
before us that we were there, isolated from objects of
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every kind in the world. Even if we were emperors, rulers
of the whole world, with all the wealth of the continent—
what does it matter? We have been isolated from it in deep
sleep. All the glory of which people are generally proud
vanishes in one second when they go to sleep because all
this external glory is a foisted association. It is not the true
nature of oneself. In spite of there being no food to eat,
nothing to drink, no money to touch, no friends to talk to,
nothing that we can call our own, in that condition we are
so happy, while we are miserable when we have so many
things in the waking world. With all the appurtenances
of life, people are grief-stricken, while with nothing
available in sleep, they are very happy. Therefore, the
possession of objects is not the source of happiness. The
non-possession is the source of joy—so that when we
possess nothing, not even the body, we remain as isolated,
uncontaminated bliss. We have been in that state in
deep sleep, but we never go into the mystery of what is
happening to us. We get up in the morning, and what do
we do? We plunge into the daily activity which was left
unfinished the previous day. So the first activity of ours is
work only, and then there is no thought of what actually
happened to us in deep sleep.

In the early morning it is necessary for us to sit quiet
for a few minutes and put a question to our own self:
“Where was I for so many hours when I was not aware of
myself? Was I aware? No. Was I existing? Yes.” In what
condition were we existing?

In sleep we did not exist as an emperor of the world.
We did not exist as a rich person or a poor person, neither
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as a healthy person nor as a sick person, neither as this
nor as that. What was it that we were existing as? That
is our essential nature. If contemplation of this kind can
be carried on for a long time, we will really be detached
from the world, and we will want nothing afterwards.
Everything will come to us spontaneously.

Asti tavat-svayam nama vivada-visaya-tvatah, svasminn-
api vivadas-cet prativady-atra ko bhavet (23). The conclu-
sion, therefore, is that there is such a thing as the Self. All
this study has led us to the conclusion that there is such
a thing called the Self. It has to be there, and it is there.
It must be there; it is very clear that it is there. It is not
the object of argument, doubt or any kind of disputation
because argument, doubt and disputation are conducted
by the very consciousness about which we are carrying
on this disputation. Therefore, indubitable, indisputable,
and firmly established certainty is this Self which is not in
possession of Consciousness, but is itself Consciousness.
The Self is not conscious; the Self is Consciousness. The
very substance of the Self is Consciousness. If we can
doubt our own Self, then who can instruct us? Who can
teach us?

No one doubts one’s own Self. No one thinks “Do
I really exist?” Nobody doubts their existence. The
certainty that is there at the back of one’s feeling of one’s
own existence is the proof of the Self being there, and the
possibility of existing even independent of the five sheaths
in deep sleep is proof enough of it being Consciousness.
So what is established now is that there is the Self—and it
is Pure Consciousness.
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PANCHA KOSHA VIVEKA
DISCRIMINATION OF THE FIVE SHEATHS

Yasmin-yasminn-asti loke bodhas-tat-tad-upeksane, yad-bodha-
mdtram  tad-brahmeti-evamh  dhir-brahma-niscayah (21).
Whatever be the object of consciousness in the process
of perception, it should be incumbent upon the seeker of
Truth to eliminate the consciousness aspect in perception
from involvement in the object aspect of perception. There
is an element which is the seen aspect, and there is another
which is the seer aspect. Since the seen cannot become the
seer, and the seer cannot become the seen, the conjunction
of the two in the act of perception should naturally be
considered as a sort of confusion taking place between the
characteristics of the seeing consciousness and the seen
object. The element of externality should be dissociated
from consciousness, and the element of consciousness
should be dissociated from the object. This is a difficult
technique, but it is a very useful method: the dissociation
of consciousness from objects.

Parica-kosa  parityage  saksi-bodha-vasesatah,  sva-
svaripam sa eva syat-shunyatvam tasya durghatam (22).

218
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The dissociation of the five sheaths—the physical,
vital, mental, intellectual and causal—from one’s own
conscious experience will land one in a state of pure
featureless transparency of consciousness. It should
not be imagined that if the sheaths are eliminated from
perception or experience, there will be nothing left,
because the consciousness of nothing is an impossibility.
Consciousness must exist nevertheless.

Asti tavat-svayam nama vivada-visaya-tvatah, svasminn-
api vivadas-cet prativady-atra ko bhavet (23). There is such
a thing called the Self. Every thing, every person, every
living being in the world asserts its selthood. There is a
self-identity upheld by everyone. Nothing would like to
become another thing. Even vegetation such as a plant or
a tree would not like to be interfered with in its desire to
maintain itself as that particular thing, whatever it is. The
crawling insect would like to be a crawling insect only. If
we tell it that we will convert it into an elephant, it will not
want it; an insect is an insect. The self-identity that a little
creature, even a crawling ant, maintains is as vehement
and as important to it as a mountainous mammoth would
affirm in regard to its own self.

Nobody would like to become another person. What
I am, I am; and what you are, you are. Neither can I be
you, nor can you be me. One element cannot be another
element. Every atom distinguishes itself from every other
atom. This is the character of self-identity, or what we call
selthood. The self never wishes to become a not-self. This
is the whole thing. A is A; A cannot be B. Such a thing

called the Self must exist, and it does exist.
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Asti tavat-svayam nama vivada-visaya-tvatah: There
cannot be any argument in regard to that, because any
argument for or against will be an affirmation of the
self once again, because whoever argues will be the self,
and there is nothing beyond that. Svasminn-api vivadas-
cet prativady-atra ko bhavet: Who can doubt one’s own
self? The doubter must exist, and that existence is
the Self.

Svasattvam tu na kasmai-cid-rocate vibhramam vindg,
ata eva Srutir-badham brite ca-sattva-vadinah (24). Except
in a state of delusion and complete chaos of thought,
nobody would like to annihilate oneself. One cannot
even imagine the non-existence of one’s own self. The
possibility of self-annihilation is the worst of things that
one can imagine because it is contrary to the deepest root
of our being. Neither would one wish self-annihilation,
nor would one be able to imagine such a possibility. Ata
eva $rutir-badham briite ca-sattva-vadinah. The sruti of the
Upanishad, therefore, contradicts any such possibility of
the assertion of a non-entity, or vacuum, as the Ultimate
Reality.

The Upanishad quoted here is the Taittiriya
Upanishad, which says asad-brahmeti ced-veda svayam-
eva bhaved-asat, ato’sya ma bhid-vedyatvam sva-sattvam
tvabhyu peyatam (25). Whoever affirms the non-existence
of Brahman would himself become non-existent, because
that is the affirmation of the non-existence of one’s own
self. We cannot deny God and then safely exist here.
When God goes, we also go together with it. The denier
of God also goes with the object that is denied.
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The character of ‘being known’ cannot be found in the
Self. It is never the known thing. It is the pure Knower.
Let all things be known, but that which is the Knower of
all things cannot itself be known. What kind of thing is
the Self then? Neither is it of this kind, nor is it of that
kind. What sort of definition can apply to the pure Self?

Kidrk-tarhiti-cet-prcched-idrkta nasti tatra hi, yad-ani-
drg-atadrk-ca tat-svaripam vinis-cinu (26). The Self is
neither this nor that, because any kind of characterisation
as ‘this’ or ‘that’ would be to attribute some quality to the
Self which does not belong to it. Any definition of a thing
is in terms of qualities that actually do not belong to that
thing. The distinction of one thing from another thing
in a definition is carried on by the association of certain
qualities with that object—qualities which do not inhere
in it, which belong to something else.

When we say some object is blue, the knowledge that
something is blue can arise only when there are objects in
the world which are not blue. If the whole universe is blue,
there will be no perception of blueness. Therefore, the
definition of an object in terms of quality has relevance
by excluding characteristics which do not belong to it—
neither this, nor that. No such definition is possible in the
case of the Atman.

Yad-ani-drg-atadrk-ca tat-svarupam vinis-cinu: Know
that which is neither of this character nor that character.
How would we know that? The methods are described in
the forthcoming verses.

Aksanam  visaya-stvi-drk-paroksas-tadrg-ucyate, visayi
naksavisayah svatvan-nasya paroksata (27). When we say
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“This is something” we are referring to something which
is visible to the eyes. When we say “That is something”
we are referring to something which is not visible to the
eyes. Nearness and remoteness of objects are indicated
by the demonstrative pronouns ‘this’ and ‘that’. But the
Self cannot be regarded either as something remote or as
something near. It is not remote because it is very near.
But because of its universality, it also looks like something
remote.

Visayi naksavisayah: That which is the seer of things
cannot become the object of perception. Svatvan-ndsya
paroksatd: As it is the Self, it cannot be a remote object;
and inasmuch as it is the Self, for the very same reason, it
also cannot be an object of sensory perception. Neither is
it a far-off thing, because of it being the soul of all beings,
nor is it a perceptible object, because it is the perceiver
itself. This is an intriguing character of pure Selthood.

Avedyo’pya-parokso’tah  sva-prakdaso  bhava-tyayam,
satyam jiianam-anantam ceti-astiha brahma-laksanam (28).
Even if the Self is unknowable for the reasons mentioned,
it is capable of direct experience. Mediately, it cannot be
known; immediately, it can be known. Mediate knowledge
is that knowledge we acquire through the instrumentality
of the sense organs. Immediate knowledge is that which
we acquire independent of the operation of the sense
organs. That is called insight. ‘Intuition’, ‘anubhava’
are the terms used for this kind of non-mediate direct
apprehension.

Avedyo’pya-parokso’tah  sva-prakaso  bhava-tyayam.
Though unknowable for the sense organs, the Self is
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knowable for other reasons because it is self-luminous.
It does not require illumination from any other proof
of knowledge. The Self, which is light in its essential
nature, sheds its radiance to the sense organs; and with
that borrowed light, the senses become conscious of that
which is outside—the world, the objects, etc. But the Self
is light itself. It does not require the assistance of any other
instrument to know itself. Self-knowledge is knowledge
of the Self, by the Self. It needs no other assistance.

Satyam jAanam-anantam ceti-asttha brahma-laksanam:
The Taittiriya Upanishad has defined Brahman, the
Absolute, as satyam jianam anantam. Truth, knowledge,
infinity is Brahman. Ultimate Truth is Brahman because
it is unchangeable. Perishability is the character of
untruth. Relativity is the character of untruth. Externality
and objectivity are the characters of untruth. Truth is
all-pervading, self-luminous, non-relative, absolute,
and because of its being the Universal Reality, it is also
conscious; and because it is conscious of the universality
of its being, it is also freedom.

Because of the freedom which is the nature of the true
Self, which is all-pervading, it is Bliss, Ananda. Only when
we are free will we be happy. The greater is the freedom,
the greater also is the joy that we will feel. Ultimate
freedom is only in the experience of direct, universal
Selthood. It is in that state that we have the immensity of
the experience of eternal Bliss. This is the characteristic of
Brahman: astiha brahma-laksanam.

Satyatvam  badha-rahityam jagad-badhaika-saksinah,
badhah kim-saksiko brihi na tva-saksika isyate (29). That
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which cannot be contradicted in the three periods of time
can be regarded as Truth. Anything that passes away at
some time cannot be regarded as Truth. Today something
is; tomorrow it is not there. That cannot be called Reality
at all. In that sense, we will not find anything that is true
in this world. Even the world has a beginning, and one
day it will pass. Therefore, nothing in this world can be
regarded as finally true. It has a past, it has a future, and
it has only a temporary present. The whole creation is
of this nature. It is not the Ultimate Being. What is the
Ultimate Being? That which is uncontradicted in the
three periods of time—past, present and future—is satya,
Truth. Satyatvam badha-rahityam: Non-contradiction is
the test of Truth, according to logic.

Jagad-badhaika-saksinah, badhah kim-saksika: It is that
which reigns supreme as the witness of all the changes
taking place in the cosmos. Who can be a witness of that
greatness? This eternity reigned supreme even before the
origin of time. Even before creation, God did exist; and
who can define that Being, since all definition is in terms
of things seen by us—things in this world?

Witness consciousness is the nature of the Self.
It is the consciousness that is behind all kinds of
perceptions, memories, feelings, etc. When all feelings,
all apprehensions, all volitions cease, that survives,
that persists. Even an imagination to the extent of the
cessation of the whole of creation will be witnessed by a
consciousness which is equally large.

The world is vast; creation is vast. To conceive such a
vastness as space and time, there must be a consciousness
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which cannot be less vast than space and time. A
little finite spark of consciousness cannot apprehend
the vastness of space and time. We can imagine even
infinitude. How could we, with a little mind working
inside our skull, imagine what is endlessness unless there
is a potentiality of endlessness in our own self? Our mind
is basically endless because it is a medium through which
endless consciousness reflects itself.

Apanitesu mirtesu hyamurtam Sisyate viyat, Sakyesu
badhite-svante Sisyate yattadeva tat (30). When we
eliminate earth, water, fire, air, etc., we will find that only
empty space remains. We can stretch our imagination and
feel that earth has gone, water has gone, fire has gone,
air has gone. We will find that space remains. We cannot
feel that space also does not exist, because all thought is
conditioned by space and time.

In the same way as there is a residuum of space-
consciousness when all the other elements are eliminated
by the rejection process, we will find that there is
something remaining cosmically operative when all
perceptible objects, including the five elements, are done
away with. When the whole cosmos is not there in front of
us, there will be a consciousness that knows the absence of
the cosmos. That consciousness is Cosmic Consciousness,
which is the nature of the Self.

Sarva badhe na kincic-ced-yanna kincit-tad-eva tat, bhasa
evatra bhidyante nirbadham tava-dasti hi (31). The objector
will again say that when everything goes, there does not
appear to be anything remaining at all; nothing remains.
But to repeat what we already mentioned, consciousness
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of nothing is itself consciousness, so do not bring in that
point again and again.

Ata eva srutirbadhyam badhitva Sesaya-tyadah, sa esa neti
netyedatmeti-atad-vyavrtti ripatah (32). The Brihadaranyaka
Upanishad says neti-neti. Brahman cannot be known
by any positive definition. We cannot say “It is like this”
because it is not like anything that we have seen in the
world. Then how can we define it? We can define it by
eliminating everything that is possible of conception: ‘not
this’. It is not that which can be seen with the eyes; it is not
that which can be heard with the ears; it is not that which
can be tasted with the tongue; it is not that which can be
sensed in any manner whatsoever. It is not that which
we think in our mind; it is not that which our intellect is
arguing about. Thus we eliminate all possible objectivity
and conceptualisation. After eliminating all thought, all
feeling, all volition, and all objects, something will remain.
Concentrate on that residual basic Being.

Idam-ripam tu yadyavat-tat-tyaktum Sakyate’khilam,
asakyo hyanidam-ripah sa atma badha-varjitah (33). We
can eliminate all things that we can see with our eyes. “I
don’t want this, I don’t want that. I shall leave this, and
I shall go elsewhere. I shall have that thing” We can go
on eliminating, relatively speaking, things in this world,
and move to some other thing. But here, the kind of
elimination that is expected of us is the elimination of all
things. It is not moving from one place to another place.
It is not rejecting something and acquiring something
else. It is an elimination of all possible conceptualisation
and objectification, including this body-consciousness.



CHAPTER THREE: VERSES 21-37 227

Objectification does not mean only the consciousness
of that which is far away. Even this body is an object
because we can see it. We can sense it; we can feel it;
we can touch it. Inasmuch as sensation is the means of
knowing the existence of this body, the body also should
be considered as an object. Hence, when the elimination
process of objectivity is carried on, it does not mean
that we ignore the world and cling to our body. When
the world goes, our body also has to go with the world,
because the body is constituted of the same five elements
as the world. When the world has gone, this body also has
gone with it.

What remains is pure awareness of the fact of every-
thing having gone away. The consciousness of ‘everything
having gone’ remains. We will not be non-existent. We
will be aware that something is there, but not this body.
We have already studied in the earlier chapters that we are
wrongly imagining that we are this physical sheath and
other sheaths by a confusion of characters. It is only in the
state of deep sleep that we are having some inkling as to
the fact that there is a chance of our existing independent
of the sheaths. Minus all the sheath-consciousness, we
are existing in the state of deep sleep. It is only there that
we are able to have some idea as to what we really are; in
all other states we are confused with the identity of the
physical sheaths and other sheaths.

Siddham brahmani satyatvam jAdnatvam tu pureritam,
svayam-eva-nubhi-titva-dityadi-vacanaih ~ sphutam  (34).
What do we conclude now? The establishment of the
existence of Brahman is certain. We have attained the
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certainty and the incontrovertible truth of there being
such a thing called non-relative Being. While everything
is relative, there is something non-relative in order to be
aware that things are relative. We say the whole world
is relative, but that thing which knows the relativity of
things itself is not relative. Change does not know itself.
The knowledge of change arises on account of there being
something which does not change.

We cannot know motion unless we ourselves are
not in a state of motion. If everything is moving and
everything is relative, there would be no one to know
that something is moving and something is relative.
The consciousness of the transitoriness of things and
the relativity of objects itself cannot be relative. Else,
there would be no one to say that something is relative
or something is transient. Such a certainty has been
established. Siddham brahmani satyatvam jAdnatvam tu
pureritam. We have already concluded that our nature is
Pure Consciousness.

Svayam-eva-nubhii-titva-dityadi-vacanaih sphutam. In earlier
chapters, the same truth that the Self is Consciousness
was repeated. This has been the subject of study right
from the First Chapter. Self-consciousness means the
Self being Consciousness itself in its essence. It does not
shine due to some other factor being associated with it. It
is not like a bulb shining. A bulb does not shine; it shines
because of some other thing moving through it. But the
Self does not require any other externalised association,
for it is that flame which requires no oil or wick. Eternity
is the radiance of the Self.
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Na vyapitvat dyesato’nto nityatvan-ndpi kalatah, na
vastuto’pi sarvatmyad-anantyam brahmani tridha (35). It
is not limited either by space, time or object. There are
things in the world which can be found in one place, but
they cannot be found in other places. Such things which
can be seen in one place only and not in all places are said
to be limited by space. There are certain things which
can be found in certain conditions—in some season, for
instance. We cannot see them always; this is limitation
by time. And certain things are totally different from
certain other things; that is limitation by objectivity.
Things are limited in three ways: by space, by time and
by object. That we are in one place and not in another
place is limitation by space. That we are at some time but
not always is limitation by time. That we are somebody
and not somebody else is limitation by personality,
individuality, objectivity.

These limitations do not obtain in Brahman. Brahman
is all-pervading; therefore, it is not limited by space. It is
there endlessly, timelessly; therefore, it is not limited by
time. It is pervading all things; therefore, it is not limited
by any object. Space, time and objectivity cannot limit
Brahman. Always it is unlimited, in every way.

Thus, the infinity of Brahman is of three kinds.
Spacelessness is one kind of infinity, timelessness is
another kind of infinity, and objectlessness is the third
kind of infinity—whereas we are limited in all the three
ways. We human beings, individuals, are the direct
contradiction of this Ultimate Reality because we are
bound by space, time, individuality, and the body.
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Desa-kaldayna-vastinam kalpita-tvacca mayaya, na desadi-
krto’ntosti brahma nantyam sphutam tatah (36). “Endless is
Brahman” is what we have said because the problem has
arisen on account of there being something called space
outside; and as we know, time goes together with space.
When we think of space, time also comes there—as it
happens in dream, for instance.

How did space arise in dream? Where was the time
factor in dream? How did things appear to be outside us
in dream? There was no space, actually speaking. The
distance that we see between ourselves and an object
outside in dream is a false imagination of the mind. One
can feel, in dream, that one is caught in a forest and
a tiger is pursuing; and the person in dream runs and
climbs a tree. The tiger is a modification of the mind of
the dreamer. The fright also is a modification of the mind
of the dreamer. The tree also is manufactured by the very
same mind. The tree is different from the tiger and one’s
own self, and that difference is also created by the same
mind. The action of climbing the tree is also a mental
activity. This is an illustration to show how things are in
this physical world also, though it is an empirical reality,
in contradistinction with the dream reality.

Even as the individual mind has wrongly projected a
space in dream and imagines a tree or a tiger, an elephant
or a mountain, and gets caught in the false joys and
sorrows of the dream life, so the scriptures say the Cosmic
Mind is dreaming, as it were, this whole world, and you
and I are the dream objects of this Cosmic Mind. We have
friends and enemies even in dream. We see many people,
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big societies in dream. Do we not see people in dream? All
those persons, all the things, all the objects that we see in
dream are manufactured by our dreaming consciousness.
The externality, the totality, the integrality, the reality—
all these things in dream are actually the big drama that is
played by the waking consciousness. When we wake up,
all these things get merged into the waking mind, and we
do not see any one of them there.

So is the principle of Self-realisation. This Cosmic
Mind dreams, as it were, this vast world of difference—
of space, time and objects, including our own selves.
When the consciousness of objectivity is withdrawn, the
individual minds merge into the Cosmic Mind, and that
is the real waking from this dream of the world. There
we will find no world at all. All this great wonder, this
dramatic performance of this Earthly life will vanish
into thin air. Just as all the problems of the dream world
vanished in one second when we woke up into waking
consciousness, so too the entire Earth-consciousness will
vanish when our individual mind merges into the Cosmic
Mind, which is called ‘the real waking’.

Satyam jiianam-anantam yad-brahma tad-vastu tasya
tat, iSvaratvam ca jivatvam-upadhi-dvaya-kalpitam (37). We
shall take up this subject tomorrow.



>>Discourse 17«
CHAPTER THREE: VERSES 37-43

PANCHA KOSHA VIVEKA
DISCRIMINATION OF THE FIVE SHEATHS

Satyam jAanam-anantam yad-brahma tad-vastu tasya
tat, iSvaratvam ca jivatvam-upadhi-dvaya-kalpitam (37).
The Supreme Brahman, the Absolute—this Universal
Existence which has neither anything inside nor outside—
such a Being is regarded by us as the creator of the world on
the one hand, and as having become all the individuals in
creation on the other hand. When this Supreme Brahman
is visualised as the cause of this universe, Brahman is
known as Ishvara, the creative principle. When the same
Brahman is viewed as the principle immanent in every
living being in the world, in all individualities, it goes
by the name of jiva. Ishvara is the cosmic manifestation
of Brahman; jiva is the individualised manifestation of
Brahman. Only our viewpoints differ; and on account of
the difference in viewpoint caused by the extension and the
all-pervading nature of Ishvara and the limited location of
the jiva, or the individual, we make such a distinction.
Really, there is no such distinction in Brahman.
The difference between Ishvara and jiva—God and the
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individual—is, according to one analogy, something like
the distinction we draw between cosmic space and the
space that is imagined to be contained within a vessel. The
vessel ether is very limited within the walls of the vessel;
the cosmic ether is not so limited. The Consciousness of
Brahman is limited within the five sheaths—about which
we have made some study earlier. When this Universal
Consciousness of Brahman appears to be contained
within the five sheaths, as it were, it goes by the name
of individual consciousness, jiva consciousness, isolated
consciousness.

When the very same Brahman, the Absolute
Consciousness, is cast in the mould of the creative
will that is at the back of all manifestation, we call that
consciousness God, Creator, Ishvara. Therefore, the
distinction between Ishvara and jiva is created by a kind
of upadhi, or adjunct—cosmic adjunct and individual
adjunct, differing one from the other.

When we view Brahman as pervading the whole cosmos
and determining its activities—creating it, preserving
it, and destroying it—we call it Ishvara. When the same
Brahman is reflected through the physical individuality
of the five sheaths, we call the same Brahman as jiva. This
is, therefore, a tentative distinction that is drawn between
Ishvara and jiva, by the situation of the jiva himself.

I$varatvam ca jivatvam-upadhi-dvaya-kalpitam: Maya and
avidya are the two upadhis, on account of whose operation,
distinction is drawn between Ishvara and jiva. The cosmic
determining factor is maya; the individual determining
factor is avidya.
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We have to remember everything that we have
studied earlier because the subject here is so intricate
and concentrated that what has been told earlier will
not be repeated afterwards. Also, there is a disadvantage
in listening to these things piecemeal—because half
knowledge is a dangerous thing, as they say. Either we
study it thoroughly, or we do not listen to it.

As it has been explained earlier, maya is the shuddha
sattva pradhan of prakriti, the cosmic determining factor
through which the universal Brahman is reflected and
becomes the jiva or the Ishvara, the creative principle of
God, and is the very same thing reflected through avidya,
which is predominantly rajasic and tamasic. Malina sattva
is submerged and becomes the jiva, or the individual. This
is the distinction between maya and avidya, determining
Ishvara on the one side and jiva on the other side.

Saktir-asty-aisvari kdcit-sarva-vastu-niyamika, dnanda-
mayam-arbhya gidha sarvesu vastusu (38). There is a
tremendous power called shakti in this cosmos, right from
the causal body down to the individual physical body.
Right from Ishvara down to Virat there is a deciding
principle operating everywhere in the whole of creation,
in all nature—due to which, everything happens in the
manner it has to happen. Nothing happens in the way
it should not happen. Everything in the world happens
exactly in the way it ought to happen.

Human individuals that we are cannot understand
that this is the truth. We, many a time, feel that things
that ought not to have happened have taken place.
We complain against God and nature. Many times we
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feel that things which did not take place ought to have
happened. “This man ought to have been promoted. He
has been demoted. Great injustice is being caused. This
man ought to have been punished, and he is promoted.
The world does not seem to be kind to people. God has
not created a good world. Either God has no eyes, or
He is not God at all.” All kinds of difficulties arise in the
human individual sunk in the ignorance of the universal
power that is operating ubiquitously and impartially
everywhere.

Such a power exists in nature, due to which plants
grow, oceans have tidal waves, rivers flow, mountains rise
up, and the sun and the moon shine and rise and set in
the proper way. Everything is precise and mathematically
correct. The best of things and the worst of things are
all destined by the requirement of the operation of the
universal nature, into whose mysteries man has no way
to enter. That is why we are complaining. Such a power
does exist, says the author. Saktir-asty-aisvari kacit-sarva-
vastu-niyamika: The determining factor of all things is the
shakti, or the power of God. It is operating through all the
sheaths, right from the causal onwards, and is operating
even in the cosmos, right from Ishvara downwards.

Vastu-dharma niyamyeran Ssaktya naiva yada tada,
anyonya-dharma-sankaryad-viplaveta jagat-khalu (39). If
this shakti were not to operate in a systematic, precise
manner, chaos would take place. Someone said, “If this
world has a creator at all, he must be a devil. Such a
wretched world is this that its creator, if at all there is a
creator, must be a demon of the first water.” A philosopher
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gave a reply to it. “This world is not created by a demon.
It is created by God. If a demon had created the world, do
you know what would happen to you?” The philosopher
gave a humorous answer as a retort to the feeling of
the man who said that a demon must have created the
world because of the sufferings and wretchedness that
we see here. “If the devil had created the world, do you
know what would have happened? With every step that
you take, the ground would split into pieces. It does not
happen. Therefore, the devil has not created the world.
If you touched any leaf in the tree, it would cut you like
a knife. It does not happen. Therefore, the devil has not
created the world. If you drank water, it would burn you
like molten metal. That does not happen. Therefore, God
has created the world.”

Some such answer is very humorous, and draws a
distinction between the devil and God. The idea of the
devil, evil, and the necessity and the non-necessity of
things—the great comments that we pass on the creation
of this world—are actually unwarranted on the part of
people who have no knowledge of anything. We should
say nothing unless we are cosmically aware. Only Cosmic
Consciousness has the right to make statements; and as
no human being is cosmically conscious, nobody should
pass judgment on anything in this world. Judge not, lest
ye be judged.

There would be tremendous confusion if this universal
shakti were not to work systematically. There is, after
all, a cosmic justice operating in the minutest of things,
though we may not be able to understand what it is that is
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working. We are unilateral in our thinking, partial in our
outlook, and incapable of thinking in a universal manner.
Therefore, these secrets are not accessible to us.

Cicchaya-vesatah Saktisr-cetaneva vibhati sa, tac-chaktayu
padhi-samyogat-brahmaive svaratam vrajet (40). Brahman
is apparently considered as Ishvara, or the creative
principle, when the Brahman Consciousness reflects itself
through the cosmic property of prakriti—which is sattva,
as has already been mentioned. On account of the upadhi,
or adjunct, which is cosmic sattva, Brahman appears as
Creator, Preserver, Destroyer—Brahma, Vishnu, Siva,
Ishvara.

Koso-padhi-vivaksayam yati brahmaiva jivatam, pita
pitdmahas-caikah putra-pautrau yatha prati (41). Just as the
cosmic maya, which is shuddha sattva, becomes the cause
of God—Brahman appearing as Ishvara—the very same
policy is followed here in the creation of the jiva, or the
individual. That is, when Brahman is reflected through
the five sheaths—the physical, vital, mental, intellectual
and causal—the universal Brahman appears like a man
walking on the street.

In the Svetasvatara Upanishad there is a mantra
which says, tvam stri tvam puman asi, tvam kumdra uta
va kumari; tvam jirno dandena vancasi, tvam jato bhavasi
visvato-mukhah (S.U. 4.3): “Lord, you are the boy; you are
the girl; you are the old man tottering on the road with a
stick in hand. Thus Thou deceivest everybody.” A devotee
cries, “God, You deceive us by appearing like a school
boy, as a girl walking on the road, and as a man with a
bent back leaning on a stick, crawling due to weakness.
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With these appearances You are trying to deceive us, but
we know that it is You appearing as these things. You
look like a little boy and girl, and a man with the bent
back. Deceivest Thou everyone here, by putting on the
appearance of an old hunchback with a stick, while Thou
art really universal, all-pervading.”

Somebody is called a father, and the same person is
called a grandfather in relation to his son or grandson.
The designations of the human being are relative to
circumstances in connection with things outside. A
person is an official, a person is rich, a person is poor, a
person is a father, or a person is a mother. These are
relative descriptions of a single individual who, by himself
or herself, is independent—unrelated, basically.

Putra-dera-vivaksdyam na pita na pitamahah, tad-van-
neso napi jivah sakti-kosa'vivaksane (42). If the son is not
there, we cannot call a person a father. If the grandson
is not there, we cannot call the person a grandfather. So
there is no such thing as father and grandfather. They are
only names that we employ to describe the social situation
of a person in relation to something relevant.

Tad-van-neso napi jivah Sakti-kosa'vivaksane. In the
same way, Ishvara and jiva do not exist. Does a father
exist? If the son is there, the father must be there. If the
grandson is there, the grandfather also is there. If maya,
the sattva guna of prakriti, does exist, and Brahman is cast
in the mould of that sattva, Ishvara does exist. But if that
maya sattva guna does not exist, Ishvara does not exist. If
the five sheaths exist, individual being exists; if the five
sheaths do not exist, the individual also does not exist.
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So the existence of the creative principle of God and the
individuality of persons is conditioned by the upadhis, or
limiting agents, without which they do not exist at all,
just as a father and grandfather do not exist unless there
are children and grandchildren.

Ya evam brahma vedaisa brahmaiva bhavati svayam,
brahmano ndsti janmatah punaresa na jayate (43). Whoever
knows Brahman in the manner described in these verses
becomes Brahman itself. We will not become Brahman
merely by hearing it. We have to hear, we have to
contemplate deeply after hearing it, then sink these ideas
into our feeling, merge these ideas into our experience,
and veritably become the experience of this knowledge.
Knowledge that we have gained by study becomes part
of our very nature. We become Brahman because our
thought is fixed in Brahman. What we think we are, that
we really are. If our thought is always of Brahman, we
cannot be anything else.

Brahmano ndsti janmatah: Brahman has no birth;
therefore, one who knows Brahman also will not be
reborn. Punaresa na jayate: Only those who are identified
in their consciousness with Brahman will not be reborn.
Otherwise, we will have the same transmigratory sorrow
which we are experiencing now and which we have been
experiencing since many ages past. If we want to put an
end to this grief-stricken Earthly involvement, may our
consciousness get rooted in Brahman.

With this, we conclude the Third Chapter of the
Panchadasi.



>>Discourse 18«

CHAPTER FOUR: VERSES 1-26

DVAITA VIVEKA
DISCRIMINATION OF DUALITY

The Fourth Chapter is called Dvaita Viveka, the
discrimination between the nature of the world as created
by Ishvara, or God, and the world of bondage that is
deliberately created by the individual—that is to say,
the objective world and the subjective world. Realistic
and idealistic, metaphysical and psychological are the
distinctions we may make, if we wish to.

The world of Ishvara is a metaphysical existence in
the sense that it is really there even if we do not think
of it. But there is a world which we are creating by our
mental reaction in regard to the world of Ishvara. That
is our bondage, called jiva srishti. Ishvara srishti is God’s
creation; jiva srishti is man’s creation. The distinction
between these two is drawn in this chapter, the Fourth,
known as Dvaita Viveka: Duality of Creation. The duality
between Ishvara’s creation and the jiva’s creation is
distinguishable, and its nature is studied.

ISvaren-api jivena srstam dvaitam vivicyate, viveke sati
jivena heyo bandhah sphuti-bhavet (1). There seems to be
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a distinction between man’s creation and God’s creation.
We must now study what this distinction is. How
does man’s creation differ from God’s creation? If this
distinction can become clear to our consciousness, we
may perhaps be able to free ourselves from the bondage of
life. The muddle that we have created in our own minds
by confusing between our creation and God’s creation is
the source of sorrow. Let us distinguish between the two
and see if we can be free from the sorrow of life.

Mayam tu prakrtim vidyat-mayinam tu mahesvaram,
sa mayi srjati-tyahuh Svetasvatara-sakhinah (2). The
Svetasvatara Upanishad says, “God creates the world like
a magician”; and prakriti—the so-called prakriti about
which we have heard so much through the Samkhya and
other philosophies—is the medium of the expression
of that magical power of God. The Vedanta doctrine
considers prakriti as a magical power of God, and not a
totally independent existence as the Samkhya classical
doctrine holds. Therefore, the Svetasvatara Upanishad
says, “Prakriti is maya; maya is prakriti” Maya is another
name for prakriti. Maya is the name that Vedanta gives
to the very substance that Samkhya calls prakriti of the
three gunas. Maya has three gunas, and prakriti has three
gunas: sattva, rajas and tamas. Mdyinam tu mahesvaram:
The magic of maya is wielded by the magician, Ishvara.
Ishvara is the magician. Sa mayi srjati-tyahuh svetasvatara-
$akhinah: The Svetasvatara doctrines tell us that God, the
magician, performed this magical trick of creation, and
He can withdraw it if He wants, just as a magician can
withdraw his tricks at any time.
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The various doctrines and stories of creation
adumbrated in the various Upanishads are now
mentioned briefly in the following verses. How is this
world created? Different Upanishads say different things.
What do they say? These views held by the different
Upanishads regarding creation are stated here.

Atma va idam agre’bhit sa iksata srja iti, samkalpena
srjallokan sa etaniti bahvrcdh (3). The Aitareya Upanishad
says that the universal Atman alone was there. It willed:
“Let me create this world.” In the beginning of creation,
there was nothing except the Atman. It willed, as it were:
“Let me become many.” It is important to note that it
willed, and by the way of mere will, it manifested all these
worlds of the five elements—earth, water, fire, air and
ether. This is briefly the statement made by the Aitareya
Upanishad of the Rigveda.

Kham-vayvagni-jalorvyosadhi-annadehah kramadami,
sambhuta brahmanas-tasmad-etasmadatmano’khilah  (4).
Bahusyaham-evatah prajayey-eti kamatah, tapas-taptva’srjat-
sarvam jagad-ity-dha tittirih (5). The Taittiriya Upanishad
has another doctrine altogether. It says satyam jianam
anantam brahma (T.U. 2.1.1): Truth, knowledge, infinity
is the Absolute. It was alone there. Suddenly, it willed.
It became space. It became emptiness, the repository of
further creation. Space became air, air became fire, fire
became water, water became earth. Earth produced all the
vegetables, plants, trees, etc.—the articles of diet for living
beings; and the food that we eat became the substance
of this physical body, which is verily constituted of the
very food that we eat. This is the kind of creation that



CHAPTER FOUR: VERSES 1-26 243

the Taittiriya Upanishad describes. This physical body
of our individuality is constituted of the stuff of the diet
that we take, which is mainly that which is drawn from
the vegetable kingdom which grows on the earth—which
is the condensed form of water, which is the condensed
form of fire, which is the friction created by air, which is
the movement in space, which is the will of God. This is
the series, the linkage of the creational process.

Thus, the Atman has become all these things. “May
I become the many” The Atman willed in this manner.
But the Taittiriya Upanishad describes it in a different
manner. It willed, and that will is called tapas. The
universal concentration of Brahman Consciousness is the
original tapas, whose heat manifested this world of five
elements; thus the Taittiriya Upanishad tells us.

Idam-agre sad-evasid-bahutvaya tad-aiksata, tejo’-
bannanda jadini sasarjeti ca samagah (6). The Chhandogya
Upanishad has another story altogether. “Pure Being
alone was,” the Upanishad says. Pure Being agitated, as it
were. It set up a vibration within itself, and the vibration
condensed itself into the formative principles called sabda,
sparsa, rupa, rasa and gandha, which concretised into the
five gross elements of earth, water, fire, air and ether. This
is briefly what a section of the Samaveda—namely, the
Chhandogya Upanishad—tells us about creation.

Visphulinga  yatha  vahner  jayante’ksaratastathd,
vividhascijjada bhava ityathar vaniki Srutih (7). The
Mundaka Upanishad, which is a part of the Atharvaveda,
says that creation is something like sparks emanating
from a large conflagration of fire. For instance, millions
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and millions of sparks jet forth when there is a huge
forest fire. In a similar manner, the cosmic fire of God’s
will ejects millions of sparks—scintillating, having in
their essence the same quality of God, but individually
scattered in different directions as parts of a whole. As
sparks emanate from fire, individuals emanate from God.
This is the Mundaka Upanishad doctrine.

Even the inanimate objects are manifestations of
consciousness only. The Upanishad here reconciles
the so-called contradictory doctrines of materialism
and idealism, realism and idealism, pragmatism and
philosophy, etc. The so-called unconscious things in the
world are notreally bereft of consciousness. Consciousness
is said to sleep in unconscious matter such as stone. It
is sleeping, but it is still there. This very consciousness
which is sleeping in inanimate things like stone breathes
in plants and vegetables. It starts dreaming in animals. It
starts thinking clearly in the human individual. The same
consciousness is there in everything, whether it is animate
or inanimate.

Jagad-avyakrtam purvam-asid-vyakriyatadhuna, drsya-
bhyam nama-ripabhyam viradadisu te sphute (8). Viran-
manur-naro gdavah khara-sva javayas tatha, pipilika vadhi
dvandvam iti vajasa neyinah (9). The Brihadaranyaka
Upanishad tells us that creation took place in this manner.
Originally, it was an undifferentiated mass. Scientists
call it nebular dust. Nebular dust has no shape; it is a
pervasive potential. It is disturbed. Nobody can say why
it is disturbed. The sattva-rajas doctrine is not known to
scientists. There is something taking place. The heat of
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all the galaxies, the stars, the sun, and the black holes or
the white holes, as they say, are all condensation of this
original nebular dust. Such a condition is unmanifest.

The Manusmriti tells us: dsid idam tamobhiitam
aprajiiatam alaksanam. Apratarkyam avijiieyam prasuptam
iva sarvatah. (Manu 1.5): In the beginning, what was
there? Darkness only prevailed. No light was there,
because light is a condensation of energy. Unless there is
a disturbance in the distribution of heat, there will be no
energy available for action. This is the entropy theory of
modern physics. If there is equidistribution of heat, the
whole universe will become cold. There is a concentration
of heat in some places, and that becomes the stars, that
becomes the sun, that becomes fire. But if we distribute
the entire available heat in the whole cosmos equally, it
will be cold, and there will be the end of creation.

Similarly, the Brihadaranyaka Upanishad tells us
about the creation of the universe as having been totally
unmanifest, once upon a time. Then it became manifest
by gradual condensation into name and form, specifi-
cation into individuality, visible or even invisible. This
Cosmic Unmanifest becomes the well-known principles
of Ishvara, Hiranyagarbha and Virat, whose natures we
will be studying in the Sixth Chapter of the Panchadasi,
which will come later.

Such is the way in which this original Unmanifest
gets revealed in detail, that not only does it become
Ishvara, Hiranyagarbha and Virat cosmically, it becomes
the denizens in heaven. It becomes the angels and the
fairies and the gods in the higher regions. It becomes the
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demons and devils or evil persons, as we think. It becomes
human beings. It becomes plants and animals. It becomes
even the ants that are crawling. The Consciousness of
Brahman goes even to that level in creation. This is what
the Brihadaranyaka Upanishad tells us.

There are varieties of theories of creation. We have,
in earlier verses of this Chapter, seen how the different
Upanishads describe the process of creation in different
ways. The Brihadaranyaka Upanishad says that the
world came from God in one way. The Taittiriya
Upanishad says something different, and so do the other
Upanishads, such as the Mundaka and the Chhandogya.
Anyway, whatever be the difference in the minor
details, whatever be the speciality that can be seen in the
wordings of the different Upanishads, the program of
creation in its general perspective has been stated to be
the same. This whole universe, this manifestation, this
creation, is an appearance of God Himself. This is the
conclusion.

Krtva rupantaram jaivam dehe pravisad-isvarah, iti tah
Srutayah prahur jivatvam pranadharanat (10). Particularly
the Brihadaranyaka Upanishad says that after having
cosmically entered the whole of creation in His
immanence, the Supreme Being entered each individual
person also. Every little particle, every small creation,
every human individual has the element of this Supreme
Universality in it, in some modicum, in some degree, in
some way.

The only difference is—a tremendous difference
indeed which has to be taken note of—when God has
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entered the cosmos, nothing drastically different has
taken place. In the same way as a face reflected in a clean
mirror gives a fairly good picture of the original without
distorting it in any way, so too in the cosmic setup
of things, where everything is universally construed,
the reflection of Brahman Consciousness therein also
presents a universal appearance, so that Ishvara is cosmic-
conscious. The jiva is not cosmic-conscious, in spite of
the fact that the very same Brahman is manifesting itself
as the individual. The very same Brahman is reflected
in the cosmic substance and becomes Ishvara. The very
same thing enters the jiva, and yet there is a tremendously
marked difference between Ishvara and jiva.

The difference is that rajas and tamas do not
dominate in Ishvara. There is no duality, no multiplicity-
consciousness because the distracting, dividing factor
of rajas is absent in Ishvara. Nor is it ignorant, like the
jiva, because tamas is absent in Ishvara. There is only
shuddha sattva pradhana, pure sattva of prakriti. So there is
transparency in the whole of creation, as far as Ishvara is
concerned. But there is a mix-up and a muddle in the case
of the jiva, because the sattva guna is buried deep down by
the action of rajas and tamas in the jiva, or the individual.

Caitanyam yada-dhisthanam linga-dehas-ca yah punah,
cicchaya linga-dehastha tatsarmgho jiva ucyate (11). “What
is the jiva?” we may ask. How does it differ from Ishvara?
The definition of jiva is given here in this 11th verse. Pure
Consciousness of Brahman is at the back; its reflection
through the intellect, and the reflection of the same
through the subtle body consisting of the mind and
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the sense organs, put together constitute what we call
individuality.

‘Individuality’ is a very intriguing term. It is a mix-up
of different elements. The individual—yourself, myself,
and everybody—are not simple substances. They are
complexes constituted of different elements. Firstly, the
individual has to be conscious. That is the distinction
between a human being and other inanimate creatures.
The consciousness aspect of the human individual
comes from the very same Brahman Consciousness that
illumines Ishvara cosmically. But there is something
else in the individual which is not just Consciousness.
There is a limiting, finitising faculty which is the
intellect, a product of rajas and tamas. So the Universal
Consciousness of Brahman passes through a little
aperture of the limited intellect, as it were, and we have
only a small consciousness of our being an individual
totally isolated from others.

Thelight of the sun in the vast clear sky is an indivisible
mass radiating throughout space. But suppose we have a
curtain with a hundred little holes. The vast light of the
sun which is indivisibly spread in all space will be seen to
be passing through little holes, and each streak of light
will be different from another, according to the size or
even according to the medium that may be there in this
little hole. One single universal light of the sun may look
like different little streaks of light, different in quantity
as well as quality—different in quantity because of the
many holes, and in quality because of the difference in the
media through which it passes. So we are different from
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one another not only in quantity, but also in quality. This
great tragedy has befallen the jiva, distinguishing it from
the great, grand cosmic Ishvara. This is the definition of
individuality, or jiva.

Mahesvaritu maya ya tasyd nimarna Saktivat, vidyate
moha $aktis-ca tam jivam mohayaty-asau (12). As maya
cosmically becomes the instrument of the universal
activity of Ishvara, its distorted individualised form which
is avidya becomes the confounding medium in the jiva.
Avidya is confounding, while maya is cosmically reflecting
Universal Consciousness. Here is again another aspect of
the difference between Ishvara and jiva.

Mohad-anisatam prapya magno vapusi Socati, iSa-srstam-
idam dvaitam sarvam-uktam samasatah (13). Due to
delusion, immersion in this distorting medium of avidya,
the individual weeps in sorrow, helplessly lodged in this
body, finite in every way and with no strength of its own
to change this world, on account of the predomination of
rajas and tamas and the absence of sattva guna. Human
beings that we are, we rarely think in clear terms.
There is always confused thinking. There is no proper
consideration of the pros and cons of issues. We suddenly
jump to conclusions on account of the action of rajas
and tamas. Pure impersonal judgment is rarely made by
people on account of the fact that the sattva guna very
rarely manifests itself.

Up to this time, whatever we have said is the
description of God’s creation. There is another creation
called individual creation. God’s creation does not cause
trouble to anybody. God is not a trouble-creator, because
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Universality does not create problems. Problems arise on
account of individual consciousness. So whatever we have
said up to this time is the work of Universal Ishvara, down
to His entry into every little individuality. I$a-srstam-idam
dvaitarn sarvam-uktam samasatah: The author says, “Up
to this time I have briefly told you how God has created
the world and in what way He has entered every little
particle.”

Now comes the other story—namely, the story of
the jiva, or the individual, which also creates a world
of its own. There is a world under every hat, as people
generally say. Everybody has his own view of the world.
No two persons think completely alike, on account of
the difference in the structure of the mind itself. Various
karmas are the causes behind it.

The same thing evokes different emotions in different
persons—the same thing, which will be described in the
further verses. Different reactions are produced from the
minds of different people in respect of one single object
only, on account of the varieties of the structural pattern
of their emotions and their intellects.

Saptanna brahmane dvaitam jivasrstam praparfic itam,
anndni sapta jAdnena karmand’janayat pita (14). In the
Brihadaranyaka Upanishad, a statement has been made
that there are seven kinds of diet, called saptanna. Anna
is a food. Ishvara does not require food, but jivas require
food. The limitation, the finitude of individuality, cries
for the means to make good this lacuna that is felt by its
finite individuality. We cannot rest with finitude even for
a moment. We struggle hard from moment to moment
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to overcome the barrier of this finitude in various ways.
The ways that we adopt are generally contact with certain
things in the world, which act like plastering the falling
citadel of this finitude of personality, as we try to support
an old wall by plastering it again and again. So every day
we have to plaster this body by diet of some kind or the
other; otherwise, it will crumble and fall down. Now,
what are the diets?

God has created seven kinds of diet, says the Upanishad.
Martyanna mekam devanne dve pasvannam caturthakam,
anyat tritayam atmartham-annanam viniyojanam (15).
Martyanna mekam: For mortals, there is one food. Devanne
dve: For the gods, there are two kinds of food. Pasvannam
caturthakam: There is another food for animals. Anyat
tritayam atmartham: There are three other kinds of food
intended for the jiva’s sustenance. Annanam viniyojanam:
These are the seven classified forms of food for mortals,
generally speaking—for gods, for animals, and for the jiva
consciousness.

Vrihy-adikam darsa-pirna madsau ksiram tathd manah,
vak prandsceti spatatvam annanam avagamyatam (16).
Vrihy-adikam: The ordinary mortal food is grain—
corn, etc. Rice, wheat, pulses are the usual mortal food
necessary for this frail mortal body. Darsa-piarna masau:
The offerings made in the sacrifices called darsha and
purnamasa—that is, special worships and sacrifices
conducted on the new moon day and full moon day—
are said to be the diet of the gods. This is a very difficult
subject which cannot be entered into now: how our
offerings reach the gods, and how it is necessary for us
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to repay our debts to the divinities that sustain even our
sense organs. If this kind of obligation is not extended
by us to the various divinities that are supporting us,
we would be thieves, according to the Bhagavadgita. So
these offerings made during the sacrifices of darsha and
purnamasa, the new moon and the full moon, become the
diet or the food of the gods in heaven. Milk is the food
of animals—cattle, actually. Here, by ‘animal’ he means
cattle. Cattle live on their own milk.

Then the jiva has another threefold food. Mind,
speech and prana are the sustaining factors of the
individual. Actually, ‘food’ means anything that sustains,
without which we cannot survive. We cannot live merely
on grains or milk. There is something else necessary for
us to survive—namely, more important than grains, etc.,
is the breathing process. If we have all the grains in the
world but we cannot breathe, what will happen to us?
What will happen if we can drink milk, but our mind is
not working and our speech has stopped?

By the operation of speech, we come in contact with
things outside, especially human beings. By prana, we
sustain this body, and the mind is a link that consciously
establishes a contact between us and things in the world
outside. If these media are absent, there would be no
chance of the survival of individuality in this world. So
here, we are not mainly concerned with grains and milk,
etc., which are a different matter altogether, but with the
way in which mind, speech and prana act upon us and
control us in such a manner that without them we would
not be able to even exist.
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ISena  yadyapy-etani nirmitani svarupatah, tathapi
jianakarmabhyam jivo’karsattadannatam (17). Actually,
the trouble does not arise from Ishvara who created these
things. Grains, etc., are not manufactured by us; they are
the action of God. We only throw the seed on the ground,
but we cannot produce the grain. That is done by the
will of God, and the offerings reach the divinities due to
some operation of the will of God Himself. Even the milk
production from cattle is not our action, and the cows do
not deliberately think the process. Some natural process
takes place, which is also to be attributed to God.

The mind, the process of speech and the breath are all
phases, aspects of the five elements sabda, sparsa, rupa, rasa,
gandha—prithivi, apah, tejas, vayu, akasha—about which we
have already studied in the earlier chapters. All these are
God-made. How is it that they cause trouble to us? The
reason is that in spite of the fact that things, including
even the mind, the speech and the prana, are products of
God’s will, what happens is that we appropriate these to
our own selves. “This is my field, this is my cow, this is my
house, and this is my body.” This ‘my’ business has started,
which is not to be attributed to Ishvara.

There is no ‘my’ consciousness in Ishvara because
there is no outside object and, therefore, nothing can be
called ‘mine’ in Ishvara. We see things outside and isolate
ourselves from other individuals, and create a situation
where we begin to feel that something belongs to us and
something does not belong to us. We like certain things
because they appear to belong to us, and we dislike certain
things because we think that they are not ours.
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Tathapi jiianakarmabhyam jivo’karsattadannatam: The
very thing that God has created becomes the source
of sorrow for the human individual on account of the
creation of ‘my-ness’ in things—attachment, in simple
terms. God has no attachment, but individuals are
nothing but bundles of attachments.

I$akaryam jivabhogyam jagad dvabhyam samanvitam,
pitrjanya bhartrbhogya yatha yosit tathe syatam (18).
The world is created by God, but it is enjoyed by the
individual. God does not enjoy this world. The question
of enjoyment does not arise, because God is Pure
Being. This Pure Being beholds. God simply beholds,
and that is His satisfaction. But we will not be happy
merely by beholding a thing. It has to become our
personal property. It has to become part and parcel of
our personality. Our ego has to be satisfied. Here is the
difference between jiva consciousness struggling in the
mire of ignorance, and Ishvara consciousness which is just
looking, unconcerned—like the bird which is described in
the Mundaka Upanishad.

For instance, a woman is born as a daughter to her
father, but she becomes the wife of somebody else. The
very same person is viewed in two different ways, and it
appears as if the woman has two personalities as viewed by
the husband and by the father. Such a difference is created
by these two persons, father and husband, that she looks
like two individuals, while really she is one independent
person and cannot be viewed in two different ways.

So is the case with this world. Though it is one
universal substance, it is viewed in one way by the
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Father, the Supreme Being, who wants nothing from the
daughter or the son. Here, the jiva is there in the sense
of possession of property, making a distinction between
itself and Ishvara.

Maya vrttyatmako hisa samkalpah sadhanam janau,
mano vrttyatmako jiv asamkalpo bhoga sadhanam (19).
Creation of the universe is the act of God through
the instrumentality of maya, which is shuddha sattva
pradhana. Mano vrttyatmako jiv asamkalpo bhoga
sadhanam: The idea of enjoyment and possession arises
on account of there being no shuddha sattva pradhana in
the jiva. There is only the mind, which is characterised by
rajas and tamas. Therefore, it wills in terms of longing—
like and dislike. The jiva wants to enjoy. It cannot be
happy by merely being. We cannot be happy by merely
existing in the world, whereas God is happy by merely
existing. This is the difference between us and God
Almighty. We can never be happy by merely existing.
Here is the point.

[Sanirmita manyadau vastu nyekavidhe sthite, bhoktr
dhivrtti nanatvat tadbhogo bahu dhesyate (20). For instance,
there is a gem, a jewel dug from the earth, a precious
stone. It is created by God; we cannot manufacture a gem
like that. A gem is identical to everybody’s perception.
A monkey can see it, a dog can see it, a man can see it,
and even an insect can crawl over it. It is self-identical,
unconcerned, existing by itself as what we call a gem. But
it is viewed in different ways by different perceivers—
those who think that they can possess it, and those for
whom it has no meaning at all.
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Hrsya ty eko manim labdhva krudhya ty ano hyala bhatah,
pasyaty-eva virakto’tra na hrsyati na kupyati (21). A person
who possesses the gem is happy, but the one who loses it
is very angry. See how it is that the very same object can
cause happiness in one person and anger in another?
Pasyaty-eva virakto’tra: But a sage is indifferent to the
existence of the gem. The very same gem causes joy in
one person, anger in another, and indifference in a third
person. How can we explain this?

The explanation does not lie in the gem. The gem
itself is unconcerned with the feelings of these people, but
the trouble has arisen on account of the reaction produced
by the minds of the three different categories of people.
The sage simply sees it, beholds it. Na hrsyati na kupyati:
Neither is he happy if it is in his hand, nor is he unhappy
if it is lost.

Priyo’priya upeksya sceti akara manigas trayah, srsta
jivair-iSa-srstam ripam sadharanam trisu (22). The quality
of a gem, therefore, is threefold: desirable, or not
desirable, or an object of complete neglect. If the jewel is
ours, it is desirable. If the jewel has gone into somebody
else’s hand, it is not desirable, and in the case of a sage, it
is an object of total unconcern.

Srsta jivair-iSa-srstam rupam sadharanam trisu: The
world of God, this creation which is the manifestation of
God, is viewed in a similar manner in various ways by the
individuals on account of the difference in their mental
structure—though the object, the world as such, is the
same for everybody. Right from creation until dissolution,
it will not change its substance. It is the same. But human
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history has demonstrated the turmoil through which
people can pass in regard to the very same thing that has
been existing throughout eternity.

Bharya snusa nananda ca yata mate tyanekadha, pratiyogi
dhiya yosid bhidyate na svarupatah (23). A person says,
“This is my wife” Another says, “This is my sister-in-
law.” Another says, “She is my daughter-in-law.” Another
says, “She is my niece.” And someone else says, “She is my
mother.” Now, what is this woman by herself? We mostly
define ourselves in this manner.

Who are we, sir? We cannot say anything about
ourselves, truly speaking. All our definitions are
meaningless definitions because they are in connection
with what we are not. “I am the son of Mr. so-and-so.”
Otherwise, what are we, if we are not the son of so-and-so?
Are we also something? Why should we say that we are
the son of so-and-so? “I am an officer in the government.”
“I am a shopkeeper.” “I own a tea shop.” “I am a labourer.”
We have no way of describing what we are except in terms
of what we own or what we do. Independent of what we
do and what we own, are we also something? Suppose we
own nothing and do nothing, do we become non-existent?
See how confusedly we define ourselves. We say this
person is something to us, though for another person, the
same individual is another thing altogether.

Pratiyogi dhiya yosid bhidyate na svartpatah: On account
of the perceiver’s difference in mentality, on account of
ownership and changes in doership, the same individual
looks difterent. Now, does the individual really become
different?



258 COMMENTARY ON THE PANCHADASI

There is a judge in the Supreme Court, and he looks
thus to the lawyers and the clients. He is another thing
when he goes home and has a little child to take care of.
Has he become a different person? He is really a different
person, in one way. The way he thinks in the court is
different from the way he thinks in his home. And he
thinks about himself in a third way altogether when he is
totally alone in the bathroom, for instance. He has some
peculiar view of himself there. Now, what kind of person
is he individually? We can have hundreds of definitions
for the same person on account of external relationships
and changes of circumstance.

Nanu jAanani bhidyantam akarastu na bhidyate, yosid
vapusya tisayo na drsto jiva nirmitah (24). Our idea of a
thing may change, but the thing itself cannot change.
Therefore, do not unnecessarily create problems in life.
This is an instruction for us. Pratiyogi dhiya yosid bhidyate
na svaripatah: As in the case with a woman to a father
or a husband, etc., individually they are the same
individuals. They never become different on account
of the relationship. Yet on account of the perception of
only the relation, minus the individuality of the person,
we create problems in life. There is a daughter who is
very happy with her father. After marriage she goes to
her in-laws, and hell descends on her immediately. Why
should it be like that? This is what happens every day
in this world.

Maivam mamsa-mayi yosit kacid anya mano mayi, mamsa
mayya abhede’pi bhidyate hi mano mayi (25). Though the
daughter and the wife are identical individuals, they differ
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totally on account of the experience, as in the case of the
daughter. She cries because of the suffering she has in her
in-laws’ house, and she becomes very happy when she
goes to her mother. What has happened to her? She is
the same person, the same mind, the same intellect, the
same body. External relationship has transformed her
individuality into a false definition of herself, which is
also the false definition imputed to her by other people.

Mental creation is different from the physical creation
of God. To a tiger, every human being is food only. It
does not think that it is a king, a child, a man, a woman;
no such idea is there. It is food. That is the viewpoint of
a tiger.

Bhranti svapna manordjya smrtis vastu mano mayam,
jagran manena meyasya na mano maya teti cet (26). A great
difficulty arises now. Does the mind really change the
object? Really speaking, the mind cannot change the
object. It cannot change a tree into something else. Yet,
the mind seems to be determining the object to such an
extent that all our sorrows are due to the mental reaction
produced in respect of things outside. Life would be
meaningless if mental reactions were not there. These
things are to be viewed exactly in the way they exist
independently by themselves. In spite of the fact that
objects are just what they are by themselves, they appear
to be totally different—without which factor, life would
not be the sorrow that it is.
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DVAITA VIVEKA
DISCRIMINATION OF DUALITY

There is the creation of God, Ishvara srishti, and the
creation of the individual, jiva srishti. God’s creation is
impersonal. It makes no distinction between one and
another, but we, with an individual’s perception, make
distinctions. One person’s perception is not the same
as another person’s perception of an identical object or
situation, but God’s creation is universally impartial.

The problems of life are not created by God. This is the
great answer that this text gives us. There is no problem
for God because there is no duality there, and no tension
between aspects. There is no contradiction, and there is
no perception of the world at all, inasmuch as the world
becomes a content of Universal Consciousness. In the case
of the jiva, the world is not a content of its consciousness.
It stands outside. Here is a basic metaphysical difference
between God’s thought and human thought. The whole
universe is inside the consciousness of God; but in
the case of the individual jiva, the world is outside the
consciousness of the perceiver.

260
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The question has been raised again and again: does
the world exist independent of human thought, or does
human thought modify the object to some extent? We
have seen that there is a lot of difference created by the
perceiving process, due to which an object appears to be
desirable or otherwise. It becomes an object of like, dislike
or neutrality on the part of people. If a person likes it, it
is good. If a person does not like it, it is bad. In the case of
a jivanmukta purusha, a realised soul, the thing is neither
good nor bad. It has no value at all because he maintains
a neutral position in respect of all things perceived on the
background of universality of perspective.

Bhranti svapna manordjya smrtis vastu mano mayam,
jagran manena meyasya na mano maya teti cet (26). It may
be felt that, in the state of dream, the world of perception
is entirely mental. We see it when we wake up. Is it the
case with waking life also? Is the world that we see in
front of us—these buildings, these hills and mountains,
these things that we perceive with our eyes—also mental,
or do things exist in themselves?

We have already tentatively answered this question.
The substantiality and the basic neutrality of objects is
God’s creation. The mountains do exist. They are not
created by the mind of any person. The solar system
exists. The rivers flow. People exist there, outside us.
These are creations of God. But the attachments and
emotional relationships which condition the perception
of such impersonal objects of God’s creation are the jiva’s
creation. The manner in which we look at a thing is not
God’s creation. The thing itself is God’s creation, but the
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way in which we look at it is our creation. Therefore, here
comes the distinction between an individual’s world and
God’s world.

Does the world exist independently? Yes, it does exist,
because it is Ishvara’s creation. But it has also another
aspect, which is galvanised by the thought processes of
the individuals when emotions and perceptual processes
condition the object.

Badham mane tu meyena yogat syad visaya krtih, bhasya
vartika karabhyam ayam artha udiritah (27). Acharya
Sankara is Bhasyakara, and Vartikakara is Sureshvara
Acharya. Both these people held identical opinions in
regard to this question of how the object is determined
by mental processes.

When the objects are perceived by the mind, they
produce an impression on the mind. As the impressions
are created, the mind cognises the object in terms of the
shape that it has taken, on account of the impression
created on it by the object. There is, therefore, a secondary
kind of perception that the mind is having in respect of
objects.

It is held that we do not directly see anything as it is
in itself. All the objects of the world that are seen by us
are coloured by our mental vrittis, just as the nature of
the lenses in a pair of spectacles determines the way in
which we see the object. If the lens is coloured, then we
will see objects coloured; or the lens can be concave or
convex. The lens can be broken or dented, or some sort
of distortion can be there, and then we will see the object
with ups and downs, etc., though the objects themselves
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are not accountable in terms of these distortions. The
determining factor of the mind by the objects is in terms
of the impression created by them—as in a photographic
camera, an impression is created by the object outside,
and a picture of it is visible there.

Therefore, it is said that we see a picture of the world as
a secondary perception of the object, and not as a primary
perception. We can never know the object as it is in itself,
independent of our mental cognition. We cannot stand
totally outside the object and see it. We are somehow or
other, consciously or unconsciously, connected with the
object through psychic processes which whitewash, as
it were, or colour wash or some kind of wash is done by
the mind over the object, and then we pass judgment on
things. Our judgment on any matter, or on any object
whatsoever, is in light of how we receive the object into
our mental process in a given condition. Our mental
moods will tell us what kind of thing the world in front
of us is. This has been explained by Acharya Sankara
(Bhasyakara) and Vartikakara (Sureshvara Acharya, his
own disciple) by an illustration.

Miusa siktam yatha tamram tannibham jayate tathg,
rupdadin vyapnuva ccittam tannibham drsyate dhruvam (28).
When molten metal is cast into a crucible, the metal
takes the shape of that crucible. The metal by itself has
no shape. The world of objects, which is the creation of
Ishvara, by itself does not present any differentiatedness
in form. But it appears to be differentiated when it is
cast in the mould of the vritti, or the psychosis of the
mind of the cogniser, and that mould is the reason why
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we see things in a particular manner. The mould is the
mental makeup, and it differs from one person to another
person. It differs even in the same person under different
psychological conditions. A child sees the world in one
way, an adult sees it in another way. An enthusiast sees it
in one way, a drooping spirit sees it in another way, and a
dying man sees it in a different way, though the world is
the same.

Vyanjako va yatha”loko vyamgyasy-akarata-miyat,
sarvartha-vya-fjakatvad-dhih arthakara pradrsyate (29).
When sunlight falls on an object, we say the object shines.
Sunlight falls on a pot, and the pot shines. Actually, the
pot does not shine; it is the light that shines. The light of
the sun, which has by itself no shape or form, appears to
take the shape of that pot, and we see the illumination
taking the shape of that pot. There is a rotundity on the
neck and the mouth, etc., of the pot, on which the light
falls, and if we can closely observe the manner in which
the pot shines, we will find that the light apparently takes
the form of the object that it falls on, although the light
itself has no shape.

In a similar manner, the world by itself has no shape
or form. It is universally spread out in an equal fashion,
but it takes a form as light takes a form when it falls on
a particular object. Even in this case, the mind is the
producer of the form. The world by itself is formless—it is
ubiquitous, all-pervading—but the mind has a form. The
desires of the mind cause the forms which the mind puts
on under given conditions. Actually, this body of ours is
also one form that our mind has taken. That is why bodies
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differ; it is because minds differ. Therefore, everything
differs from one person to another person, from one thing
to another thing.

Matur manabhi nispattih nispannam meyam-eti tat,
meyabhi sangatam tac-ca meyabhatvam prapadyate (30).
The process of the mind in the act of perception moves out
of itself and envelops the object outside. The enveloping
of the mind in terms of the object outside is called vritti
vyakti—the enveloping of the vritti The mind itself
cannot cognise a thing, because it is not conscious. The
consciousness has to be borrowed by it from the Atman
inside. Just as a copper wire itself cannot be regarded as
the flow of electricity, though the copper wire is necessary
for the flow of electricity, the mind too is not the
consciousness. Even if we connect the wire from one place
to another place, the electricity will not flow through it
unless another element is there to make it possible.

The consciousness of an object is a dual process.
On the one hand, the mind has to take the shape of the
object. The object has to be cast in the mould of the
mind, but that does not mean that we are conscious. The
consciousness is an element which is drawn from the soul
inside, the Atman, which automatically moves together
with the movement of the mind in terms of the object
outside. Therefore, when we perceive an object, it does
not mean that merely the mind moves. We ourselves seem
to be moving towards it.

The consciousness is our own self, and so when the
perception takes place, we appear to feel very much
affected by the perception of the object. We are affected,
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which means to say that the consciousness is affected.
Our very self is moulded. We get disturbed or we feel
happy, as the case may be—a state of experience which
is attended with consciousness. There is a dual action
taking place: vritti vyakti, which is the modification of
the mind enveloping the object outside, and phala vyakti,
which is consciousness following the movement of the
mind in terms of the object. Vritti vyakti and phala vyakti
are two terms used to designate the mental envelopment
of the object outside and the consciousness illuminating
that process of mental envelopment. Vritti vyakti, phala
vyakti—thus, the object becomes illumined and we begin
to perceive and cognise the nature of the object.

The movement of the mind in respect of an object
outside is something very significant. It shows that the
mind is not only inside the body; it moves outside. The
perception of a mountain in a distant place has to be
accounted for. How do we see a distant star? The stars
do not enter our eyes; they are very far away. The hill is
not inside the eyeball. How do we see the object when
it is so far away? There is some connection between the
perceiving eye and the perceived object, though there is
a spatial distance between one and the other. How come?
How do we explain it? The consciousness of that distant
object, while it has no physical contact, is the perception
of the senses.

What happens is that the mind moves in terms of
the object. The mind can move even up to the skies; it
can reach heaven. There is no distance for the mind. It is
all-pervading. In this way, we may know that our mind
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is connected with the Cosmic Mind. If the Cosmic Mind
is not acting, we cannot perceive a thing even if it is one
foot away from us. We cannot see anything because that
‘one foot away’ is a distance creating a gulf between the
knower and the known. That gulf has to be bridged by
something. As that something can be neither us nor the
object, there is a third element which is neither the object
nor the subject. That third element is the Cosmic Mind,
whose presence is not known to us.

The Cosmic Mind is an invisible, superintending
principle that causes all perception. The mind connects
itself with the Cosmic Mind, and only then the distance of
the object is obviated. Even if the object is very far away,
the mind can know because it sees through the operation
of the Cosmic Mind. The mind moves towards the object.
Thus, the enveloping process has been explained as vritti
vyakti and phala vyakti.

Saty evam visayau dvau sto ghatau mrnmaya dhimayau,
mrnnmayo manameyah syat saksi bhasyas tu dhimayah (31).
There are two kinds of objects in the world: physical
objects and psychological objects. A physical object is that
which is there independently by itself, like a building. But
it is also a psychological object for a person who owns the
building, and it is a psychological object for the person
who wants to auction that building. It is the owner’s
attachment to the building that makes that building
a psychological object to him. It is no more a physical
object. “It is my building” And if we have borrowed
money from the bank and we do not pay it back, it will
become the object of auction by the bank. There also, it
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becomes psychological. Whether we want it or do not
want it, either way, it is a psychological object.

But the building itself does not know what is
happening. It does not know that somebody owns it. It
does not know that somebody is auctioning it. It may not
even know that it is being broken, because the building
is made up of little bricks and mortar and steel and
other things, and these parts of the building may not be
conscious that the building exists at all.

The building exists in the mind of a man, as the land
exists in the mind of a person. We say, “This is my land.
I purchased the land yesterday” What do we mean by
“purchased the land”? The land was there even before
we purchased it. How did it become ours now? What is
that consciousness of ‘myness’ that we have suddenly
developed? Did it become ours yesterday? Today it has
become ours and we are happy that so much land is there,
as if it was not there yesterday. It was there yesterday also.
Why did we say it was not there? It is because we felt in
our mind that the land belonged to another.

The whole process is the question of belonging. The
very land that was not ours has become ours. How did
it become ours? Does that land stick to our skin? Are
we carrying it on our head? The land is there as it was.
What is the difference now? We have signed a paper on
which some words were written, before some person
whom we call an authority, and suddenly he says,
“This land is yours.” The whole thing is a psychological
process: someone saying “It is not mine from today”
and another saying “It is mine from today” and a third
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person confirming “Yes, it is yours”. The third person is
the registrar; the other person who says “It is not mine”
is the seller, and the person who says “It is mine” is the
purchaser.

What is this? Nothing has happened. Three people are
speaking different words, and those words have created a
world of difference; and we sleep well today with a large
body of land in our mind, while the land does not know
that any registration has taken place, that somebody has
sold it or somebody has purchased it. This is how the
world goes on.

There are two kinds of objects, physical and
psychological, just as the pot is physically made of clay
but is mentally made of the mental reaction of the owner
of that pot. Mrnnmayo manameyah syat saksi bhasyas tu
dhimayah: By actual sensory perception, we can know the
physical object, but the mental aspect behind the activity
of the sense organs is what makes it a psychological
object, in spite of it being a physical object as known by
the senses.

Anvaya vyatireka bhyam dhimayo jiva bandhakrt, satya
smin sukha duhkhestah tasmin nasati na dvayam (32). By
anvaya and vyatireka, positive and negative analysis, we
can know that our mind is the cause of our troubles.
The land has not caused us any trouble. Our mind has
caused the trouble because when we feel that something
is ours, or when we feel that something is not ours, we
have a disturbance in the mind. Our feeling is the cause
of the disturbance. Either it is ours or it is not ours. In
any case, it is a disturbance to our mind. If it is ours, it
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becomes a problem to maintain it and see that it is not
taken away from us. If it is not ours, the problem is that
it is not ours. So either way, whether it is ours or it is not
ours, it is a problem. Satya smin sukha duhkhe: When this
mind persists, we have joy and sorrow; otherwise, we have
neither joy nor sorrow, if things are not connected with us
either sensorially or through the mind.

Asat-yapi ca bahyarthe svapn-adau baddhyate narah,
samadhi-supti-murcchdsu satyapya smin-na baddhyate (33).
The objects do not bind us. This is something very clearly
observable by certain illustrations like dream, etc. In
dream, objects do not exist. These non-existent objects
in dream can cause sorrow and joy to us. We can jump
in fright if a tiger pounces on us. We can yell out if a
burglar enters our mental world. We can feel happy if we
are crowned a king in dream. We have joy and sorrow in
dream even if the dream objects do not really exist. So our
joys and sorrows can be there even if the objects do not
exist. But in the state of deep sleep, in the state of samadhi,
or even in the state of swoon, the objects may be existing
but they will not trouble us, and we will not have any
sense of joy or sorrow.

In deep sleep, for instance, the world does exist in
the same way as it existed in waking, but we neither feel
happiness nor unhappiness in sleep. Why does the object
not harass us in the state of deep sleep if it caused joy and
sorrow in waking? If it was really the source of joy and
sorrow, it must be perpetually causing this state in all
conditions of ours. At least in one condition, deep sleep, it
does not affect us either in the sense of joy or in the sense
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of sorrow. So objects may not exist, as in the dream state,
and yet they may be sources of joy and sorrow. But objects
may exist and yet they may not cause us any trouble, as
in the case of samadhi, God-realisation, sleep, swoon, etc.
So objects are not the cause of joy and sorrow. They may
be existent or not, it is immaterial. Our mental reaction is
the cause.

Dira desam gate putre jivatye vdtra tat pita, vipra lam
bhaka vakyena mrtam matva praroditi (34). Suppose there
is a father whose son has gone to a foreign country.
He receives false news that the son has died in a plane
crash. The father has a heart attack. Actually, nothing
has happened; the news was false. The son is getting on
well. So, even if nothing has happened to the son, the
father can have such sorrow that he may break down.
The breaking down of the father’s mind is not caused
by anything that is happening to the object, because
nothing has happened. On the other hand, if the son has
really died but for ten years the father has not received
the news, he will be happy. How is it that the death of
the son does not cause sorrow to the father, and why did
sorrow come to the father while the son did not really
die? So do we say that the object is the cause of joy and
sorrow? It is not. Merely because our mind has reacted
in a particular manner, it looks like either this or that
condition. If the son is alive but the father receives the
wrong information that he is dead, the father’s doom is
near. But even if the son is really dead and the news has
not reached him, the father will not weep; he will be as

happy as he was.
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Mrte’pi tasmin vdrtdyam asrutdyam na roditi, atah
sarvasya jivasya bandha krn manasarn jigat (35). What is the
conclusion, therefore? All bondage of every kind in this
world is caused by the mind only. Mana eva manusyanam
karanam bandhamoksayoh, bandhaya pisyasaktam muktamye
nirvisayarn smrtam (Am.U. 2). This is a famous verse which
is oft quoted. The mind is bound when it is attached to
an object; the mind is free when it is not attached to the
object. The impure mind is that which has attachment to
things; the pure mind is that which has no attachment
to things. The world is mental in a very, very important
sense indeed. For everyone in this world, the source of
sorrow is the internal mental modification. Do we mean
to say that the world is inside our mind?

Vijiana vado bahya rthavaiyarthyat-syad iheti-cet, na
hrdya-kara-madhaturn bahyasy-apeksit-tvatah (36). When
we see a snake in the rope, do we really see the snake or do
we see the rope? What are we seeing there? We cannot see
two things. Either we are seeing the rope or we are seeing
the snake. Now, what is it that we are actually seeing? We
cannot easily give an answer ofthand. We cannot say, “I
am seeing the rope.” If that were the case, we would not
have cried in fear and jumped over it. But if we had really
seen the snake, it would have been there even after the
light was brought and clear perception was there.

In this sense, this answer is given to the question
whether the objective world is conditioned by the mind
in a specific manner or it is conditioned entirely. The
doctrine is very clear: Ishvara srishti is independent of
the mind. The world of perception, which consists of
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solid objects—the five elements of earth, water, fire, air,
ether—is not created by the mind of any individual. But
the meaning or the value that we attach to the objects
is the creation of the individual mind. There cannot be
appearance without reality. There cannot be a snake
without a rope. There cannot be perception unless there
is something outside. Though we may not perceive that
something in a proper manner on account of a peculiar
defect in our mental process, it does not follow that
nothing is outside.

Vijnanavada is a subjectivist position maintained
in certain schools of Buddhism which holds that the
world does not exist even physically. They do not
believe in Ishvara srishti, or God’s creation. What they
say is that even the brick that we see is not really a solid
brick. It is only a conditioned concretised form of the
mental operation in connection with a larger mental
operation, called alayavijnana. Alayavijnana is a word in
Buddhist psychology which corresponds to what we
call the Cosmic Mind. The world is ultimately mental.
Even in the sense of it being there objectively, it is to
be considered as mental. It is not physical. In the sense
of actual perception by the individual, it is secondarily
mental and also primarily mental.

Now here, the subject has been dealt with in a different
way. The author of the Panchadasi says that while it
is established that the world of perception is basically
a creation of God’s mind, we cannot consider it as a
product of individual psychology because the world exists
independent of the mental operations of the individual,
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but we can say that the whole world is mental in the sense
that it is God’s mind appearing as the universe.

So finally, the world is mental. But as philosophers say,
it is metaphysically mental, not psychologically mental. If
God’s mind can be regarded as a mind at all, then we may
say that the whole world is mental because it is the will
of God. But it is not mental in the sense of our thinking.
We cannot produce a tree by merely thinking that there
is a tree. Hence, there is a distinction between the pure
subjectivism of the Vijnanavada of the Buddhists and the
metaphysical idealism of the Vedanta philosophy, which
accepts that the world exists as a creation of Ishvara, the
Cosmic Mind, yet it is conditioned by the perception of
the individual mind.

Vaiyarthya mastu va bahyam na varayitu mismahe,
prayojana mapeksante na mananiti hi sthitih (37). We cannot
do the world or undo the world. There is a common
perception of all people in respect of certain things. A
general perception of the world in a uniform manner by
all people shows that the world is there independently
of individual perception. The world is not there merely
because of our whim and fancy. We cannot say “Let it be
there” and it would be there, and if we say “It should not
be there” it is not there. It cannot be like that. So a very
careful distinction has to be drawn between what is called
the psychological world and the physical world.

The Vedanta doctrine is not subjectivism. It is not
Mayavada in the sense of an understanding of the nature
of the world as total non-existence. Acharya Sankara
does not say that, and no Vedanta doctrine says that.
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They accept that it is finally the will of God that appears
as this cosmos. In that sense, it is Pure Consciousness.
The Vedanta is a peculiar doctrine which accepts the
existence of the objective world in one way, as the product
of the will of God, and on the other hand it also accepts
that it is only the nature of Consciousness. In spite of its
existence as an outside something, it does not cease to be
Consciousness.

From our point of view, from the individual point of
view, the world is a solid, physical thing. We can hit our
head against a wall and say that the world is not mental.
But from the point of view of the substance out of which
the whole world is made, it is Universal Consciousness.
Therefore, it is not physical. The physicality vanishes in
the eye of Ishvara. It manifests itself only when there is
space and time and externality from the point of view of
the perceiver, or the subjective mind.

This is a very difficult subject. We are likely to mix
up two issues and either say that the world does not exist
or, like a materialist, say that only the world exists. Both
arguments are not correct. Neither is it true that the
world exists independent of the mind, nor is it true that
it is created by the mind. There is a relativity of action
and reaction between the mind which is cognising and
the object that is perceived. A very important distinction
is drawn between God’s creation, Ishvara srishti, and the
individual’s creation, jiva srishti, which is the subject of
this chapter.
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CHAPTER FOUR: VERSES 38-57

DVAITA VIVEKA
DISCRIMINATION OF DUALITY

Bandha $cen manasam dvaitam tanni rodhena $amyati,
abhya sed yoga mevato brahma jianena kim vada (38). It
has been stated earlier that the mental vrittis, the psychic
operations, cause the bondage of the jiva; they foist
certain qualities on Ishvara srishti which are really not
there in Ishvara srishti. The individual’s interpretation of
the world created by God is a personal affair arising from
likes and dislikes, and imperfect perception.

If the mind is the cause of the sufferings of people, a
question is raised here: “We can suppress the mind by a
kind of yoga where the will is applied in an act of powerful
concentration, and we can see that the mind does not
function. What is the purpose of Brahma jnana, knowing
God, and such relevant matters about which we discuss?”

This is a question that arises from an ignorant mind.
Suppression of the vrittis does not mean yoga. The word
‘yoga’ should not be applied to such a process at all.
Suppression is a negative activity, and yoga is a positive
union. Itis notenough if the mind does not function; it has

276
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to function in relation to God’s existence. The difference
between mental restraint and God-consciousness is this,
that while the vrittis or the functions of the mind are
inhibited, the mental qualities that describe the objects
outside may appear to be not there. Not seeing something
is not knowledge; there is also a necessity to see what is
really there. When the mind is withdrawn, it will not see
what it was earlier seeing as imposed upon the objects of
the world, which are the creation of God, but it cannot see
the creation of God. Brahma jnana is the vision of God’s
creation, God Himself. Therefore, a negative activity in
the form of the suppression of the vrittis in any manner
whatsoever, by an act of volition, will not suffice.

Not seeing the world is not yoga. Yoga is seeing the
world in the proper perspective. It is the vision of the
creation of God as it is in itself, and not merely a negative
withdrawal of the mind from perceiving it. Thus arises
the necessity for Brahma jnana, God-consciousness, and
not merely a negative activity of mental restraint.

Tatka lika dvaita santau apydgami jani ksayah, brahma
jAdnam vina na syad iti vedanta dindimah (39). The Vedanta
loudly proclaims that there is a temporary cessation of
the functions of the mind when they are restrained by
the will or by an act of concentration on some particular
given object, but this cessation of the faculties or the
functions of the mind so arrived at will be a temporary
achievement, and it does not mean that the mind will
keep quiet, without functioning, for eternity. The
absence of the functioning of the mind is different from
the withdrawal of the activity of the mind. We can wind
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up our action and adjourn it for tomorrow, but it does not
mean that we have ceased to think of what is to be done.
There is a potential, a possibility of our continuing that
action tomorrow, though we are not doing it just now.

A moving snake and a coiled-up snake are one and
the same thing. They are identical. We do not say that
only when it moves it is a snake, and when it is resting it
is not a snake. A thief is a thief, whether he is active or
sleeping. Similar is the tentative comfort that we may be
apparently obtaining by the cessation of the activity of the
mind through vigorous concentration on an object. That
is a negative achievement that we are thinking of here.

But God-consciousness is different from that. It is
an entry into the very substance of the universe in the
manner in which it is, or as it appears to God’s eyes. If
we behold the world as God beholds it, if we work in
the world as God works, if we love things as God would
love, that would be God-consciousness. But merely
withdrawing the mind, not thinking anything, and being
in a state of negativity cannot be regarded as yoga. So do
not make a mistake in thinking that attaining mental
cessation is the aim of life. God-consciousness is the aim.
Thus the Vedanta proclaims.

Anivrtte’pisa srste dvaite tasya mrsa tmantam, buddhva
brahma dvayam Sakyam vastvaikya vadinah (40). It is not
the visible object that is the cause of bondage. The vision
is not the source of our suffering; the sorrows arise
on account of the way in which our mind takes these
objects. Illustrations have already been given earlier that
a particular object evokes different kinds of emotion
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and feeling in different persons, actively or otherwise.
A person who desires an object has one kind of feeling
towards it. He interprets it in one way, and also values it
in one way. A person who has lost it is grieving because
he has lost it, and his thought is of a different nature
altogether. But a person who has no need for it is neutral,
and no reaction arises from his mind in respect of that
object which evokes emotions in the case of other people.

The objects of the world are there for every living
being to see. From ant to elephant, from man to God,
everybody has the same perception of things. But we do
not perceive the thing as it is in itself. It is coloured by the
concepts of the mind. The conceptualisation of the object
is different from the actual perception of the object. Here
is the difference between Ishvara srishti and jiva srishti, as
has already been adumbrated.

God has become the objects; He does not see the
objects. The body of the universe is the body of God, we
may say. We need not have to go on looking at our body
in order to know that it is there. It has become part of
our consciousness. We have to go on searching for the
property that we have, but we need not search for our
own body. We will not lose it, as is not an object in the
sense of some property. But for us, objects in the world
are properties that we would like to possess or reject.

In the case of God, the universe is His body and,
therefore, there is no mental reaction from God in
respect of what He creates. Let the world be there, but if
we can visualise the world as God visualises it, it cannot
bind us. The binding character of things is because
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of their externality and the capacity in them to evoke
possessiveness, inklings of love, hatred, etc. That is the
cause of sorrow. God’s creation does not cause bondage.
It is our attitude towards it that causes bondage. So let the
world be there. Why are we cursing it? But we should see
it as God sees it. God must also know everything. In His
omniscience in all detail, He knows what is happening in
the cosmos. Is God in grief? No. We are in grief.

The conception of the two birds on a tree, mentioned
in the Upanishads, is an illustration that can be taken
here as something very relevant. We are eating the fruit of
samsara, what they usually call “the fruit of the forbidden
tree”. Rather, it is not the tree that is forbidden, but it is
actually the fruit that is forbidden. We should not eat
the fruit. We must be able to enjoy the world without
possessing it. We can enjoy a flower without plucking
it. We can enjoy gold without owning it. We can enjoy
everything without being a part and parcel of its external
relation. Mere existence of things should give us joy. The
sun is shining merely as an existence. The activity of the
sun and the existence of the sun are the same; it does not
have to move with hands and feet. So is the work of God.
The work of God is without hands and feet.

A-pani-pado javano grhita pasyaty acaksuhsa Srnoty
akarnah (S.U. 3.19). The Svetasvatara Upanishad tells
us that God grasps things without hands. He need not
have fingers like us. He can run faster than us without
feet, He can see without eyes, He can hear without ears,
and He can act without a body or limbs. Vrksa iva stabdho
divi tisthaty ekas tene’dam purnam purusena sarvam (S.U. 3.9):
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That Being fills this entire cosmos, and the very being
of that Almighty is the activity of that Almighty. If we
also can be like that—if we can be happy merely with
the perception of the world and the knowledge of things
as they are, and our involvement in the world is not
one of possession or rejection but of identity, if we can
identify our consciousness with things and enter into
their substance in a state of what yoga calls samadhi—the
object will be our consciousness, and the consciousness
will be our object. There will be no sense of possession or
rejection. Then what happens to the object? It no more
causes Sorrow.

The idea is that the world does not cause sorrow by
itself. It is our mental operation of placing the object
outside somewhere in space and time that is the source
of our difficulty. Thus, we should reorient our way of
thinking, and not make complaints about the creation of
God. It is perfectly in order; there is nothing wrong with
it. What is wrong is the way of our perception. There is a
distorted vision with which the mind of the human being
envisages things in the world. Let there be the integral
vision that God has in respect of things. We will see that
the world is heaven itself, while for the mind that has
placed the world outside, it looks like hell.

Pralaye tan nivrttau tu guru Sastrady abhavatah, virodhi
dvaita bhav’pi na skyam boddhum advayam (41). Abadhakam
sadhakam ca dvaita misvara nirmitam, apanetum asakyam
ceti astam tad dvisyate kutah (42). Merely non-perception
of duality is not the same as freedom from it. We may
not be conscious of a problem, but does not mean the



282 COMMENTARY ON THE PANCHADASI

problem is not there. It is there, but we are not aware of
it. The point is not that we are not aware of it; the point
is that the problem should not be there at all. Likewise, if
we say that unconsciousness of the existence of the objects
outside, which is achieved by the restraint of the mind, is
the aim of life, that can be seen in the state of deep sleep
in which, in a way, the mind is restrained automatically.
Do we mean to say that we are free because the mind is
not perceiving the world outside? The mind will again
jump on the objects when we wake up.

Even in pralaya, or the dissolution of the cosmos,
salvation is not attained. The cosmic dissolution at the end
of things is like a cosmic sleep, where all individuals are in
a state of slumber; and slumber is not freedom. We seem
to have no problems when we are asleep, but we create the
problems the moment we wake up in the morning, as if
nothing has happened to us in sleep. So unconsciousness
is not freedom. Freedom is consciousness of the absence
of every kind of limitation, which we cannot have merely
by the unconsciousness of the presence of things.

Jiva dvaitam tu Sastriyam-asastriyam-iti dvidha, upadadita
$astriyam atattvasyd vabodhandt (43). Here the author
tells us that the duality that is created by the individual’s
mental perception is of two kinds. It does not mean that
everything that we see is a source of trouble. There are
certain things which may help us in advancing on the
path of the spirit, though certain things which we think
in our mind are deleterious for our spiritual advancement.

In the Yoga Sutras of Patanjali, two kinds of vrittis
have been distinguished: functions of the mind which
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cause sorrow, and functions of the mind which do not
cause sorrow. We have to make a distinction between
these two things because it does not mean that every kind
of mental perception is only sorrow-giving. For instance,
when we see the world in front of us as an independent
existence consisting of the solar system, the sky and the
stars, the hills and the dales, and the rivers and the oceans,
we are not necessarily disturbed. Rather, we feel elated
by the perception of this vast expanse of the sky and the
scintillating stars. This is one kind of perception which
is not necessarily disturbing. But there are disturbing
perceptions which are caused by emotional attitudes,
namely, the perception of things linked to the feeling that
it is ours or it is not ours. The world as a whole is not of
that nature. We do not want to possess the hill or the solar
system, but yet we perceive it.

So there are non-pain-giving vrittis or faculties called
aklishta vrittis, and pain-giving vrittis called klishta vrittis.
The aklishta, or the non-pain-giving functions of the
mind, are the processes of general perception, as has
been mentioned. But those which are causing pain to us
are those functions of the mind which are charged with
emotions of love and hatred, the sense of I-ness and
my-ness. We may take advantage of the perception that is
of utility to us, but that kind of perception which is totally
useless and is harmful should be abandoned. What are
these two kinds of vrittis? They are explained here.

Atma-brahma-vicarakhyam $dastriyam manasam jagat,
buddhe tattve tacca heyam iti Srutyanu sasanam (44). When
we meditate on the relationship between ourselves and
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God, a function takes place in the mind. The thought of
God is also a mental function, but it is a helpful function.
It will not bind us. This particular salubrious, ennobling
function of the mind which is God-thought, though
it is also a function of the psyche, is not binding. It is
liberating‘ Buddhe tattve tacca heyam iti Srutyanu Sasanam:
But when we actually enter into God, the thought of God
also ceases. So the particular mental function, though it
was a function like any other function, has helped us in
freeing ourselves from the bondage of life and has enabled
us to enter into God-consciousness.

All meditation is a mental function in the beginning,
but the aim of meditation is to not continue the mental
activity. The aim is to merge the subjective consciousness
in the object. The mental function continues so long as
the object is outside the perceiving subject. If we think of
God as something outside us, the mind will be thinking
as if God is some kind of object. But when identity takes
place in the state of samadhi, or the union of consciousness
with the object, it may be with any object or with God
Himself, the mental functions cease. Until that time,
these good vrittis, or helpful functions, may continue.

Sastranya dhitya medhavi abhyasya ca punah punabh,
paramam brahma vijiidya ulkavat tanya thot srjet (45).
Grantha mabhyasya medhavi jidana vijiana tatparah, palalam
iva dhanyarthi tyajed grantham asesatah (46). Tam-eva dhiro
vijiadya prajiiam kurvita brahmanah, nanu dhyayad bhatin
chabdan vaco viglapanam hi tat (47). With these quotations,
the author tells us how certain functions of the mind are
helpful to us, such as the learning of the Veda, the study of
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the Upanishads, the absorption of the knowledge of the
Bhagavadgita or of any religious scripture which will lift
our soul to the higher values of human life, and any kind
of knowledge which illumines us, enlightens us, gives
us intellectual strength and broadens our vision. These
are all only mental operations, but they are very helpful
ones. Study, education and culture are all only mental
operations, but they are positive, and are very necessary
for the progress of the individual soul.

But when the object is attained, the identity of
consciousness with the final object is complete. There is
no necessity for further study of scripture. We need not
be in a school or a college for a lifetime. If the education
is already over, then it is to be put into practice. After the
study is over, the books must be thrown away, as they are
no longer of any utility to us. They are only helpful for
gaining knowledge in the beginning; afterwards, they
become a burden, and we give all the books to the library.
Just as we take the pith of a grain and then throw away
the husk and do not run after the husk, in the same way,
all study, learning, academic qualification, etc., should
be finally abandoned as husk after we have entered into
the very substance of that knowledge. Consciousness
becomes the very aim or purpose of all education and
study. Endless study is a waste of energy. Vaco viglapanam:
a waste of time and energy.

The Upanishad says, tam evaikam vijanitha hyanya
vdco vimurfiatha, yacced van manasi prajia ityadhah srutayah
sphutah (48): Know That alone, and do not go on talking
too much about it. Close your mouth for some time and
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be concerned with that great goal of life. On That let your
mind rest, and speak not very much because energy is
wasted by too much talking.

Yacced van manasi prajia ityadhah srutayah sphutah. The
Kathopanishad tells us that the sense organs, which are
perceiving the world and are entangled in this perception,
have to be slowly withdrawn and settled in the mind. The
mind is to be settled in the intellect; the intellect should
merge in the cosmic intellect; the cosmic intellect should
finally settle in Brahman, the Absolute.

Asastriya mapi dvaitam tivram mandamiti dividha, kama
krodha dikam tivram mano rajyam tathe tarat (49). Up to
this time, we have been describing certain faculties or
functions of the mind which are non-obstructive, which
are helpful. Now we are being told there are certain
obstructive faculties, functions of the mind which are
deliberately harmful, and they have to be abandoned.
What are they?

These harmful functions also are of two kinds,
intense and mild: tivram mandam. Very intense, harmful
functions of the mind are desire, anger, greed, etc.;
and the mild obstacles are building castles in the air,
imagining something moving in the skies with no
purpose whatsoever. Both kinds of harmful functions are
obstacles. Neither should we be angry, nor should we be
full of passionate desire, nor should we have greed, nor
should we build castles in the air. Even if the mind is not
doing any destructive work by building castles in the air,
it is actually paving the ground for such activity later on.
Just because a person keeps quiet and does nothing, says
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nothing and thinks nothing, it does not mean he is a wise
person. He is like an idiot from where the seed of harmful
activities may germinate. People who keep quiet and do
not do anything are dangerous persons. They must do
some work.

Ubhayam tattva bodhat prak nivaryam bodha siddhaye,
Samah samahitatvam ca sadhanesu Srutam yatah (50).
Both these vrittis have to be abandoned for the sake
of knowledge of God. What are they? They are building
castles in the air, and the actual active manifestation of
desire, anger, etc. Shama, dama, uparati, titiksha, sraddha,
samadhana are certain virtues that have been adumbrated
in the Vedanta philosophy, and also in the yamas and
niyamas in the Yoga Sutras of Patanjali, as necessary
methods that can be employed for restraining the mind
both in its active harmful aspects as well as the mildly
harmful aspects. When the knowledge arises, these
faculties also will cease. There will be nothing left in the
mind.

Bodhad urdhvam ca tadheyam jivan mukti prasiddhaye,
kamadi klesa bandhena yuktasya na hi muktata (51).
Whatever be the remnant of the mind, even if it is very
subtle and mild, it will cause some trouble one day, as a
seed lying on barren ground may not be visible at all to
our eyes, but when rain falls that barren ground becomes
wet and fertile, and the seed shoots up into a little plant
and grows into a tree. When a thing is mild and is keeping
quiet, not doing anything, it is a tamasic condition of the
mind. It is not sattva; it is not positive. Therefore, absence
of mental activity should not be considered as wisdom.



288 COMMENTARY ON THE PANCHADASI

Jivan mukti riyam ma bhut janma bhave tvaham krti,
tarhai janmdpi te’stveva svarga-matrat-krti bhavan (52).
Someone may say, “All these qualities that you are
mentioning here of the absence of the mental vrittis which
cause harm, etc., are applicable to a jivanmukta purusha.
What is the harm if they are there as long as I am alive,
provided that I am assured of liberation after death?” This
question is also meaningless, because nobody who has the
least remnant of desire of any kind, even in a sleeping
condition, will attain God. It does not mean that we can
live a free and abandoned life in this world and then attain
God-realisation after death. It will not come, because the
kind of life that we live in this world is an indication of
the kind of life that we will be living after death. It is not
that another kind of tree will grow there, when one kind
of seed is sown here. Whatever the seed is, that is the tree.
This is the life we are living in this world, which is like
a seed that we are sowing for a large plantation that will
shoot up in the next birth, as whatever fruit we will attain
and eat in the next birth will be of the same nature as the
seed that we have sown here.

Thus, our attitudes, our thoughts, our feelings, our
actions, our outlook in this world will tell us what kind of
person we will be in the next birth. So we must be cautious
and live in this world in the same way as we would like to
be received in the next world.

Ksaya tisaya dosena svargo heyo yada tadad, svayam
dosataym atmadyarn kamadih kim na hiyate (53). There
are people who think that going to the heavenly world
is also a kind of attainment, and that it is good enough.
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The attainment of heaven is defective because it is like a
bank balance which will not be eternally there and will
get exhausted as long as we do not positively contribute
something further to it.

The Svargaloka, or the heaven that we speak of, is a
realm of experience where we enjoy the desirable, happy
fruits of the good deeds that we performed in this world.
But all deeds have an end. Every work is perishable;
therefore, the fruit that will be yielded by that particular
action that we have done, even if it be good, will be
having an end one day. Then what happens? When the
momentum of the good deeds that we have performed in
this world ceases to produce its effect in heaven, we will fall
back to this world again and be reborn here. So the idea
of going to a heavenly world in the sense of an enjoyable
field of comfortable existence should be given up. What
we require is God-consciousness, God-realisation, and
not merely joys, even in higher worlds.

Tattvam buddhvapi kamadin nihSesam na jahasi cet,
yathesta caranam te syat karma-sastra tilanghinah (54).
Desires persist in a subtle form, even at the last moment
of life. Sometimes we cannot even know that there are
desires. Very subtle propensities continue, and sometimes
they create impressions in the mind which are not
necessarily compatible with the existence of God.

It is difficult for the mind to entertain the thought
of God always, because God is not a heaven, He is not a
realm, He is not a stage of life, and He is not any kind of
region which we have to reach. These ideas of reaching

God, going to God, have to be first of all purified in the
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beginning itself because even when we think of God,
sometimes we think like children, as if He is somebody
sitting somewhere in a corner and there is a long distance
between us spatially. The existence of God is nothing
but the existence of what we call the Universal Principle.
Inasmuch as it is everywhere, not only in some places, the
reaching of it is a process of inward transformation, and
not a movement in some direction.

When we reach the waking state from dream, though
there is some sort of a distance between dream and waking
consciousness, we do not have to travel by a vehicle.
It is an inward transmutation of consciousness that is
taking place, and suddenly we are in a different world.
So is God-consciousness. It is an inner transmutation
of consciousness from the lesser dimensions to the
highest dimension possible. This distinction should be
drawn between actual God-thought and the imagined
God-thoughts of most people.

Buddha dvaita sva tattvasya yathest dacaranam yadi,
Sunam tattva drsam caiva ko bhedo’Suci-bhaksane (55).
Bodhat pura mano dosa matrat klisna syatha dhuna, asesa
loka ninda ceti aho te bodha vaibhavam (56). Vid-varaha
ditulya tvam ma kamksi stattva, sarva dhi dosa sam tyagal
lokaih pujyasva devavat (57). The author here is criticising
the imaginary ideas of certain untutored minds, who are
not properly educated in this line, who believe that the
last thought may be enough to lift them to the state of
God after death and so in this life they may live in any
manner whatsoever. The author says this is not possible
because our thoughts are what we call life. Our life in this
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world is nothing but the way in which our mind operates.
Physically moving about is not life. The mental vrittis are
the actual life. What we think in our mind is the kind of
life that we live, and therefore, if we believe that we can
have freedom of choice in this world and live a life which
is completely unrestrained, and we can expect a fruit of
complete discipline after death, this will be not possible.
Otherwise, we will be like animals living in the world and
expecting God-realisation after death.

If the mind of an ordinary human being is completely
unrestrained and given to abandon, and goes for things
in the manner of an animal going for his grub or food,
his fate will be the same as the fate of an animal. We do
not expect a buffalo to reach God. Sudden change will not
take place at the time of death. Sudden changes never take
place. Nature always moves in a progressive way, which is
evolution. Revolution does not take place in nature. It is a
gradual, step-by-step movement.

So in the next birth we cannot be something entirely
different from what we are. Just as tomorrow we will not
be totally different from what we are today, in the next
birth we will not be angels. How can we become angels
in the next birth when we are animals in this birth? An
animal does not become God. A gradual process of
evolution takes place from animal to man, from man to
good man, from good man to unselfish man, saintly man,
Godman, and finally God Himself. These are the stages
of development and, therefore, we have to undergo this
spiritual education in the manner prescribed.
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CHAPTER FOUR: VERSES 58-69

DVAITA VIVEKA
DISCRIMINATION OF DUALITY

Kamyadi-dosa-drstaya dhah kamadi tyaga hetavah, prasiddho
moksa Sastresu tan anvisya sukhi bhave (58). If we are to be
free from desires, we have to first of all investigate into
the basic defects of the object of desire. Desires arise in
respect of things, on account of not properly recognising
the nature of the things themselves. The world is not as it
appears to be; things are not what they seem. The mind’s
longing for a particular object or a group of objects is
based entirely on a misconstruing of the nature of things,
like a moth which sees beauty in a flame and runs after
this beauty; and we know what happens to that moth.
There are no desirable objects in this world. Objects
are neither desirable nor undesirable from their own
point of view. They are Ishvara srishti, God’s creation. An
impartial God has not created partial objects, where some
of them are desirable and some are not desirable. God
does not create unnecessary things, useless things, etc.,
which means there is nothing that we need not desire.
Everything has to be desired at one stroke. The whole
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creation has to be desired, if that is the case. But desire
is not generally directed to the whole of creation. It is a
partial attitude of the mind in regard to certain chosen
things only, which happens on account of a wrong notion
the mind has in regard to those chosen things, which
present a false picture before the mind on account of a
tentative relationship established between the prevailing
condition of the object and the prevailing mood of the
mind. No object can attract unless the present condition
of the object, the structure of the object, fits in properly
with the condition of the mind at that particular moment.
If the mood of the mind changes tomorrow, that very
same object will be an object of disgust. Today we want
it, and tomorrow we want to throw it away. What has
happened? The same thing is there, but only our mood
has changed; our needs have differed.

Not only do our moods determine whether we want a
thing or not, the object itself also determines our reaction
to it in different conditions. A presentable form of the
object is required in order that the mind may create the
idea that it is a desirable thing. Unpresentable, distorted,
totally misplaced things will not attract the mind. All
this shows that desire is a relative activity of the mind in
respect of relative conditions of the world. Therefore,
whatever pleasure we hope to have from such a kind of
relative contact will be as fleeting as the lightning in the
sky. Desires can be subdued only by detecting the defects
of the objects of the senses. Kamyadi-dosa-drstaya dhah
kamadi tyaga hetavah. Moksha Shastras, scriptures on
moksha, tell us this.
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Tyajyatam-eva kamadih-maronorajye tu ka ksatih,
asesa-dosa-bijatvat ksatir bhagavate rita (59): “I understand
that desire, anger and greed must be abandoned because
they are active manifestations of the mind which are
deliberately harmful. But what about building castles in
the air, wool-gathering? Is it bad?” Wool-gathering is a
torpid state of the mind, a tamasic condition, which will
one day burst into rajasic activity, and the harmful desires
will reveal themselves.

An unconscious condition of the desires is not an
absence of desires. If we are unable to think properly and
we are in a stasis—the mind is unable to think, and it has
withdrawn all its activity and adjourned its processes—
it does not follow that the desires also have gone. The
potential of the desires to manifest themselves in active
operation has been postponed for a future suitable
condition. Therefore, manorajya, what is called building
castles in the air, is also to be considered as equally
harmful because it is potentially harmful.

Bhagavan Sri Krishna mentions this fact in the Second
Chapter of the Bhagavadgita. That is quoted here in the
following verses of the Panchadasi.

Dhyatyato visayan-pumsah samgas-tesupa-jayate, samgat-
samjayate kamah kamat-krodho’bhijayate (60). When
we think of some object, there is a desire to go near it.
Sarhgat-samjayate kamah: Nearness creates desire. Kamat-
krodho’bhijayate: Anger follows every kind of desire.

Sakyam jeturn manordjyam nirvaikalpa-samadhitah,
susampadah  kramat-so’pi  savikalpa samadhina (61).
The potential of the desires in the mind can be totally
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eradicated only in nirvikalpa samadhi. Nirvikalpa samadhi
is the highest state of samadhi that one can reach, where
the mind ceases to exist, getting dissolved in Pure
Consciousness. But one cannot easily reach that state.
Therefore, we have to attain that nirvikalpa state through
the penultimate condition, which is known as savikalpa
samadhi.

Susampdadah kramat-so’pi savikalpa samadhina. Through
the graduated steps of meditational practice as prescribed
by Sage Patanjali in his Sutras by means of the samadhis—
savitarka, nirvitarka, savichara, nirvichara, ananda, sasmita,
savikalpa, nirvikalpa are the stages of samadhi mentioned
in Patanjali’s Yoga Sutras—we have to rise gradually from
the lower samadhi to the higher. Thereby, we will be able
to overcome the impulsion of desires. The desires will be
totally destroyed by attaining a state of samadhi.

Buddha-tattvena dhi-dosa Stuinye naikanta vasina, dirham
pranava muccdarya manorajyam vijiyate (62). If we want to
get rid of all these tamasic conditions of the mind into
which it gets sunk many a time, what should we do? First
of all, we must segregate ourselves a little from conditions,
atmospheres which are disturbing in nature. A little bit
of ekantavasa is necessary—living in a sequestered place,
a place where disturbances are less and the mind does
not have occasion to contemplate too much on objects
of desire, and there is also a chance for our intellect to
operate in a clarified manner. In that condition, where
we are alone in an isolated place, we should chant
Om several times: aaauuummmm, aaaauuuummmmm,
aaaaauuuuummmmmm. With deep inhalation, with deep
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breath, we take this elongated Pranava as our guide to
dispel the darkness which causes the fixity of the mind in
a state of tamas and may engender the movement of the
very same condition into an active rajasic state. Thus, we
can overcome this torpid state called manorajya, building
castles in the air.

Jite tasmin-vrtti-sinyam manastis-thati mukavat, etat-
padam vasisthena ramadya bahudhe ritam (63). Like a dumb
person, the mind will keep quiet at the time when we chant
the mantra Om, Pranava, deeply, with intense feeling from
the bottom of our heart, right from the navel.

Etat-padam vasisthena ramdaya bahudhe ritam: Rama,
who was the student in the Yoga Vasishtha, had been
instructed by his yoga teacher, the yoga master Vasishtha,
in the following manner. These are some verses that are
quoted from the Yoga Vasishtha.

Drsyam nastiti bodhena manaso drsya marjanam,
sampannam cet tadut pannd para nivarna nivrrtih (64). We
cannot free ourselves from desire for objects as long as
objects do exist—as long as we feel that the objects are
there outside us, standing in front of us, to be received by
us. There are no objects in this world of God’s creation
because the creation of God is a universal vast extension,
and it has no externality. As God’s creation is universal,
it has no externality; therefore, there cannot be an
object in the creation of God. The object is nothing but
a concoction of the individual mind, which places the
universally placed object in an externalised condition.
That which is universal is considered as an external thing
by the wrong activity of the individual mind.
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The objects that we desire are not outside us; they
are connected with us. They are internally connected to
everything in the world. The whole universe is an organic
oneness. That is how God would look at the universe.
Inasmuch as the universe is an organic completeness,
there cannot be externality anywhere. No part of the
body can be regarded as an object of some other part of
the body. The leg is not an object of the hand. The hand
is not an object of some other part. Notwithstanding the
fact that we see an object, it need not attract us. Do we
feel attracted to our feet, to our hands, to our nose? We do
not feel attracted to them because they are identical with
our organic centre, which is the body. The universe is one
single organism. Therefore, where comes the necessity for
an object? Who told us that there are objects in the world?
They do not exist. Then the desire ceases immediately.

This is the instruction of Vasishtha to Rama. Drsyam
nasti: The objects do not exist. Iti bodhena: Thus, having
the knowledge; manaso drsya marjanam: the objectivity
consciousness of the mind is totally obliterated. This is a
very great instruction from Vasishtha to Rama. Wonderful
is the Yoga Vasishtha! Everybody should read it.

Sampannam cet tadut panna: If this state can be attained
by us, we have attained moksha at that moment. The
moment we feel that the objects of the world are not there,
the externality of space-time also vanishes. Bondage
ceases; in one instant we are in a state of liberation. Para
nivarna nivrrtih: The Bliss of moksha is attained then
and there, with no distance of time between now and
afterwards.
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Vicaritam alam $astram ciram udgra hitam mithah,
samtyakta vasanan maundd rte nastyu ttamam padam (65).
Whatever I have to study, I have studied. Whatever
I have to consider deeply after the studies, I have
considered deeply and withdrawn myself into an inward
consideration of all the studies that I have made. The
mind has been settled. My education is now complete.
The mind is calm and quiet. It does not want to know
anything further. Therefore, it is fixed with a satistaction
of having known whatever is to be known. Then there is
no further desire. Whatever is to be known, is known;
whatever is to be obtained, is obtained; whatever is to be
done, has been done. All the vasanas vanish. Then the
mind becomes calm and quiet. Beyond that, there is no
higher state. Nastyu ttamam padam: The highest state is
the cessation of the activities of the mind. It acts because
of the objects outside. Really, objects do not exist. We are
unnecessarily worried over things which are not there.

Viksipyate kadacid-dhih karmana bhoga-dayina, punah
samabhita sa syat tadaiva-bhyasa-patavat (66). Sometimes, in
spite of all this practice, the mind gets disturbed because
you cannot be in a state of meditation throughout the
day. There are twenty-four hours in the day. Can you
be meditating all the twenty-four hours? So when you
are not in a state of meditation, suddenly the impulses
from inside which were there earlier, which insist on the
enjoyment of objects, will again crop up. What do you do?

Again close your eyes and sit for meditation at that
time. If the mind is disturbed by certain thoughts which
were there earlier but should not be there now, sit quiet.
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Wash your face with cold water, deeply chant Pranava,
Omkara, and sit for meditation once again until the mind
comes down to its normal condition. Until that state is
reached, until you are satisfied that the mind has come
down and the vikshepa or the distraction has ceased, do
not cease from meditation; continue the meditation.

Abhyasa-patavat: By continuous practice in this
manner, you will find that the mind can be restrained;
and by daily meditation, by gradually prolonging the
time of meditation, you will find that the impact of such a
meditation upon the mind will be that there will be very
little occasion for the impulses to rise once again. They
will get burnt up automatically.

Viksepo yasya nasty-asya brahma-vittvam na manyate,
brahmai vayam iti prahuh munayah para darSianah (67).
Such a person who has no desires has not simply known
Brahman, he is Brahman Itself. The Godman is not simply
seeing God as some object outside, he is established in
God. Total absence of desires of every kind is virtually the
identity of oneself with Ishvara Himself.

Darsana darsane hitva svayam kelvala rtipatah, yas tisthati
sa tu brahman brahma na brahma vit svayam (68). When a
person sees not anything in this world in front of him as
an object, or even space and time, when neither does he
want to see anything nor does he have any desire not to see
anything, the question of seeing does not arise. Objects
are not there, so what will he see? Then what happens?
When objects do not exist, we alone remain in a Universal
state. We do not remain as a Mr. or Mrs.; we are not an
individual existing at that time. The body-consciousness
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also vanishes together with the object-consciousness.
Then kevala, the aloneness of Universality, alone remains
in our consciousness, having brushed aside all object-
consciousness. Such a person is not merely a knower of
Brahman, he is verily Brahman Itself.

Jivan-mukteh  para  kastha  jiva-dvaita-vivarjanat,
labhyate’savato’tre dam isSadvaitad vivecitam (69). For
the sake of helping students, the author says that to
enable us to become a jivanmukta as early as possible, by
the elimination of jiva srishti, differentiating jiva srishti
from Ishvara srishti—that is, distinguishing between
God’s creation and our own mental creation—we will
immediately become established in a state of awareness
which is more than personality consciousness. The
consciousness of personality is connected with the
consciousness of objects. If the objects are not there, by
the deep consideration of the nature of God’s creation,
Ishvara srishti, as a universally spread-out something, we
come to the conclusion that our body also is one of the
objects as any other object is, and therefore, neither the
body can be considered as ours, nor the object should be
considered as ours. Nothing belongs to anybody here. In
this total setup of God’s creation, nobody owns anything.
Neither is there an owner, nor is there an object that is
owned. In this state of universal stability of consciousness,
we have attained jivanmukti.

Here we conclude the Fourth Chapter of the
Panchadasi.
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CHAPTER FIVE: VERSES 1-8

MAHAVAKYA VIVEKA
DISCRIMINATION OF THE MAHAVAKYAS

The Fifth Chapter is very short. It describes the four
mahavakyas: prajianam brahma, aham brahmasmi, tat tvam
asi, ayam atma brahma.

Prajiianam brahma (A.U. 3.3): “Consciousness is
Brahman.” This is a statement that occurs in the Aitareya
Upanishad of the Rigveda. Aham brahmasmi (B.U.
1.4.10) is the mantra “I am Brahman, identical with
Brahman”. It is a mantra, a statement that occurs in the
Brihadaranyaka Upanishad of the Yajurveda. Tat tvam asi
(C.U. 6.8.7): “Thou art That” is a statement that occurs
in the Chhandogya Upanishad of the Samaveda. Ayam
atma brahma (Ma.U. 1.2): “This Self is Brahman” is a
statement that occurs in the Mandukya Upanishad of the
Atharvaveda. These four mahavakyas are culled from the
Upanishads belonging to the four great Vedas.

What is the meaning of these four statements:
prajianam brahma, aham brahmasmi, tat tvam asi, ayam
atma brahma? The meaning of these mahavakyas is briefly

elucidated in the Fifth Chapter.
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Yeneksate Srno-tidam jighrati vyakaroti ca, svadva svadii
vijanati tat prajiianam udiritam (1). Consciousness is
Brahman. That is what the Upanishad says. Prajianam
brahma: Consciousness is Brahman. What does it mean?
Consciousness is that through which we see things, hear
things, smell things, understand the variety of things,
taste things, and understand the very existence of things.
That which enables us to know that something is, is
Consciousness.

We have, first of all, a consciousness that we are
existing. After that, we have a consciousness that the world
is existing outside, and that people are existing outside.
Then we have a consciousness that we see, we hear, we
touch, we smell and we taste. We have a consciousness
that we perceive the world. This consciousness is what
is meant by pragjiidna in this great statement of the
Upanishad when it says prajiianam brahma: Consciousness
is Brahman. Inasmuch as Consciousness is universal, it
cannot be located in one particular place; it has naturally
to be identical with the Universal Absolute. So it is
simple enough to understand that Consciousness is the
same as Absolute Brahman, which is of the nature of
Consciousness.

Catur-mukhendra-devesu manusya-sva-gavadisu, caitanya
mekam brahmatah prajiianam brahma mayyapi (2). This
Brahman is Consciousness, and the Consciousness is
also in us, through which it is that we become aware of
all things outside. Right from the creative principle of
Brahma with four heads, right from the gods in heaven
such as Indra, including all people, humans, animals, etc.,
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among all these there is one Consciousness pervading.
There is instinct, there is impulsion, there is desire, there
is understanding, there is thinking, there is volition,
there is ratiocination—all these are various degrees of the
manifestation of awareness in a larger degree or a lesser
degree, a more intense degree or a mild degree. That is,
right from the creative Brahma onwards to the lowest
category of living beings, even to the ants, we will see the
Universal Consciousness pervading in different degrees
of manifestation. One Consciousness is there everywhere.
Caitanya mekam: Because of the universality of its being, it
is Brahman the Absolute. Therefore, prajiianam brahma:
Consciousness is Brahman. It is everywhere, and it is also
in us. This Consciousness which is within us is also the
Consciousness which is everywhere.

Paripturnah paratma-smin-dehe vidya-dhikarini, buddheh
saksi-tayd sthitva sphuran-naha mitir yate (3). Aham
brahmasmi. Who is this aham? The deepest Consciousness
in us, which is more internal than any of the sheaths
that we have—Consciousness which is aware of the five
sheaths, the nature of which we have studied in the First
Chapter of the Panchadasi—verily is aham, T. “I am
coming.” “I am here” “It is I” When we make statements
like this, to what T do we actually refer? Not this body,
as the First Chapter and the Third Chapter have clarified
this subject very well.

The physical body, the vital body, the mental body,
the intellectual body and the causal body cannot be
Consciousness; therefore, they cannot be ‘I’ The body
is not the I’; the breath, the mind, the sense organs, the
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intellect, and the causal sheath are also not the I. The ‘T’
is that which is aware of an absence of all things in the
state of deep sleep. That awareness which knows nothing
external to itself but still is, in the state of deep sleep, is
our real nature.

Our real nature is not to be seen in the waking state, in
which we identify with the five sheaths. Our real nature is
seen only in deep sleep, in which we are dissociated from all
objects. That real Consciousness which is uncontaminated
by association with the bodies, and therefore incapable
of division into parts, and therefore everywhere—that
is aham. “I am coming.” This T’ is actually the Universal
Being asserting itself, not the body.

Svatah pirnah paratma’tra brahma-sabdena varnitah,
asmi tyaikya paramarsas tena brahma bhava myaham (4).
Aham brahmasmi—the meaning of T, or Brahman, in
the individual has been explained. What is this ‘T'> What
is aham? Aham brahmdsmi: I am Brahman. Now, what is
Brahman? How can we be Brahman unless Brahman
itself is in us? Here is a great danger in immature students
chanting this mantra: aham brahmasmi. It should not
be like an ant saying “I am an elephant”. Even if an ant
always says it is an elephant, it cannot become an elephant
merely because it chants that.

“I am Rockefeller.” If we go on saying that, we do not
become rich. What is the good of chanting mantras? We
must be able to understand their meaning. This verse in
the Panchadasi takes pains to explain that this aham, T,
is not Mr. so-and-so. It is not the ‘T’ which is visible here.
So do not say that “I am Brahman” means “I, this person
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sitting here, is Brahman”. This is not the meaning of the
mantra. We are not to be identified with the Universal
Being as an individual. The Universal alone can be
identified with the Universal. The Universal in us is
identical with the Universal that is everywhere. That is
the meaning of aham brahmasmi. It does not mean that
one person is equal to Brahman. Such mistakes should
not be committed; it is an immaturity and enthusiasm of
thought. Otherwise, we will have suffering afterwards.

That which is self-sufficient, svatah purnah, the
Supreme Self, all-pervading in nature, which is called
Brahman, is identified with this very same Universal
present in the individuals also. The identity-consciousness
of these two is called asmi, “I am”. This verb, this copula as
we call it, [-am-ness, is only a conjunction, a link that is
there between the Universality appearing to be in us and
the Universality that is everywhere. The space in the pot
is identical with the space that is everywhere. Inasmuch
as there is no such thing as space inside the pot, there is
also no personality of the individual. So we should not
say that “I am Brahman” means this person is Brahman.
It is the Universal getting identified with the Universal,
God being conscious of God. That is aham brahmasmi. Be
careful in knowing its true meaning. Otherwise, you will
run into trouble.

Ekemeva advitiyam san ndma rupa vivarjitam, srsteh
purd-dhund’py asya tadrk tvam tad itiryate (5). Tat tvam
asi. Tat: That. That which was there even prior to
creation—One alone without a second, as described in
the Chhandogya Upanishad as without name and form
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differentiation because prior to creation, there were no
names, no forms, no diversity, no space, no time—in that
precondition of creation, that which was there as One
alone without a second, and exists even now through
and in the midst of all things in the world as immanency,
that is called tat. “That thou art” What is ‘“That’? That
which is now as an immanent principle, and which was
also there before creation as One alone without a second,
That is not different from us.

Srotur-dehe indriyd-titam vastv atra tvam pade ritam,
ekata grahyate’siti tad aikya manu bhiyatam (6). Tvam:
‘thou’, ‘yourself’. This word implies that Consciousness,
which is the very thing that is behind the sense of T, that
which is internal to the organs such as hearing and the
sheaths such as the body, etc., that which is the deepest
T Consciousness as explained earlier, is the tvam. Aham
brahmasmi and tat tvam asi mean the same thing. They
are only two ways of expressing the same truth. That
Universal in us is identical with that Universal which is
everywhere. So both these, aham brahmasmi and tat tvam
asi, mean one and the same thing, and are only different
words. Tat tvam asi: Thou art That. This ‘art’ is the verb
which links the Consciousness immanent in us with
the Consciousness that is everywhere. Tad aikya manu
bhiiyatam: Please experience this identity in yourself.

Svaprakasa paroksa tvam ayami tyukti to matam,
aham kara'di dehantat pratyag atmeti giyate (7). Ayamatma
brahma: 1 am This, the Self is that Brahman. What is
‘This’> This is again the same question. This aham,
this I, this tvam, or ‘you’, is also the same as ‘This’
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Svaprakasa paroksa tvam: The self-identical immediacy
of Consciousness which is self-luminous in us is the
established Consciousness, which is referred to as ‘This’.
This Consciousness, which is universally pervading
everywhere, also appears to be within us. It is free from
egoism, free from the consciousness of the body, internal
to the five sheaths, internal to the body, internal to
consciousness of even personality and egoism—that
Consciousness is the Atman, ayam atma.

Drsya manasya sarvasya jagatas tattva miryate, brahma
Sabdena tadbrahma svaprakasa-tma-ripakam (8). This
Atman is that Brahman. It is another way of saying
this Consciousness which is I’ is the same as that
Consciousness which is Universal Brahman. Of all the
visible universe, there is an essence which is immanent.
The pervading Reality behind all this visible world is
called Brahman, as we already know. Self-consciousness is
its nature. Self-luminous is it. That Brahman is identical
with this Atman that we ourselves are.

Now we know the meaning of these four sentences.
Prajiianam brahma: Consciousness is Brahman. Aham
brahmasmi: I am Brahman (a very dangerous mantra—we
should not utter it too much). Tat tvam asi: Thou art That.
Ayam atma brahma: This Atman within us is the same as
that universal Brahman.

With this, we conclude the Fifth Chapter of the

Panchadasi.



>>Discourse 22«
CHAPTER SIX: VERSES 1-18

CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

The Sixth Chapter is called Chitradipa. This is a very
important chapter of the Panchadasi, and very long,
which lays practically the foundation for the whole
philosophy of Vedanta. Philosophically, it is the most
important of all the chapters. It has to be studied with
great concentration.

Yatha citra pate drstam avasthanam catustayam, para
matmani vijiieyarn tatha’vastha catustayam (1). The creation
of the world is a process, something like the process
involved in the painting of a picture. There are four stages
in painting a picture; similarly, there are four stages in
creation. This is the comparison between a painting and
creation, which is illustrated here.

Yatha dhauto ghatti tasca lafichito raiijitah patah, cidantar
yami satratma virat catma tather yate (2). The first stage
in painting a picture is to have a cloth, a canvas. The
second stage is to stiffen it with starch, because a piece of
cloth with holes between the interwoven threads would
not be suitable for the purpose of painting. The cloth
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has to become thick and impervious to the ink. For that
purpose, the cloth is stiffened with a smearing of suitable
starch. This is the second stage in painting.

In the third stage in painting, the artist draws a pencil
sketch or a light sketch in some form on this stiffened
canvas, which is barely visible and indistinctly cognisable
as to its real features. We have some idea as to what is
coming up when we have a perception of this faint outline
that the artist has drawn on the canvas. This is the third
stage.

The fourth stage is the fair copy. The lines that have
been drawn are filled with ink in different colours as
would be necessary to present the requisite picturesque
scene. The variety, the beauty and the attraction of the
picture is in the manner of the spreading of the ink in the
requisite proportion. This is the fourth stage in painting,
and then the painting is complete.

Likewise, there are four stages in the process of
creation. Just as a background of cloth is necessary for
painting a picture, an eternal, unchangeable background
is necessary for even the appearance of such a thing called
the world. An appearance cannot be there unless there
is a reality behind it, and even falsity is so defined on
account of its relationship with the truth from which it
is distinguished. There is an all-pervading, unchangeable
background which, as we have studied earlier, is Pure
Consciousness. That is the first stage in creation. It has to
exist, as the cloth has to exist.

The second stage here in this process of creation is the
stiffening of the cloth, as it were. The Consciousness that
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is universal gets stiffened, as it were, by the concentrated
will of the Cosmic Being. The featureless transparency of
the universality of Consciousness gets concentrated with
the stuft of the futurity of creation. This is what we call
the will of God.

In Pure Being, there is no question of will. It is
just Existence as such. In the second stage, there is a
determination in Consciousness as to the nature of the
creation that is to take place in the future. The third stage
is the drawing of the outlines; that is the faint picture of
the cosmos that can be seen in the state of Hiranyagarbha.
The stiffened form is Ishvara; the Pure Consciousness
is Brahman.

Thus, Brahman manifests itself as Ishvara. Ishvara
becomes Hiranyagarbha, where the subtle cosmos can
be faintly seen as an outline drawn to present the actual
shape of the visible cosmos. The actual shape is not visible
in the Sutratma, Hiranyagarbha. Only a faint outline is
seen. The fourth stage is the gross manifestation of the
universe with all the variety, the grandeur, the beauty
and majesty. All the colours and the phantasms that we
see in this cosmos is God filling in the variety of ink, as
it were, on this outline that He has drawn in the state of
Hiranyagarbha—prior to which there was a will to do,
prior to which there was the background of the Absolute.
So these are the four stages of creation, almost similar to
the four stages of the painting of a picture.

Svatah Subhro’tra dhautah syat ghattito’nna vile panat,
masya karair lafchitah sydt rafijito varna puranat (3). The
cloth is pure, uncontaminated by any kind of starch, etc.
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It becomes a little different from what it is in itself by
the smearing of the starch, and it becomes a feature of
an indistinct nature when it is in the form of outlines. It
becomes a concrete, presentable picture when colour is
filled into it.

Svatas cidantar yami tu mayavi siuksma srstitah,
sutratma sthila srstyaiva viradi tyucyate parah (4). By
itself, Consciousness is Pure Absolute, Pure Being. Pure
Brahman becomes the potential cosmos, as if the universe
is sleeping. Our potentiality is in the condition of deep
sleep. The manifested form is in the waking condition.
The subtle outline is in the dreaming condition. So we,
too, pass through four stages every day.

The eternal Consciousness that we really are, on which
we fall, as it were, in the state of deep sleep, is Pure Being.
That darkness, that potential of future action which is
the sleeping condition, is the second stage. The outline
of future action in dream is the third stage. The actual
perception of the world in waking is the fourth stage. So
cosmically, as well as individually, there are four stages.
In the Vedanta philosophy the four stages are designated
as Brahman, Antaryami or Ishvara, Hiranyagarbha or
Sutratma, and Virat or Vaishvanara. These terms are well
known to us.

Brahmadyah stamba paryantah pranino’tra jada api,
uttama dhama bhavena vartante pata citra vat (5). All kinds
of things can be seen in the picture. There are human
beings, gods, mountains, flowing rivers, sky, shining stars,
the sun and the moon. Actually, they are not there. There
is only ink, yet we can see a beautiful face, a beautiful



312 COMMENTARY ON THE PANCHADASI

landscape, how the rising sun looks in the picture. We
enjoy it. The rising sun is not there; only the ink is there,
but it looks like the rising sun.

In a similar manner, all the wonders in creation, right
from the creative principle of Brahma down to the lowest
green grass in the meadow and a particle of sand—right
from that supreme creative principle down to the littlest
atom in the world—all beings, in all the variety of species
and gradations of reality in the categorisation of high and
low, etc., are presented in this picture which Brahman has
painted over itself.

Citrarpita manusyanam vastra bhasah prthak prthak, citra
dharena vastrena sadrsa iva kalpitah (6). People painted
in a picture wear different types of clothing. We can see
someone tying their cloth in one way, and another person
dressing himself or herself in another way. Varieties of
dress, presentations, embellishments are seen on the
various people in the picture. Do we not see them? They
look so variegated, multifarious, that we actually believe
in the reality of these objects. We cannot take our eyes
away from a beautiful painted picture. It may be a Renoir
or a Michelangelo, as the case may be. We go on gazing
and gazing and gazing, and never tire of gazing.

Are we gazing at the ink? Are we gazing at the cloth?
Wonderful is the creation! The beauty of the presentation
is what attracts the mind, but where does that beauty
arise? Where does it lie? What is it that attracts us in a
painted picture? Is it the cloth that attracts us? Is it the
starch that attracts us? Is it the outline of ink that attracts
us, or is it the colours of the ink? Ink cannot attract us, nor
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can the outline of the pencil sketch, nor can the starch or
the cloth. What else is there in the picture which attracts
our attention and stuns us, practically? It looks as if life
is there.

This also applies to the cinema in our own modern
times. There is nothing there except a canvas, a hanging
cloth, and a shadow of movement. But nobody believes
that it is that. These persons seem to be really there.
They speak to us, they stir our emotions, they distress our
mind. They can change the very life of a person, such is
the power of these illusions. Illusions can change our life
itself. Our real life changes by the perception of unreal
things. How is it possible?

Here is a great philosophy. Are we really perceiving
an unreal thing, a non-existent thing? If this is the case,
we are fools of the first water. How could we be affected
so seriously by seeing that which is not there? There are
no mountains, no people, no clothes, no sun, no moon,
no stars. Knowing that, why are we looking at it? We are
seeing something there which is not the ink. How can
we see something which is not there? This is the mystery
of creation.

The attraction that we feel for things in the world is
not because Brahman is there in all things. We are not
attracted to Brahman. Brahman is not seen at all. We do
not see Virat, we do not see Hiranyagarbha, we do not
see Ishvara; but except these things, there is nothing in
the world. The whole of creation is Brahman, Ishvara,
Hiranyagarbha, Virat, but none of them attract us. There
is nothing to attract us, because we do not see them.
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We see something else. We see the colour, the dress, the
variety, the contour, the presentation, and something
which is mysterious. That mystery is the meaning of
creation.

Prthak prthak cida bhasah caitanya dhyasta dehinam,
kalpyante jiva namano bhaudha samsa rantyami (7). An
individual, or a jiva, is a peculiar formation arisen out
of the reflection of Pure Consciousness on the intellect
of individuality. The Pure Consciousness is the same
in all cases, but the medium of reflection differs from
one person to another person; and because of the media
differing from person to person, we see different people
in the world who look different, think differently, behave
differently, and require things in different manners.

Many people exist in this world. This manyness is
due to the manyness in the variety of the structure of
the reason or the psyche of the individuals, through
which one Consciousness reflects itself in many ways,
as one uniform ink spread over a single cloth can create
a picturesque scheme of a variety of things, while the
variety is not there; it only seems to be there. Endless
variety can be seen in a picture, though there is only ink
and cloth.

In a similar manner, the intellect and consciousness are
the reason for the differences among individuals, and this
law applies to every species of being, right from an ant up
to an elephant, or even to the gods in heaven. The subtlety,
grossness and structural pattern of the intellect, through
which Consciousness manifests itself, differs, and then it is
that we feel that there are varieties of living beings.
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The variety is an action of the structural peculiarity
of the medium through which Consciousness passes
in different individuals. And because of this variety,
the individuals get stuck. Consciousness gets identified
with the intellect, as it were, and becomes egoism,
ahamkara, I-consciousness, body-consciousness, mind-
consciousness, etc.; and then individuals enter into the
world of suffering. Samsara is the name of this kind of
entanglement.

Vastra bhasa sthitan varnan yadvada dhara vastra gan,
vadantya jiastatha jiva samsdaram cit gatam viduh (8).
When ignorant children look at a picture, they think
that the people are actually sticking to the cloth—that
the cloth itself has become the people appearing to be
there, painted on the cloth. In a similar manner, ignorant
people imagine that this world is actually sticking to God,
or Pure Consciousness.

The cloth does not even know that there is ink on
it, and it does not see the beauty. Perhaps if there was a
mechanism which would enable our mind to enter into
the screen in the cinema, we would not see the picture.
We must be outside it, and at a particular distance. Both
these conditions have to be fulfilled; otherwise, we cannot
see what is happening there. Suppose we are inside
the screen itself, by some means; we will not see
the dancing pictures. So is the futility of attributing
the activity of the world to God, as it is futile to
attribute the dancing pictures in a cinema to the screen
which is behind them, though without it they cannot
dance.
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Citrastha parvata dinam vastra bhaso na likhyate, srstistha
mrttika dinam cida bhasas tatha na hi (9). In the picture,
mountains are not dressed with saris, clothes, etc.; clothes
are there only for human beings. In a similar manner,
chidabhasa, the reflection of Consciousness mentioned in
the case of the jiva, is not to be seen manifest in inanimate
things like stone, earth, etc. Consciousness is not reflected
in stone, in inanimate objects. It is feebly felt as the
breathing process in plants, as instinct in animals, and as
actual intellect only in the human being; but the actual
sattva guna is in the gods residing in heaven.

Samsarah parmartho’yam samlagnah svatma vastuni, iti
bhrantira vidya syat vidyayaisa nivar tate (10). This samsara
is real; this world is exactly as it is visible to the eyes—
these buildings, these colours, these phantasms, these
varieties, these pictures of this world that attract our sense
organs every day. The feeling that they are absolutely
real is called bondage. This is the outcome of avidya, or
ignorance of the nature of Reality. This ignorance can be
dispelled only by vidya, or true knowledge. This chapter is
dedicated to elucidating the ways and means of acquiring
the knowledge by which we can dispel this ignorance
through which it is that we see the variety of creation,
though really it is not there.

Atma bhasasya jivasya samsaro natma vastunah, iti bodho
bhavet vidya labhyate’sau vicaranat (11). The belief in the
variety of creation as it is presented to the sense organs
is called avidya, or ignorance. What is knowledge? Vidya,
or knowledge, is the conviction that bondage is not
attributable to Pure Consciousness, as the five sheaths do
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not stick to Pure Consciousness in the state of deep sleep.
We exist independently of the five sheaths. In a similar
manner, God is independent of the variety of creation;
and our soul, the Atman, also is free from bondage. This
knowledge is called vidya.

Sada vicarayet tasmat jagat jiva parat manah, jiva
bhava jagat bhava badhe svatmaiva Sisyate (12). Every day
we have to spend a lot of time in thinking deeply over
this important matter that will enable us to know the
distinction between God and creation, and their proper
relationship. Cosmically, the relation between God and
creation, and individually, the relation between the
Atman and the five sheaths, are to be clear before our
mind. The relation between Consciousness and the five
sheaths has been explained in the Third Chapter. Now,
in this Sixth Chapter, we learn something about Ishvara.

Napratiti stayor badhah kintu mithyatva niscayah, no cet
susupti mircchadau mucyeta yatnato janah (13). Another
point driven into our mind again and again, as was
done earlier, is that the non-perception of the world is
not freedom from bondage. It is the perception of the
unreality of creation that is the freedom from bondage.
There is no harm in seeing the mirage looking like water,
but running after it as if it is water is ignorance. Even when
we know that it is a mirage and we do not run after it, it is
still seen. Even after we have seen that it is only a rope and
not a snake, it will nevertheless look like a snake. The only
difference will be that we have understood that it is a rope
and not a snake. The water in the mirage will still appear
even to the person who knows that it is not water.
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Similarly, even for a wise person, the world may be
visible. Even a jivanmukta will see the world, but he will
know that it is not there, and therefore he will not be
attached. If mere non-perception of a thing is freedom,
we would be freed in deep sleep, in a coma, or in a swoon.
We could get liberation without any effort if the mere
non-perception of things could be regarded as freedom,
as happens every day in deep sleep. But this is not so.
Non-perception of the existent thing is not freedom.
The recognition of the unreality of an existent thing is
freedom. Let it be there, but we do not get attached to it
on account of knowing what it is made of, really speaking.
Perception itself is not bondage; the ignorance attached
to the perception is bondage.

Paramadtma vaseso’pi tat satyatva viniScayah, na jagat
vismrtir no cefi jivan muktirna sambhavet (14). The unreality
of the world is, at the same time, an affirmation of the
reality of God. When the forms and names are brushed
aside as finally not valid in this process of creation, we will
get awakened to the consciousness of the background.
When we do not see the ink, we will then see the cloth.
Even in a cinema we can see the screen behind the film if
we concentrate our mind properly. We have to adjust our
eyes in such a way that we refuse to focus on the dancing
pictures, and then we can see the cloth in spite of the
movements.

In a similar manner, we can see the consciousness
of the Absolute pervading all things, notwithstanding
the fact that there is a variety of names and forms.
This condition of seeing the variety and yet being
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conscious of the Universal Being at the same time is
called jivanmukti.

Paroksa caparo kseti vidya dvedha vicaraja, tatra paroksa
vidyaptau vicaro’yam samapyate (15). Indirect knowledge
and direct knowledge are two kinds of knowledge, two
kinds of vidya, as the Mundaka Upanishad has told us.
The higher knowledge is called direct knowledge, or
it is sometimes known as immediate knowledge. The
lower knowledge is called indirect knowledge or mediate
knowledge.

When direct knowledge is attained, all our suffering
ceases, and our effort at investigation into the nature
of things also ceases. There is nothing for us to do
afterwards, once direct knowledge appears. Indirect
knowledge is that knowledge we obtain of things in the
world through the media of the instrument of perception.
Eyes are necessary, ears are necessary, light is necessary;
so many things are necessary to know that a thing is there
outside. That is called mediate knowledge. As there is a
medium between the perceiver and the perceived, this
is lower knowledge. But when we actually become the
object itself by entering into it, that is direct perception.
Actually, it is not perception; it is the actual being of the
object itself. There we are really liberated.

Asti brahmeti ced veda paroksa jaiana meva tat, aham
brahmeti ced veda saksdtkarah sa ucyate (16). God exists.
This is one kind of knowledge. But what does it matter to
us if God exists? In what way are we different by knowing
this? Merely knowing and being convinced that God exists
is one kind of knowledge, but it is indirect knowledge
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through the understanding, through the reason, through
the intellect, through knowledge acquired by study.
Liberating knowledge is not merely the conviction that
Brahman exists, but that we are inseparable from it.
Direct realisation is necessary, and not merely knowing
that something exists there. Entry into the very substance
of Brahman is freedom. Merely knowing that it exists
is not sufficient, though the conviction that it exists is a
help in the gradual movement of our mind towards actual
realisation.

Tat saksat kara siddhyartham atmatattvam vivicyate,
yendyam sarva samsarat sadya eva vimucyate (17). For the
purpose of the direct realisation of the Supreme Atman,
we now engage ourselves in a study of this great subject
of Ishvara, jiva and jagat—God, the individual and the
world—which is the theme of this Sixth Chapter. By a
deep study of this subject, a profound contemplation
on it and making this knowledge part and parcel of our
very existence in life, we shall be liberated perhaps in this
life itself.

Kitastho brahma jivesau ityevam cit catur vidha, ghatakasa
mahakasau jalakasa bhrakhe yatha (18). Consciousness
manifests itself as four different phases of experience. The
Consciousness that is independent of the five sheaths as
the witness of the five sheaths—for instance, as we have
it in the state of deep sleep—is Kutastha. Independently
existing, immutable Consciousness at the background of
the five sheaths is Atma-tattva, Kutastha Chaitanya; that
is one phase. Brahman is the universal Existence with no
connection to any part of creation. Jiva is the very same
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immutable Kutastha Consciousness getting identified
with the five sheaths. Ishvara is the universal Brahman
appearing through the pure sattva guna property of
prakriti.

As we have noted earlier, the pure sattva of prakriti
is ubiquitous, all pervading. It is like a clean mirror
spread out everywhere in space, and the whole sky is
reflected there. That becomes Cosmic-conscious. Ishvara,
therefore, is the Cosmic-conscious principle arising
as a feature on account of universal Brahman getting
reflected through the pure sattva of prakriti. So there are
four varieties of manifestation: Brahman and Ishvara
cosmically, Kutastha and jiva individually.

Ghatakasa mahakdsau jalakasa bhrakhe yatha. The
illustration to make this point clear is given here. The
pure immutable Atman is like space in a pot. It looks
limited, but it is not really limited. The vast space outside
is Brahman. If there is water in a pot and space is reflected
in that water, we would call it individual consciousness,
jiva—not pure space, but reflected space in the water which
we have filled in the pot. Ishvara is something like the
whole sky reflected in thin clouds that we see during the
rainy season. The pure sky is Brahman. The sky inside the
pot is Atman. The pure sky reflected in an all-pervading
screen of thin cloud is Ishvara. The Kutastha, the pot
ether that is reflected through water filled in the pot, is the
jiva. This is a fourfold illustration to clarify what is meant
by saying that there are four phases of the manifestation
of Consciousness as Brahman, Ishvara, Kutastha and jiva.
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CHAPTER SIX: VERSES 19-35

CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Ghatad vacchinna khe niram yat tatra prati bimbhatah, sabhra
naksatra akaso jalakasa udiryate (19). In a pot or a vessel,
space appears to be limited to the area of the pot or the
vessel. If water is poured into it, that space inside the pot
gets reflected through the water. Also, the entire sky at
the top—the stars and the firmament—gets reflected.
This phase that is so reflected through the water in a
pot is called jalakasha, or water ether. In the context of
its being reflected in water in a pot, it is an illustration
of the nature of the jiva, or the individual, which also is
a limited reflection of the all-pervading Kutastha Atman
Consciousness in the limited pot of the intellect getting
reflected through all the impressions, vasanas, and
potentials of desires and actions.

Thus, this jiva, this individual, is on the one hand
limited in quantity due to its getting circumscribed to
the location of this body and the intellect; and on the
other hand, it is also a reflection. It has a dual defect.
Qualitatively it is inferior to the original because it is a
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reflection; it is also quantitatively inferior to the original
because it is located in one place—within the walls of the
body—and it does not appear to be outside at all. Such a
condition is jiva consciousness, jalakasha.

Mahakasasya madhye yat megha mandala miksyate,
prati bimba taya tatra meghakaso jale sthitah (20). In
that universal space, the vast sky above, we see clouds.
Through these thinly spread-out clouds, we also see the
sky reflected. The sky in its purity is not seen, but it is
seen as conditioned by the description of the clouds, both
in quantity and quality. That space, that all-pervading sky
which is reflected through the spread-out clouds, is known
as meghakasha, comparable to Ishvara, who is a reflection
of Brahman Consciousness through the universal sattva
quality of prakriti.

Megham Sartipa mudakam tusara kara samsthitam, tatra
kha pratibimbo’yam niratvat anumiyate (21). We can infer
the reflection of the sky in the water particles of the
clouds because of the fact that water particles in thinly
spread-out clouds act as a kind of reflecting medium, like
a mirror. When the clouds are very thick, the reflection
is not there. They must be a very thin, faintly visible
sheet through which the sky can be reflected. That is
meghakasha, comparable to Ishvara.

Adhisthana taya deha dvaya vacchinna cetanah, kita
vannir vikdrena sthitah kutastha ucyate (22). That
Consciousness which is at the root of our personality, our
very being, adhisthana, the substratum of both the gross
and the subtle bodies, that Consciousness that is at the
root of both the physical and subtle bodies—that is to
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say, the physical, the vital, the mental and the intellectual
bodies—that Consciousness which gives an appearance of
intelligence and reality to these bodies is independent of
them; and that independent Consciousness lying at the
back of these two bodies is called Kutastha, immutable
Consciousness.

Kutasthe kalpita buddhih tatra cit prati bimbakah,
prananam dhdarandt jivah samsdrena sa yujyate (23). This
intellect, which is the reasoning faculty in the individual,
is the medium through which the Kutastha, the
immutable Consciousness of the Atman, is reflected; and
this reflected Consciousness gives life and vitality to the
whole body. We feel we are alive. We are living, moving,
and are conscious. This feeling arises in us on account
of the vitality and the intelligence of the immutable
Consciousness inside getting reflected through the
medium of our individuality, which is the intellect, or
reason. This reflected Consciousness goes by the name of
jiva, and it is this that entangles itself in samsara, worldly
entanglement.

Jala vyomna ghatakaso yatha sarvas tirohitah, tatha
jivena kitasthah so’nyo nyadhyasa ucyate (24). The pure
ether that is inside a pot is obscured by the presence of
a medium, such as water, that fills it. The water entirely
covers the pure ether that is inside the pot. In a similar
manner, this jiva that is the individuality, or the finitude
of ours, obscures the innermost Consciousness that is
all-pervading. The space that is all-pervading appears to
be located inside a pot. That was mentioned several times.
Now it is said that even this little space in the pot cannot
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be seen properly. It gets obscured on account of the water
in it, a material medium that prevents our perception
of the pure ether. We have this kind of medium in our
individuality—the intellect, the reasoning faculty, the
individual consciousness. It obscures the awareness of the
larger Consciousness that is behind, as water obscures the
presence of ether.

Ayam jivo na kutastham vivinakti kaddacana, anadira
viveko’yam maula'vidyeti gamyatam (25). This jiva can
never know that there is a Kutastha. We are jivas; we
are psychophysical individuals, as it is called. We can
never know that we have an Atman inside us. A hundred
times, a thousand times it is being told to us that we have
a universal Atman in the root of our being, but we can
never apprehend it.

In our daily life, there are no indications in us that
the Atman exists. The identity of this Consciousness
of the Kutastha with the limiting adjuncts is so intense
that the one is mistaken for the other. This limitation
is identified with the Consciousness, and we feel only
the limitation consciousness as identical with ourselves.
The universal Consciousness is obliterated completely
from our perception and experience. The Atman, for all
practical purposes, does not exist in our life. It is as good
as not existing because we are wholly occupied with the
identification of Consciousness with the reason, the mind,
the functions of the inner organ with all its impressions
of past karmas, unfulfilled desires, and so on—umpteen
things. Thus, we are completely handicapped from
knowing that there is anything above us or beyond us.
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Anddira viveko’yam milavidyeti gamyatam. This
inability on our part to know that there is an Atman
inside us is called anadi avidya, the original ignorance.
Mula avidya, the root ignorance, the power of distraction
by which we are pulled in the direction of things outside,
prevents the inwardness of consciousness. We are always
outwardly conscious—conscious of this body and the
world outside—and are never for a moment conscious of
anything that is inside us. This is the work of avidya.

Viksepa vrtti rtupabhyam dividha'vidya vyavasthita, na
bhati nasti kitastha itya padan mavrtih (26). Ignorance, or
avidya, works in two ways: obscuration and distraction.
Avriti, or avarana, is the Sanskrit word for obscuration,
veiling. A curtain is hung, as it were, just on the face of
this universal Consciousness. That is avarana, or the
covering of Consciousness by the veil of ignorance. What
happens is, we do not feel that anything exists at all. It is a
feeling that nothing exists. That is avarana, or a veiling of
Consciousness.

But this ‘nothingness consciousness’ becomes an
objective consciousness when the universal Consciousness
passes through the aperture of the manifestations of this
very avidyaknown asintellect, etc. Justasa potential disease
can become an actual disease and a passive person can
become a violent person, this nothingness consciousness
may become an active objective consciousness—which
it does. That is called vikshepa, or distraction, by which
we are given a double blow by avidya. It is a blow on one
cheek by not allowing us to know that anything exists
at all; the reality is obscured. And there is another blow
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on the other cheek which makes us feel that what is not
there is really there. The unconsciousness of what is there
is the veil; the consciousness of what is not there is the
distraction. So we can imagine our predicament, where
we stand.

AjAani vidusad prstah kiitastham na prabudhyate, na bhati
ndsti kutastha iti buddhva vadatyapi (27). When an ignorant
man is asked whether he knows the Atman, he replies,
“I do not know anything about the Atman. I have never
seen the Atman. I do not know the Atman. I do not know
the Kutastha. Neither is it known to me, nor can I even
recognise its existence.” The Existence and Consciousness
aspects of the Kutastha are obliterated by the action of
avidya, which functions dually as avarana and vikshepa,
veil and distraction.

Svaprakase kutovidya tam vina katha mavrtih, ityadi
tarka jalani svanu bhatir grasatya sau (28). This avidya is
a very peculiar and notorious principle whose nature
cannot be easily ascertained. If avidya, or ignorance, is
self-conscious, there cannot be a covering. The covering
or veiling of the reality by avidya is possible only when it is
not self-conscious. The veil itself is not conscious; it is not
intelligence. So we cannot attribute self-consciousness or
self-luminosity to avidya, which acts as a veil.

But without this avidya, there cannot be a veil. How do
we know that there is a veil? We say that there is a veil over
Consciousness. The knowledge that there is a veil over
Consciousness implies some connection of Consciousness
with this veil. If it is a total aberration of Consciousness,
if it is an entire negation of it and just darkness per se,
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there cannot be an idea that there is such a thing called
darkness.

“I knew nothing in sleep.” Now, this statement implies
that avidya, which is the so-called darkness or nothingness
that covers the Consciousness in sleep, can become the
object of some sort of awareness, on account of which it
is that we have a memory later on of having slept soundly
earlier in the day. It has a peculiar eluding, chameleon-like
quality. It has no consciousness of its own; therefore, it
covers. It is not totally disconnected from Consciousness;
therefore, it enables us to have a memory of having slept,
and enables us to know that there is such a thing called
ignorance. It enables us to make a statement that we do not
know anything. So here again avidya is a peculiar trickster.
It plays a trick and will not allow us to catch it, just as we
cannot know the true colour of a chameleon. Only direct
realisation can enable us to ascertain what this avidya is.

Svanu bhiitava visvase tarkasyd pyana vasthiteh, katham
va tarkikam manyah tattva niscaya mapnuyat (29). If we say
that direct experience is not possible and logic is also futile,
there will be no way of knowing anything in this world.
Either we should have the power of proper reasoning of
a positive nature which will give us some kind of indirect
knowledge of what is happening, or we should have direct
experience or realisation. If we deny both aspects and say
that neither logic is possible nor experience is practicable,
we will then be in the same old condition of ignorance.
Spiritual progress will not be possible.

Logical arguments, ratiocination and intellectual
study are finally not of any utility in Self-experience, but
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they give support to us in the sense that they can lead us to
a higher experience in the form of an indication of what
is above them. The limited consciousness indicates that
there is something that is beyond limitation. The finitude
that we are experiencing is suggestive of something that is
not finite. In that sense reason is helpful, though by itself
it is not ultimately valid.

Buddhya rohdya tarkascet apekseta tatha sati, svanu
bhiityanu sarena tarkyatam ma kutarkyatam (30). Arguments
of any kind should not go against scriptural ordinance.
Every kind of logical deduction should be in the direction
of a positive attainment of Truth. We should not be led to
nihilism, regressus ad infinitum, circular reasoning, vicious
arguments, etc. That is not proper argument. All logic
should be a proper deduction from accepted premises,
and they should be positive in the sense that they will lead
us to Truth; otherwise, what is the use of arguing? Where
is the need for logic and argumentation? Why should we
apply our reason at all, if that is not going to lead us to
any conclusion? Uncontrolled and unbridled reasoning
will take us to no conclusion. Well-conducted reasoning
will lead us to a kind of conclusion that will indicate the
nature of Truth. All logic has to be based on the veracity
of self-experience or scripture.

Svanu bhitira vidyayam avrtau ca pradarsita, atah
kitastha caitanyam avirodhiti tarkyatam (31). Taccet virodhi
keneyam avirtir hyanu bhiyatam, vivekastu virodhasyah
tattva jiianini drsyatam (32). There are two kinds of
consciousness, defined in two ways, namely, svarupa
jnana and vikshepa jnana, vritti jnana. The knowledge of
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the Atman that we have in the state of deep sleep is not
adequate to destroy the ignorance that is there in sleep.
It is universality, and therefore it will not act. Ignorance
can be destroyed only by the action of Consciousness.
Just as an ocean that does not have any kind of contact
with anything will not move in any particular direction,
the universality of Consciousness that is in the state of
deep sleep will not destroy the ignorance in sleep. This
ignorance can be destroyed only by vritti jnana, actual
meditative consciousness.

Consciousness that is otherwise universal has
to be focussed as a direct action along the lines of
concentration on a single thought of the Universal.
Only when there is activity of consciousness is there a
possibility of the dispelling of ignorance. In Vedanta
this distinction is made between general consciousness
and particularised consciousness. General consciousness
cannot destroy ignorance, because it does not act. There
is no rajas; nothing is possible there. The destruction of
ignorance is possible only when action is associated with
Consciousness—that is, meditation.

Pure universal Consciousness is not opposed to
ignorance. What is opposed to ignorance is vritti jnana, or
the action of Consciousness through the reason and the
process of meditation. Vivekastu virodhasyah tattva jiianini
drsyatam: Viveka—discrimination, direct meditation—is
the opposition of avidya.

Avidya vrta kiutasthe deha dvaya yuta citih, Suktau ripya
vada dhyasta viksepa dhyasa eva hi (33). This dual body,
deya-dvaya, the gross and the subtle body—or rather,
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this body complex, we may say—is superimposed
on the Kutastha Atman just as the quality of silver is
superimposed on mother-of-pearl.

We know what mother-of-pearl is. It is a kind of shell,
also called nacre. When it is kept in sunlight, it shines,
and from a distance, it looks like a piece of silver. As the
appearance of non-existent silverness is superimposed on
the existent shell which is the mother-of-pearl, and the
existent shellness is superimposed on the non-existent
silverness, there is a mutual superimposition taking
place—unreality getting superimposed on reality, and
reality getting superimposed on unreality. It is the reality
of the mother-of-pearl getting superimposed on the
perceived silverness that is the reason why we feel that
the silver is real. If the nacre or the shell was not there,
the silver would also not be visible. So the reality that we
attribute to the perceived silverness is due to the actual
reality of its background—namely, the mother-of-pearl.
Conversely, the silverness is superimposed on the mother-
of-pearl and we seem to feel that the mother-of-pearl
itself has become silver.

In a similar manner, superimposition takes
place in our own person. The bodies, the koshas, are
superimposed on the Kutastha Atman. “I am existing.”
This statement that we sometimes make is a confusion
of two factors. What is really existing is not clear when
this statement is made. It is like saying that we are seeing
silver. We are seeing the mother-of-pearl, not the silver,
but the possibility of seeing the silver could not be there
if the mother-of-pearl was not there. So two factors are
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necessary; appearance and reality are both essential to
perceive appearance.

This body complex, the five sheaths, are said to be
real, and we feel their existence. “I am tall” “I am short.”
“I am hungry” “I am tired” “I am thinking” “I am
understanding.” “I am sleeping.” These statements that
we make are associated with the five sheaths. The five
sheaths have to exist first of all in order that we may make
any statement in regard to them. They appear to exist on
account of the existence aspect of the Kutastha Atman
being superimposed on them. The sheaths themselves are
an airy nothing. They are an accretion that has grown on
Consciousness. They have no substance, but they appear
to have substance in the same way as silver in the nacre
appears to have a substantiality. Thus, “I am existing”
is a confused statement where there is a mix-up of two
qualities: the Pure Existence aspect of the Consciousness
of the Kutastha getting mixed up with the tentative
physical or psychological I-consciousness over which it is
superimposed.

Similarly, when we say “I am existing” there is a
converse superimposition. The finitude of this physical
complex is superimposed on Consciousness. On the
one hand, the Existence aspect of Consciousness is
superimposed on the sheaths, which is why we feel that
the sheaths are existing and are alive, and everything is
well with them. But the other side is that we feel we are
finite and limited, sitting in one place only. That is the
finitude of the body getting superimposed on the universal
Consciousness. This is called mutual superimposition.
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The universal Consciousness is superimposed on the finite
body, and then the finite body appears to be existing. On
the other hand, the finitude of the body is superimposed
on Consciousness, and then Consciousness appears to
be finite and we make a statement: “I am existing. I am
Mr. so-and-so.” This Mr. so-and-so does not exist, really
speaking. It is a hallucination, a mix-up that has been
conjured up by a superimposition of two factors; and if
we separate the two, we will find that this personality
vanishes into thin air, and we will cease to exist in one
moment if discrimination arises in us.

Idamam Sasca satyatvam Suktigam riipya iksyate, svayam
tvam vastutda caivam viksepe viksyate'nyagam (34). We say
“This is silver” when we see some shining piece in front
of us. The thisness does not appear to be silver. Thisness
is actually an indication of that which is really there. So
when we say “This is silver” the demonstrative pronoun
‘this’ appears to be connected to the mother-of-pearl,
rather than to the silver.

Idamam Sasca satyatvam. The reality of the silver
consists in the thisness or the real existence of the mother-
of-pearl, and it is seen shining, as it were, in the imagined
silver. Svayam tvam vastuta caivam viksepe viksyate’nyagam.
In a similar manner, the real I Consciousness, which is
attributable only to the Universal Being, is transferred
to the finitude of the body-mind complex, similar to the
transference of the mother-of-pearl’s existence to the
imagined silver.

The universal Consciousness is the real I; the body is
not the I, the mind is not the I, this visible person is not
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the I. The real I is that which says, “I am what [ am. I am
that I am, indescribable universality” That is the real I
which says, “I am coming.” Who are you? I. Who is that
inside? I. This I is actually the retort coming from the
Universal that is inside us. But when we open the door,
it is not the Universal that is opening it; it is the finitude
over which the Universal has been superimposed.

Nilaprstha triko natvam yathd Suktau tirohitam, asanga
nandata dyevarn kitasthe’pi tirohitam (35). The concave
or triangular shape and the greenness, etc., of the shell is
transferred to the imagined silver, and the silver appears
to have that concave or triangular shape. Like that, the
immutable, blissful Atman inside, this Kutastha Atman,
is superimposed on the body and gets obscured by the
consciousness of the body. The silver consciousness
obscures the mother-of-pearl consciousness. Similarly,
this body-mind complex consciousness obscures the real
universality that is within us. That is what has happened
to us.
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CHAPTER SIX: VERSES 36-54

CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Aropitasya drstante ripyam nama yatha tathd, kitastha
dhyasta viksepa nama hamiti niscayah (36). ldamamsam
svatah pasyan rupya mitya bhimanyate, tatha svam ca svatah
pasyan ahami tyabhi manyate (37). Idantva ripyate bhinne
svatva hante tathe syatam, samanyam ca visesasca hyubhaya
trapi gamyate (38). In that mother-of-pear]l which was
shining like a silver piece, the real aspect is only the
mother-of-pearl, and the silverness is foisted upon it. The
silver is quite different from the mother-of-pearl.

“This is silver” When we make statements of this
kind, the word ‘this’ demonstrates the reality that is
there, which we are actually perceiving as a substratum
which is the mother-of-pearl; but the silverness is not
actually there. We have superimposed the shining
character of the object on the substance of the object,
and the substantiality of the object on the shining
character. The shining thing is understood to be a
silver piece. Actually, the luminosity is the cause of this
misconception.

335
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There is a generality and a particularity in this
perception of silver. The generality is what is really there,
and the particularity is what is not there. What is really
there is the mother-of-pearl, and what is not there is the
silver. We make a confusion of two issues and then utter
a sentence, “This is silver” The unreal and the real are
brought together—appearance and reality are jumbled
up—in all perceptions of this kind.

Even when we say “This is the world”, the same
mistake is committed. Thisness, the substantiality that
we attribute to this world, is the Brahman Consciousness
that is at the back of all things. But the worldness is like
the silver seen in a piece of mother-of-pearl. Here the
mother-of-pearl is Brahman; the silver is the world.
We superimpose the externality and multiplicity
characterising the world upon Brahman, which is
indivisible; and we superimpose the Existence aspect of
Brahman on the multiplicity and externality of the world
and say, “The external world exists; multiple objects
exist” This is a wrong statement because the multiple
objects do not exist, in the same way as silver does not
exist. What exists is something else, and what appears is
another thing altogether. This is the difference between
the general existence and the particular appearance.

Deva dattah svayam gacchet tvam viksasva svayam tatha,
aharm svayam na $saknomiti evam loke prayujyate (39). When
we refer to the self, we use the Sanskrit word Svayam.
“Devadatta will himself go.” “You yourself please look into
this matter” “I myself cannot do this work.” In all these
statements we have used the word ‘self’ unconsciously.



CHAPTER SIX: VERSES 36-54 337

Why do we go on saying self, self, self? The idea is
that we cannot escape the association of a peculiar thing
called selthood, either in referring to ourselves or to
someone else. Here, the selthood of a thing comes into
high relief whether or not we are aware that such a thing
is happening. No one can make any statement without
the association of a nominative, a substantive, a selthood
in the sentence.

Idam rupyam idam vastram iti yad vad idam tatha, asau
tvamaha mityesu svaya mityabhi manyate (40). In the same
way as we say “I myself”, “you yourself”, “he himself”,
etc., we are used to making statements of another kind.
“This is silver.” “This is cloth.” “This is of this kind or this
is of that kind.” Here in this second variety of statements,
the word ‘self” is not used. It is an externality that is
emphasised. Only objectivity is taken into account when
it is said, “This is silver, this is cloth, this is a pot, this is
a building, this is this kind of thing, this is that kind
of thing”

Ahantvat bhidyatam svatvam kiitasthe tena kim tava,
svayam $abdartha evaisa kutastha iti me bhavet (41).
Therefore, on the basis of the analogy of the mother-
of-pearl and the silver, the world and Brahman, etc., we
should distinguish between the Self and I. Though the
real Self is the I, and the real I is the Self, we mistake this
physical body for the I and make statements of personality
involved in action, speech, etc., when we say, “I shall do
this work.” The individuality which is characterising the
T here is a false manifestation of the true Self, which
is Svayam, through the intellect that represents the
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personality of the individual. What is Self? Svayam is
itself Kutastha, the primary Atman of the individual.

Anyatva varakam svatvam iti ced anya varanam, kiitastha
sydtmantam vaktuh ista meva hi tad bhavet (42). When we
say “I myself”, etc., or use the word ‘self” anywhere in a
statement, we distinguish between self and anything
other than the self. Idam, tat, etc., ‘this’ and ‘that’'—
demonstrative pronouns of this kind are distinguishable
from selthood. Anything that is external or far away,
which is designated as ‘this’ and ‘that’, is not connected
with the word ‘self’; only self-identical individuals are
referred to as ‘self’, such as ‘I myself’, ‘you yourselt’, ‘he
himself’, etc.

The secondness of anything is set aside by the word
‘Svayam’, or ‘Self’. The word ‘Self’ distinguishes itself
from anything that is not Self. All that is conceivable,
perceivable or contactable is not Self. Anything that can
be contacted through the sense organs, thought by the
mind as an external object or even understood by the
intellect as something outside is a not-Self. The Self is that
which is the light at the back of even these conceptions
and perceptions. The externality of the world and the
individuality of the person are created by the limitation
of Consciousness through the perceiving or cognising
medium that is the intellect representing the five sheaths.

Kiitastha syatmantam vaktuh ista meva hi tad bhavet.
Kutastha Chaitanya, Atman and Self mean one and the
same thing. Different words are used to designate one and
the same Reality. The purpose of Kutastha, Atman, Self
or Svayam is to abrogate any kind of external association
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with it. The concept of T is so very intensely self-identical
with itself that we cannot for a moment imagine that we
are other than what we are. We may have large properties
or belongings, but we will never say that the belonging is
myself. We always say, “I have this property; I own this
thing; it is mine.” We say “This book is mine” not “This
book is I”. Even in ordinary parlance we make a distinction
between our true self-identity and that which we are
attached to—objects, property, etc. We never say, “This
building is I; this property is [; this land is I; this money is
[ Nobody says that. They say, “It is mine.” So even when
we make a mistake, we somehow or other introduce a
distinction between the I-ness and the non I-ness, or the
Self and the not-Self; and the I can be attributed only to
the self-identical Consciousness, and not to anything that
it appears to possess or to which it is related.

Svaya matmeti parydyau tena loke tayoh saha, prayogo
ndstyathah svatvam datmatvam canya varakam (43). The
words ‘Atman’ and ‘Svayam’ mean one and the same
thing. We do not use Atman and Self at the same
time. Atman is a Sanskrit word and Self is an English
word, though they mean one and the same thing. The
non-externalisable Self-identical Existence, the Pure
Perceiver, incapable of externalisation and incapable of
becoming an object in any way—that is Atman, that is
Svayam, that is Self. Therefore, there is no possibility
of connecting anything in the world with the Self.
Otherwise, we would be feeling that the whole world
is hanging on our body because it is our Self. The Self
distinguishes itself from anything that is not itself;
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consciousness is distinguishable from matter, and all that
is known by consciousness is of a material nature.

Ghatah svayam na janatiti evam svatvam ghatadisu,
acetanesu drstam cet drsyatd mdtma sattvatah (44).
Sometimes we say, “The pot itself has no consciousness.”
The pot has no consciousness, but we sometimes use the
word ‘self’ there also. The idea is that even inanimate
objects have a selthood in them in a potential form.

Inanimate things are Pure Consciousness itself in a
sleeping condition, in a state of tamas. Where rajas and
sattva are not manifest even a little, even in the smallest
measure—there is only fixity, stability, and immovability
of the tamoguna—Consciousness also appears to be stable,
fixed, immovable, lifeless. What we call life is only a
manifestation of Consciousness through the medium of
the subtle body. The stone has no subtle bodyj, it is entirely
physical and, therefore, Consciousness cannot reveal
itself through anything that is subtler than the physicality
which is its body.

Therefore it is that the stone, the pot, etc., cannot
have self-consciousness; yet, Consciousness is there at the
back in the form of Existence. Pure Existence is there, but
consciousnessis notthere; freedomisalso not there. Stones
exist, but stones do not know that they exist, whereas we
exist and we know that we exist. That is the difference
between inanimate matter and an animate being which is
conscious of itself. Yet, we cannot completely ignore the
fact that Consciousness, being universal, is present even
at the back of all inanimate things; otherwise, if it is to
be considered as absent in inanimate things, there would
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be division in Consciousness and some part of the world
would be divested of connection with Consciousness.
Consciousness would become finite. That is not the case.
Whether it is manifest or not, Consciousness is present
in all things, and therefore we unwittingly use the word
‘self’. We use the word ‘self’ even in respect of pot, etc.:
“The pot itself does not know.”

Cetana cetana bhida kiitasthatma krta na hi, kintu buddhi
krta’bhdsa krtai vetyava gamyatam (45). This difference
between animate and inanimate things is not created
by Consciousness or by the Kutastha itself. It is the
distinction drawn between the reflection of the Atman in
the intellect or the absence of it in certain things.

Chetana, or living entity, is that where, in its subtle
body in the minute manifestation of thought or mind,
Consciousness gets reflected. If the reflection is not there
and it is zero, there would be no feeling of sensitivity,
instinct, or even the sense of life. The distinction between
life and non-life is not due to the presence or absence of
Consciousness, because it is equally present everywhere.
The distinction is because of the fact that the universal
Consciousness in certain places or objects cannot manifest
itself via the subtle body, as the subtle body itself is absent
there; only the gross body is there, as in stone. But it
manifests itself where there is a subtle body, as in living
beings—animals, human beings, etc. So the distinction
between animate and inanimate is not brought about by
Consciousness as such. It is caused by the reflection of
Consciousness in the medium of the subtle body, whatever
be the degree in which it is manifest in living beings.
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Yatha cetana abhasah kiitasthe bhranti kalpitah, acetano
ghatadisca tatha tatraiva kalpitah (46). Just as individuality
consciousness is falsely imputed to the universal
Consciousness, in a similar manner the potness, stoneness
and pure objectivity are also falsely superimposed on the
universal Consciousness. This body is like a stone, really
speaking. It is as inanimate as any object which has no
sense or sensation. Therefore, this superimposition of
materiality and externality on the universal Consciousness
is common in both cases—in the case of one’s own Self,
where the body is superimposed on the Self, or in the
other case where inanimate objects such as stone, etc., are
superimposed on the Self and then we say the stone exists.

The stone cannot exist unless the Existence aspect of
Brahman manifest there is in a tamasic form. Else, the
stone will not exist. One aspect of Brahman is manifest
in Existence, and another aspect is manifest in Existence-
Consciousness. Only in the devatas, the gods, can we
find all three manifest—Existence-Consciousness-Bliss.
In inanimate objects, only Existence is there. In human
beings like us, there is only Existence-Consciousness. We
do not have Bliss. We are very unhappy people. It is only
in the divinities, the gods in heaven, that the Bliss aspect
is said to be manifest. Sattva guna is only in heaven, not in
the mortal world.

Tatte dante api svatvam iva tvama hama disu, sarvatra
nugate tena tayo rapyatma teti cet (47). Te atmatva’pyanugate
tattedante tatastayoh, atmatvam naiva sambhavyam samyak
tvader yatha tatha (48). Wherever the word ‘self’ gets
associated in a statement made in regard to any object,
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we may say selthood is present there either manifestly or
unmanifestly. But the selfhood is not present in the case of
such statements that we make using ‘this’ or ‘that’ because
the demonstrative pronouns ‘this’ and ‘that’ refer not to
the self, but to something that is other than the self.

When we say “This is something” we refer to some
object that is near, and when we say “That is something”
we refer to an object that is far off. Nevertheless, both the
terms ‘this’ and ‘that’ refer to something other than the
self, whether it is near or far. Therefore, in these cases, in
the employing of such terms as ‘this’ and ‘that’, the word
‘self’ is not used, indicating thereby that anything that is
outside the self is non-self; therefore, it is unconscious.
Not-self is unconscious; therefore, it becomes the object
of consciousness. The self which is consciousness knows
the not-self, but the not-self itself cannot know itself. It is
divested of consciousness.

Atmatvam naiva sambhavyam: The idam-ta, or the
thisness and thatness, are something like a quality or
attribute that is associated with consciousness, such as
propriety or impropriety, etc. Samyat means proper;
asamyat means not proper. These qualities are attached
to substances, things and persons, etc.—not identifying it
with persons, but existing as something external to them.
Atmatva or selthood, therefore, cannot be associated with
anything which is designated as ‘this’ and ‘that’ because it
is definitely outside the self.

Tatte dante svata nyatve tvanta hante paras param, prati
dvandvi taya loke prasiddhe nasti samsayah (49). That and
this, self and not-self, you and I, are opposing factors in
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experience. The remoteness of a thing is indicated by the
term ‘that’, and the nearness is indicated by the word ‘this’
Selthood is indicated by the word ‘self’, and externality is
indicated by the two demonstrative pronouns ‘this’ and
‘that’. “You’ and T’ also mean the same thing. The word
‘you’ implies a not-self. ‘I’ refers to the self.

The term ‘you’, even if it is applied to a human being,
does not carry the conviction of selthood being there
because ‘you’ is distinguished from ‘T’. The statement “I
wish to see you” implies the thing indicated by the term
‘you’ as being different from the T’; and the whole point
made out here is that consciousness cannot get identified
with anything which is outside. Hence, two people cannot
be real friends, because T and ‘you’ are involved there.
Whatever be the thickness of intimacy or friendship, as
long as one is T’ and the other is ‘you’, both cannot be T
and both cannot be ‘you’. No two persons can think alike,
and no two persons can be eternal friends. “You’ is outside,
and ‘T is inside.

Anyatayah prati dvandvi svayam kutastha isyatam,
tvantayah pratiyo gyeso’hami tyatmani kalpitah (50). We
have been mentioning again and again that the Kutastha
Chaitanya is the opposite of the externality of anything
whatsoever. Know this very well. The you-ness in a thing
is different from the I-ness in a thing. As externality is
different from the Kutastha Atman, ‘you’ is different
from T, and so we should not use the word ‘you’ in future
unless we want to distinguish that person from ourselves.

Ahanta svatvayor bhede rupya tedanta yoriva, spaste’pi
moha madpanna ekatvam prati pedire (51). That the I
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associated with the body consciousness is different from
the true Self that is universal is something that has been
clarified now by this analysis. In spite of that, ignorant
people confuse the two; they attribute the permanency of
universal Consciousness to the I, and imagine that they
are not going to die. Nobody believes that he will die one
day or the other. After all, the time has not come. Why has
it not come? Because Consciousness proper, Universality
as such, cannot perish, and that imperishable Atman
somehow or other gets reflected through this false I-hood
attached to this body and compels this false I to also feel
that it is perhaps deathless.

There is a dual consciousness in the physical I-ness.
On the one hand, there is the feeling that nobody will die
tomorrow, that there is still some time, that death is not
immediate, though there is no guarantee that it is so. On
the other hand, one knows that any day one can go. So we
always believe two things at the same time. The mortality
of the body with which the I is connected compels us to
convince ourselves that one day we will go, and it can
be even tomorrow. But at the same time the universal
Consciousness, which is imperishable, tells us that we
will not die tomorrow, that it will be after a long time,
maybe after a hundred years. So we have two kinds of
feeling always: the fear that we may die at any moment,
and the feeling that we will not die like that so easily. We
live in a state of conflict between the fear of death and the
hope of not dying immediately. Ignorant people make
a mistake of identifying the mortal T with the infinite
Consciousness.
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Tadatmya dhyasa evatra purvokta vidyaya krtah,
avidydyam nivrttayam tat karyam vini vartate (52). Mutual
superimposition as has been described between the Self
and the not-Self is called tadatmya adhyasa in Sanskrit.
Tadatmya adhyasa means the imposition of a character
of one thing on another thing to which it really does
not belong. Selthood cannot belong to objects, yet we
love objects as if they are our own self. We hug objects
and love them as our own self because there is tadatmya
adhyasa, or identity between the true Self and the object
that is outside, through the medium of mental cognition
and sensory perception.

On the other hand, there is a reverse order taking
place. The objectivity is identified with the universality of
Consciousness and we begin to feel that the movements
in the world, the historical process and anything that
changes here, is also a change in Consciousness. That
is why we say, “I am moving.” The body is moving; the
universal Consciousness in us does not move. All the
statements that we make in regard to ourselves are wrong
because they are applicable only to the body, but we
somehow apply them to the true Self to give them some
meaning. Similarly, the deathless nature of universal
Consciousness is wrongly transposed to the perishable
body and objects in the world, and they are imputed
a sort of unreliable permanence, though we cannot
say that anything in the world is permanent even for
two days.

Avidya'vrti tadatmye vidya yaiva vinasyatah, vikse pasya
svarapam tu prarabdha ksaya miksate (53). Both the veiling
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aspect of avidya and the distracting aspect of vikshepa can
be destroyed by vidya, or knowledge. The veiling aspect
and the distracting aspect were studied in the previous
discourse. Avidya has two functions. It prevents us from
knowing what is there—we do not see anything at all
as real—and then it compels us to see what is not there.
Brahman, which is there, is not seen; the world, which is
not there, is seen. This is the avarana and vikshepa, veiling
and distraction, that avidya does. This action of avidya can
be destroyed only by vidya, true knowledge, insight into
the nature of Reality.

Vikse pasya svariipam tu prarabdha ksaya miksate. This
body, which is also a part of vikshepa, or distraction,
continues for some time like any object in the world.
The objects in the world appear to be continuing for
some time, but not for all time. This body persists and
appears to be continuing for as long as prarabdha karma
continues. This body is a hardened form of the potencies
of actions that we performed in the previous births, out
of which a portion has been allotted for experience in this
world. That portion has concretised itself into this solid
body, and this body will continue to exist and live here in
this world as long as that karma’s potency or momentum
is not consumed, exhausted.

When the momentum is over, or when the potter
releases his hand from the wheel, it stops movement.
Similarly, the potter should not go on pushing the wheel
again and again; otherwise, there will be no cessation of
movement. We are the potter, and the karma is, of course,
what we do. If any momentum that is created by the
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pushing of the wheel—by the potter that we were in the
previous birth—continues, the body will also continue.
When the potter no longer interferes with it and keeps
quiet, the movement will cease one day, and the body will
perish. But if we again push it by adding further karmas,
called agami karma, the wheel will go on moving again
and again, and there will be no cessation at all. Again
rebirth will take place. So do not add further karmas; do
not be like a potter pushing the wheel. Let the momentum
that was there be there, and let it cease by itself, just as fire
subsides when fuel is not any more added to it.

Upadane vinaste’pi ksanam karyam pratiksate, ityahus
tarkika stadvad asmakam kim na sambhavet (54).
Naiyayika and Vaisheshika philosophers, and some
other philosophers also, are likely to feel that even if
the cause ceases, the effect may continue for some time.
They are called Tarkikas. For a moment we will find the
effect there. If we keep an onion in a pot, the whole pot
smells of onion; and if we remove the onion and throw
it away, even then the smell will not go. For three days
the smell of onions will remain. The cause has gone, but
the effect continues. In a similar manner, Tarkikas (the
Naiyayikas) say the continuance of the body should be
explained as something practicable or possible even if the
causes cease to exist.

The Vedanta doctrine says that the prarabdha karma
does not actually obstruct the realisation of God. It
does not persist as the Naiyayikas say, obstructing the
Consciousness itself. We have an idea that prarabdha is
always undesirable, obstructive, and a nuisance, but it is
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not like that. Prarabdha is only a name for the residuum of
karma; and karma need not necessarily be bad karma. We
must have done some good karma also; otherwise, how
would it be possible for us to have knowledge in this birth,
if the prarabdha was only obstructive—tamasic and rajasic?
We have a body caused by prarabdha, but are we not also
illumined? Somehow or other we have consciousness
of a higher life and are aspiring for God, in spite of the
prarabdha being there.

This shows that all prarabdha is not bad. Sattvic
prarabdha will permit the manifestation of consciousness
of a higher life, even aspiration for God. Only the rajasic
and tamasic aspects obstruct. And in most of us, by God’s
grace, we should say, the aspiration for God has arisen.
That means our prarabdhas, notwithstanding the fact that
they are there in the form of this body, are not always
obstructive. If they were totally obstructive, we would not
have thought of God. The idea of religion and spirituality
would not arise. We would only be muddled in the world
and get sunk in samsara. That this has not happened to
many of us means sattvic prarabdha is working. The
Vedanta doctrine says that it does not mean that prarabdha
is always obstructive. It is sometimes very helpful also, as
in the case of when the sattvic aspect of it manifests, it
permits the manifestation of knowledge.



>>Discourse 25«

CHAPTER SIX: VERSES 55-72

CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Tantunam dina sankhyanam taistadrk ksana iritah,
bhramasya sankhya kalpasya yogyah ksana ihesyatam (55).
The prarabdha karma, which is the cause of this present
body, permits the continuance of this body for some time,
as long as the force of this prarabdha has not exhausted
itself. The Naiyayikas, or logicians, also hold the view
that when the effect is produced from a cause, the nature
of the cause persists in the effect for some time, even if it
be only for a moment.

The continuance of this body, though it be for some
years, should really be considered as only a continuance
for a moment in the light of eternity and the long
duration of the astronomical cosmos. If we are able to live
in this world for fifteen years, it cannot be regarded as a
great achievement because what are fifteen years, twenty
years or even thirty years in this vast universe where the
sun and the stars have been there for millions of years?
Even this mountain in front of us has been there for
how many years, nobody knows. So many people have

350
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come and gone in this place, and this mountain has seen
them. Therefore, there is no need for any kind of extra
exultation on the body’s being there and continuing for
some time. The continuance of the body is no advantage
to the soul. It is only the lingering of an illness. Even after
a person has been declared fit and is discharged from the
hospital, something lingers.

The Upanishads proclaim that such a person will not
have rebirth. The description here is in regard to the
jivanmukta purusha who has no sanchita karma or agami
karma left in him, but prarabdha karma continues. What
causes rebirth is not prarabdha, because prarabdha is
that particular allotted portion of karma which is to be
worked out only through this body. It is not to be carried
forward to the next body. What causes the birth of a new
body is the fresh allotment of karma that is made out
of the storehouse of sanchita karmas—the accumulated
potencies of past actions lying in the deep unconscious
level of our personality in the anandamaya kosha. This has
been burnt up in the case of the jivanmukta purusha.

There are three kinds of karmas. All the potentials
of past deeds are stored up as in a granary, and a little
of these items in the storeroom are brought forward to
the shop for selling. The shopkeeper does not bring the
entire stock to the forefront. When the commodities kept
for retail sale are exhausted or are about to be exhausted,
he brings fresh stock from the storeroom.

Sanchita karma is like this storeroom which contains
all the potencies of our deeds performed in thousands of
births that we have taken earlier. Inasmuch as one single
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body cannot experience the fruits of all these actions, it
has been arranged that many, many bodies have to be
taken in order that different kinds of karmas may be
experienced. Else, if all the karmas have to be worked out
through one body only, the karmas will crush this body to
such an extent that it will not be there even for a moment.
The body will crumble immediately due to the weight of
these karmas.

Hence, the arrangement of cosmic law is so
very careful. Wishing that all the karmas have to be
worked out, and yet it is not possible for any person
to individually work out all the karmas through one
body, the arrangement is that we will have many, many
bodies. One particular body will be able to undergo
the fruit of one kind of karma; another body will be
necessary to work out the fruit of another kind of karma.
And so, a systematic arrangement has been made in
this manner.

When a particular body is born due to the working of
the store-front karma that has been taken out from the
storehouse of sanchita, the consciousness of the person
gets identified with the body very intensely, and due to the
attachment to this body, further karmas are done. More
and more deeds are performed. That is, we have been
born into this world with this body due to some karma
of the past. But are we keeping quiet now? We are busy
doing something even in this birth, even through this
body. This being busy is also a cause for adding further
karmas to the storeroom. Thus, the store of karmas will
never be exhausted.
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Now in the case of the jivanmukta—the person who
has been illumined with the nature of God, Brahman—
the old store of karmas has been burnt up, and therefore
there is no chance of another body being born for him.
The agami karma, or the karma created by fresh actions,
will also not be there because he is wise enough not to
entangle himself in any fresh action. So neither is the
old store of karma there as it is burnt up, nor will he do
any fresh action to add to it. The only thing that remains
is this prarabdha. When that is exhausted, he will attain
videhamukti, universal salvation.

Vina ksoda ksamam manam tair vrtha parikalpyate,
Sruti yuktyanu bhitibhyah vadatam kim nu duh Sakam (56).
This is some quibble that the author has brought in the
middle, which is not connected with the actual subject of
discussion—the difference between the Naiyayikas and
the Vedantins with regard to the effect that is produced by
the cause, and the cause persisting in the effect for some
time, etc. It is a diversion from the main subject. Now we
come to the main subject.

Astam dustar kikaih sakam vivadah prakrtam bruve,
sva’hamoh siddha mekatvam kitastha parinaminoh (57).
The main theme is that the Self and the I-consciousness
attached to this body have been identified one with the
other, and then we begin to feel that we are an individual
personality. Kutastha is the innermost universal Atman,
and parinami is the ego-consciousness, the transient
personality. These two have been mixed up together; and
then what happens? The permanency of the Kutastha
Chaitanya makes us feel that we are here to live for a long
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time, but the brittleness of the body makes us sometimes
suspect that long life is not possible. Yet, the point is that
the Self is different from the body consciousness or from
the T that is attached to the body.

Bhramyante panditam manyah sarve laukika tairthikah,
anadrtya Srutim maurkhyat kevalam yukti masritah
(58). Here, mere logic does not work. People who are
accustomed to rely only on logical arguments, not
basing their logic on the conclusions of the Sruti or the
Upanishads, do not come to any conclusion in regard to
the relationship between the true Self and the false self.

There are three kinds of self, known as mukhyatman,
mithyatman and gaunatman. The mithyatman is the
false encumbrance that has grown over the Primary
Self, the Kutastha or the mukhyatman, in the form of
the five sheaths—annamaya, pranamaya, manomaya,
vijnanamaya, anandamaya. These five sheaths are false
superimpositions; therefore, they are called mithyatman,
unreal self.

The Kutastha, or the real Atman inside, is called
mukhyatman or the Primary Self. There is a third Atman
called the gaunatman, the object that is attractive and
is lovable. One hugs an object of affection by pouring
selthood on that object. People say, “Oh my dear, this is
my very self!” The mother tells the child, “You are my
very self” How could the child become the self of the
mother? She has transferred her selthood into the object,
which is the child. Gold and silver are the self of the
money-minded businessman. There are so many things
in this world over which we pour our selthood.
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Unless we pour our selthood on something, we cannot
love that thing. Love is nothing but the movement of
the self in respect of an object outside; and to the extent
that the self inside is lost by being poured more and more
outside, to that extent we seem to be less significant and
the object seems to be more significant. This is a travesty
of affairs where the object seems to become the subject,
and the subject has been completely annihilated. This
is called the gaunatman, or the secondary self, the object
towards which we feel affectionate. The false self is the
five sheaths. The mukhyatman is the Primary Self, which is
the Kutastha Atman, the Universal Being within us.

Pirva para paramarsa vikala statra kecana, vakya
bhasan sva sva pakse yojayantya pyalajjaya (59). Kitasthadi
Sariranta sanghata syatma tam jaguh, lokayatah pamarasca
pratyaksa bhasa masritah (60). Foolish people have no
proper understanding of the distinction that is really there
between the Kutastha Atman and the false self, which is
the five sheaths, and not knowing the distinction between
these two, they consider this personality as the real being.
“My friend is coming” “Here is my father” “This is
so-and-so.” These statements are a mix-up of ideas because
when we say “This is my father” we do not actually know
what it is that we are referring to by pointing to some
personality. The universal Atman cannot be regarded as
a father. The five sheaths are also not the father, because
they have no consciousness. Actually, we cremate the
body of the father when he is dead.

Now, the sheaths are not the father, and the Atman is
also not the father. Who is it that we call the father? It is



356 COMMENTARY ON THE PANCHADASI

an idea, an imaginary concoction by mixing up two issues
in the brain: the foisted superimposed false self of the
five sheaths over the real universality on the one hand,
and the transferring of the character of permanency or
universality to the individuality of the five sheaths on the
other hand.

Human beings are, therefore, not existent entities.
They are only a complex of two issues: the phenomenal
and the noumenal. The phenomenal is not the real, and
the noumenal cannot become the particular. So actually,
no individual can be regarded as real by itself. It is a false
appearance—yourself, myself, and everything in the
world. They become appearances because they have no
substance by themselves except by a mix-up of two issues:
partly the noumenal, and partly the phenomenal.

Ignorant people, unlettered individuals, and atheists
and materialists consider the body itself as the reality.
They think the physical body consisting of the five
elements is the only thing that is visible to the eyes, and
that which is not seen is not real. They think that if it is
not seen, it cannot be real. This is the pure materialist
point of view. It is based on observation and experiment,
and all scientifically conducted observation, experiment
and investigation are based on the visibility of the object.
Invisible things cannot be made the object of scrutiny
in this manner. The material concept has gone so deep
into the minds of people that they are sometimes called
materialists or lokayatas, worldly people who, following
the example of the great demon leader called Virochana,
consider the body as the final reality.
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Srauti kartum svapaksam te koSa manna mayam tatha,
virocanasya siddhantarn pramanam prati jajiire (61). The
annamaya kosha, or the physical sheath, is regarded
by them as all-in-all. Eat, drink and be merry. This is a
statement that is readily attributed to the Lokayatas, or
the materialists.

Jivatma nirgame deha marana sydtra darsanat, dehati
rikta evatmeti ahur lokdayatah pare (62). There are certain
polished materialists who do not believe that this body is
really the Self. They feel that because the body perishes
that would mean that the Atman also perishes, and such
a Self is useless, undesirable. There must be something
which persists after the destruction of the body. That
something which is a subtle potential—a subtle element,
which is supposed to be there after the passing of the
body—should be considered as the Self. This is something
that is opined by certain well-educated materialists.

Pratyaksatva nabhimata hamdhir dehati rekinam, gamaye
dindri yatmanam vacmi tyadi prayogatah (63). There are
others who feel that the body cannot be the Self because
the body is moved by the sense organs. We can visibly
see that the consciousness of I-ness is associated with
some activity that is not entirely capable of identification
with the physical body. Sensations, perceptions, are
the functions of certain principles in us which cannot
be identified with the body. Indriya, or the self which is
constituted of the sensations, should be considered as
the reality. This doctrine that holds sensations to be the
ultimate reality is called sensationalism. Materialism is the
doctrine of the reality of matter only, and sensationalism
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is the doctrine that the senses constitute the criterion of
judgment of any kind of value in the world.

Vagadina mindriyanam kalahah Srutisu Srutah, tena
caitanya metesam dtmatvam tata eva hi (64). In the
Upanishads there are anecdotes where the sense organs
such as the eye, the ear, etc., supposedly contended among
themselves which is superior. The prana started saying,
“Who among us is superior? He, by the exit of whom
the others cannot exist, may be regarded as superior.
Let somebody quit; after that, if the rest of us become
miserable, then we may say that person is superior.”

So the eye left; he went away. But even if the eyes were
not there, there was no problem. The ears could hear, the
nose could smell, the tongue could taste, etc. Then the ear
said, “l am very important. Let me quit, and let us see what
happens.” The ears left, but nothing happened. If the ears
were not there, they could not hear, of course, but they
could see, and many other things could be done. It was
found that none of the sense organs could be regarded as
more superior than the others.

But then the prana said, “I am superior, and I shall
quit” All the senses started shaking. It looked as if the
whole structure was cracking because when the prana
goes, the senses break down immediately. So all the
senses said, “Don’t go, don’t go! Please, we accept you as
superior.” Then they all worshipped the prana.

This kind of contention among the sense organs is a
story that is recorded for us in the Upanishads, on account
of which we may say that there is some reality in the sense
organs; and so a kind of Selthood may be attributed to
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the senses, but not necessarily to the body. But there are
others who say that the prana is the real Self, not merely
the sense organs, because it has been illustrated and
proven in this analogy, the story of the contention among
the senses that prana is superior. The senses are not
superior, so we cannot consider the senses as the Self. It is
the prana that is the real Self, the vital Self. The physical
self, the sensational self, all have gone. Now the vital Self
presents itself. It is a manifestation of the cosmic prana,
Hiranyagarbha. Those who worship Hiranyagarbha say
that the prana is the supreme Self.

Hairanya garbhah pranatma vadina stveva miicire,
caksuradya ksalope’pi prana sattve tu jivati (65). Even
if all the senses are not there, even if we are blind, deaf
and dumb, but if the prana is there, we are alive. So the
prana should be considered as the true Self, because
prana is active even when we are asleep. Even when the
senses are stifled, as it were, as in the state of sleep, and
are not conscious of themselves, the prana is awake like a
watchman; and so we must consider the prana as superior
to all the senses.

Prano jagarti supte’pi prana Sraisthya dikam Srutam,
kosah pranamayah samyak vistarena prapaiicitah (66). Even
in sleep, the prana is awake. The pranamaya kosha should
be considered as the Self. The vital sheath is the reality;
vitality is the Self. This is one doctrine of the vitalists.
In the West also there are certain philosophers called
vitalists who hold that there is a kind of protoplasmic
energy which is present in all living beings, and it is the
final reality in the individual. Those who hold that vitality



360 COMMENTARY ON THE PANCHADASI

is the ultimate value call their doctrine vitalism—not
materialism, not sensationalism, but vitalism. Bergson
comes under this category.

Mana atmeti manyanta updasana pard janah, pranasya
bhoktrta spasta bhoktrtvam manasas tatah (67). There are
idealists who say that prana cannot be the Self. What is the
prana? It has no consciousness of its own. You are saying it
is awake during sleep. Let it be awake. But it is not aware
that it is awake. It has no consciousness; it cannot think.
It is a kind of action, minus thought. Hence, thought is
more important because minus thought, what is the good
of life? You may be breathing; that is all right, but if you
do not think, is it a proper life? The mind is the real Self,
not the prana, say the idealists who consider the mind as
the supreme function in the human individual.

Mana eva manusyanam karanam bandha moksayoh,
$ruto manomayah kosas tenatmeti ritam manah (68). In the
Upanishad also, it is said that the mind is the cause of
the bondage and the liberation of a person. If the mind
is filled with the desire for objects, it is for our bondage;
if the mind is free from desire for objects, it is for our
liberation. So the mind is superior, and it is the source of
our joys and sorrows. The idealists say that the mind is
the true Self—not the prana, or the vital substance.

There are others who think that this is not a final
solution to things. The mind is, of course, there. It is very
essential, and it is superior to the prana, but the mind is
there even in animals. There is a kind of instinctive mind
working there, an indeterminate process of thinking.
Indistinct thought is the work of the mind. Decisive,
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determined, logical conclusions cannot be arrived at by
the mind because the reason, the intellect, is necessary,
and so we consider the intellect as superior to the mind.

The Vijnanavadins are Buddhist idealists who consider
reason as the final reality. All the objects of the world are
considered as manifestations or concretisations of certain
processes of the intellect itself. This philosophy is called
subjectivism, which considers the internal processes of
the intellect, or the reason, as determining factors of even
objects outside in the world.

Vijiana matmeti para ahuh ksanika vadinah, yato vijiiana
milatvam manaso gamyate sphutam (69). The world is
transient. It is momentary because the little bits of process
which are the intellectual function are also transient. So
the world, looking like a solid substance, is really not
solid. It is like a piece of cloth which is made up of little
threads, and so the appearance of solidity in the cloth is
an illusion. Actually, the cloth is a complex of little inner
components which are the threads.

The world is not a solid object. Nothing, not even
this body and the objects outside, are solid objects. They
are temporary complexes constituted of certain bits of
intellectual process called vijnana dhara; thus the Buddhist
idealists hold. Intellectual process is the ultimate reality.
There is nothing beyond it. No Self exists for them; only
process exists.

Aham vrtti ridam vrttih ityantah karanam dividha,
vijiianam syadaham vrttih idam vrttir mano bhavet (70).1and
mine, I and this, are certain processes of the psyche. The
affirmation of the I is to be attributed to the ego, which
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is a part of the intellectual function, and the thisness
that is attributed to perception is to be attributed to the
mind. The mind is a kind of instrument of the reason.
There are two functions of the psyche—the determining,
and the pure thinking. The indeterminate thinking
process is attributed to the mind; the deciding and
determining function is attributed to the intellect. The
intellect is interior to the mind; the mind is exterior to
the intellect.

The mind is a kind of crude intellection, and the
intellect is the purified form of the mind. Vijnana is the
intellect which is the cause of the feeling of I-ness in us,
and the sense of thisness, mineness, etc., are attributed
to the mental function. The mind and the intellect are
primary in our psychological nature.

Aham pratyaya bijatvam idam vrtte riti sphutam,
aviditva svama tmanam bahyam vetti na tu kvacit (71).
The consciousness of thisness, mineness, etc., is actually
traceable to the consciousness of I-ness, which is a
characteristic of the ego. If T is not there, ‘mine’ will
not be there. In order that we may possess something
and feel a sense of mineness, a sense of ownership in
respect of anything, we must exist, first of all. Not only
should we exist, we must also know that we are existing.
Self-consciousness, which is the consciousness of one’s
own existence, is prior to the consciousness of anything
outside as belonging to oneself, etc.

Hence, the I-consciousness is the root of the other
types of consciousness, such as mineness, thisness, etc.
Unless we know that we are existing, we cannot know
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that others are existing. Self-consciousness is primary;
other-consciousness is secondary. This is also a great
instruction to us that, knowingly or unknowingly, we
consider ourselves as superior to all other people, and
all our welfare or activities outside are only a kind of
camouflage of our egoistic action. Finally, when everyone
is drowning, we will try to save ourselves.

Ksane ksane janma ndsau aham vrtter mitau yatah,
vijianam ksanikam tena svaprakasam svato miteh (72).
It is a doctrine that there is a momentary function of
the intellectual process, as has already been indicated;
and if we are going to agree with the doctrine that the
intellectual process is constituted of a kind of process or
movement made up of little bits, there can be a continuity
of little bits also, just as a chain is made up of little links. A
chain is a continuity, but the links are separate. One link
is separate from another link. So in spite of there being
a continuity, there can be a gap or a breakup of parts in
the middle.

Similarly, if we consider that the world, or the
perception of the world, is a transitory process of
intellectual function, as the idealists of Buddhism
hold, then there would be no self-consciousness. Self-
consciousness is not made up of little parts. If the intellect
is the final reality, as these people hold, and reason is
everything and yet it is fractional—made up of little bits,
as threads constitute the cloth—then every moment we
would be feeling that we are little pieces put together. We
would feel that we are jumbles of little pieces of matter,
little bits of intellectual process, little parts of ideation,
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and that we are never a single whole. I could not say “I
am coming”; I would have to say “We are coming”, “The
bundles are coming”.

We never feel that we are bundles of little pieces of idea
or material substance. We feel that we are one indivisible
thing—indivisible and impossible of fraction. We never
feel that we are transitory. That we do not feel that we are
a movement, that we feel that we are solid existences, is a
phenomenon that has to be explained, and it cannot be
explained by the doctrine that there is only a process in
the world and there is nothing prior to the process.



>>Discourse 26«

CHAPTER SIX: VERSES 70-77

CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

There is a gradual development of thought in the chapters
of the Panchadasi, as you would have noticed during our
studies. It is not that anything is said anywhere in different
chapters. It is important to connect the thoughts into a
systematic whole in order that the entire presentation
may become a guideline for our whole life. The coherence
aspect of the teachings is based on the coherence of the
structure of life itself. It is not that we do anything we
like, right from morning to evening. There is a system
in our activity, in our mode of thinking, in our general
outlook of life.

The nature of the world determines the behaviour
of people in respect of the world. It is a cosmological
system, if we can put it so—the methodology of the
gradual descent of reality, stage by stage, until it reaches
the lowest category of earth consciousness. We are now
bound to the world of earth consciousness in the sense
that we are perpetually aware of a material world outside
us. In such an intensity do we become conscious of the

365
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world outside; and the world seems to be flooding us
with its variety and compulsion to such an extent that
many a time we forget that we exist at all. Our existence is
drowned in the existence of the world. We are concerned
with the world very much, not paying sufficient attention
to the fact that this concern for the world would not have
any meaning if we ourselves do not exist.

This is the reason why the very First Chapter starts
with the fundamental question of our existence itself. Let
the world be there or not; that is a different question. Are
you existing? If you are sure that you exist, on the basis
of that conviction you can develop further relations with
things outside—the world, etc. The First Chapter was
therefore devoted to the establishment of a fundamental
reality behind the human individual, independent of the
three states of waking, dreaming and sleeping. This is the
subject of the First Chapter, if you can recollect what you
have heard.

Consciousness is externalised in the state of waking,
internalised in the state of dream, and totally stifled, as
it were, in the state of sleep; nevertheless, it persists as a
continuity in all the three states of waking, dream and
sleep. Because of its continuity in the three states, we
are able to recollect our identity the next morning when
we wake up from sleep. If this Consciousness were not
continuously present in the three states, there would
be no awareness of our identity as a person who slept
yesterday. We would be aware of somebody else.

Essentially, the First Chapter dealt with the nature
of the fundamental Consciousness which is our essential
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nature, into which we enter in the state of deep sleep,
where our Consciousness is not connected to any of the
sheaths—neither to the causal, nor to the intellectual,
mental, sensory, vital or physical. It appears to be existing
there as an unadulterated, pure, featureless universality.
Our essential nature is universal Consciousness—not
body consciousness or world consciousness or object
consciousness. This is the quintessence of the First
Chapter. The establishment of the existence of a reality
behind the individual is the primary theme of the First
Chapter.

In the Second Chapter, the objective analysis of the
world was taken up: the world of five elements. Though
we are to some extent conscious that our essential nature
cannot be a physical embodiment in the form of this
body, mind, etc., and that we are basically a consciousness
that is imperishable, the world is too much for us, many
a time. The world is constituted of five elements: earth,
water, fire, air and ether. The Second Chapter engaged
itself in the distinguishing of the form taken by these
elements and the reality that is behind them.

The point that was essentially made out there was that
when we say “Ether exists, fire exists, water exists, earth
exists”, etc., we are likely to consider existence as a kind of
predicate or an adjunct to space, air, etc. Existence is not
a quality of space; it is space that is a quality of Existence.
In our statements such as “The building exists, this exists,
that exists” we wrongly attribute a qualitative character to
Pure Existence that is at the back of all things, and give
substantiality to that which is really a quality.
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The Existence aspect of anything is primary, and the
form of that thing is secondary. Space, air, fire, water and
earth are forms taken by Pure Existence in an objective
fashion. Existence has to be separated from the forms
taken by Existence in the shape of these five elements.
Pure Existence is universal, as distinguishable from the
five elements. The universality of Consciousness was
established objectively in the Second Chapter, as it was
established subjectively in the First Chapter.

In the Third Chapter, we had a practical analysis of
the question: “Who am I?” Are we the body or anything
that we consider as this psychophysical complex? With
analysis of this situation, it was proven that we are not
the physical body because the physical body has no
consciousness. In the dream state, we are not even aware
that the physical body is existing. That is to say, we can
exist even minus consciousness of the physical body.

In the state of deep sleep, even the consciousness of
the mind being there is absent. In dream, the mind is
operating; the body is not there. But in deep sleep, even
the mind is not there. When both the body and the mind
are not there, what is there in the state of deep sleep?
Something is there. Do we exist in sleep? Yes, we exist. In
what form do we exist? Not as the body, not as the mind.
But we always consider ourselves as a complex of body and
mind. Psychophysicality is regarded as the true nature of
our personality, while really we are neither of these. This
has been established in this analysis of the Third Chapter,
or the inquiry into the nature of the individual, who is
Pure Universality and is none of the five sheaths—not the
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physical, not the vital, not the sensory, not the mental,
not the intellectual, not the causal.

Thus, in all the three chapters we had this one single
theme driven into us, that Universality, which is the
Pure Brahman Consciousness, is at the back of the three
states on the one side, at the back of the five elements on
another side, and at the back of the five sheaths on the
third side.

In the Fourth Chapter, a very important one, we were
introduced into the concept of Ishvara and jiva—creation
of the world by God, and the creation of the individual
psychologically. The world of five elements, this entire
cosmos, is created by God. It is an objective reality. The
presentation of these objects in our perception through
the sense organs is what we call consciousness of an object.

The object is there independently by itself,
unconcerned with what we are thinking about it. The
mountain is there, the river is there, the sun is there, the
moon is there, stars are there, and they are not bothered
about what we are thinking about them. That is one
aspect of the matter. Objective reality is the creation of
God Almighty—Ishvara srishti it is called. Ishvara srishti
is God’s creation, impersonal in its nature, and it is not
concerned with the viewpoints, whims and fancies or
emotions of individual people. This is the objective
character of creation, known as Ishvara srishti.

But there is also the subjective side, which is the world
created by our own selves. Our sorrows are not caused by
God. He does not create anything specially for certain
persons. The experience of joy and sorrow is a personal
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matter, and is engendered by the reaction of the mind of
the individual with respect to the objects outside, which
are all God’s creation, Ishvara srishti.

Loves and hatreds are the cause of sorrow. Certain
things in the world are regarded by the individual mind
as its own, and it segregates everything else as not its
own. What it considers as its own, it clings to; and what it
considers as not its own, it rejects. The reason for clinging
to objects is a peculiar juxtaposition of values between the
mind and the object concerned, and this juxtaposition
does not continue for all times. The relationship between
our mind and the object is not a permanent one. As the
mood changes, as evolution progresses onward, as age
increases, our wisdom increases, and we will find that our
ideas about the world go on changing and what we wanted
yesterday may not be the thing that we want today.

So it is very funny that one should cling to some
things under the impression that they are the source of
happiness, while actually they are fickle in their location.
Not only is our mind fickle, but even the situation of
the object is fickle. The object will not be there for all
eternity for us to be attracted to. As the mind changes
and progresses in the evolutionary process, the objects of
the world also change. We will not always have the same
thing to cling to. Therefore, subjectively and objectively
there is a mistake in the attachment of the mind to objects
of sense, and this attachment is the source of sorrow. That
psychological world created by the individual is called jiva
srishti, individual creation. This distinction was drawn in

the Fourth Chapter.
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The Fifth Chapter concentrated on the elucidation
of the four great sentences of the Upanishads: prajianam
brahma, aham brahmasmi, tat tvam asi, ayam atma brahma.
Prajiianam brahma: Consciousness is Brahman; the
ultimate nature of reality is Pure Consciousness. This is
the definition of Brahman as we have it in the Aitareya
Upanishad of the Rigveda. Aham brahmasmi: The
fundamental consciousness in us is identical with the
universal Consciousness. This is a statement that occurs
in the Brihadaranyaka Upanishad of the Yajurveda.
Tat tvam asi: Thou art that. This individual is basically
identical with the Absolute. This is a statement that
comes in the Chhandogya Upanishad of the Samaveda.
Ayam atma brahma: This Self is Brahman verily, basically,
fundamentally. This statement comes in the Mandukya
Upanishad of the Atharvaveda. This was the substance of
the Fifth Chapter.

It is when we enter the Sixth Chapter that we actually
wallow through a large body of thoughts right from the
subject of creation, which was compared to the process of
the painting of a picture. That is how the Sixth Chapter
started. We have a canvas, first of all, for the purpose of
painting, and then the canvas is stiffened with starch; that
is the second stage. Then on the stiffened cloth, outlines
are drawn for painting as the third stage. Lastly, ink is
filled in as the fourth stage.

So is creation. In the beginning, there was no creation.
The Absolute Being alone was. That background of
everything which is uncontaminated with the creative
process is Brahman, the Absolute Being. That wills to



372 COMMENTARY ON THE PANCHADASI

create, as it were. That willing process is something like
the stiffening of the universality of Consciousness, as
by starch the cloth is stiffened. That condition of the
concentration of the will of Brahman towards the future
creation is the state of Ishvara. The drawing of the outline
of the future creation is the state of the Hiranyagarbha-
tattva where, as in a dream, we see the objects of the world
faintly, but not clearly. The outline of the future creation
is seen in Hiranyagarbha-tattva. In Virat, the final form of
creation, the entire world occurs and variety is seen.

Now, the details in regard to this are the theme of
the Sixth Chapter. God, the world and the individual—
Ishvara, jagat and jiva—are the subject of this chapter.
Ishvara creates this world through His maya shakti, which
is another name for the pure sattva guna, the property
of the equilibrium of prakriti. Inasmuch as pure sattva is
universal in its nature, Brahman reflected in that sattva is
also universal. Therefore, Ishvara is universal; therefore,
He is also omniscient; therefore, He is also omnipotent.
But when the sattva of prakriti is submerged by the activity
of rajas and tamas, individuality crops up. Rajas is the
distracting power of prakriti. It divides things, one from
the other. So we are all divided. Each person is different
from every other person, and every atom is different from
every other atom. Segregation is the action of rajas.

This has been done; and so each one, each entity,
each item, thinks that it is different from the other.
On account of this division of consciousness, and the
feeling of individuality or isolation in each one, there
is a difficulty that arises spontaneously—namely, the
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impossibility to exist in a finite condition. The separation
causes the consciousness of finitude. Each one thinks,
“I am limited.” Now, who would like to be limited? It is
a sorrow to be in a state of limitation of freedom.
In order that this limitation can be made good, the
individual that is finite engages itself in certain actions by
which it comes in contact with the objects of the world
and creates a relative atmosphere of the inclusiveness
of objects with itself.

When we associate ourselves with people outside
or things in general in a social form, there is a false
appearance of our finitude getting expanded. We
feel more comfortable in a society, in a body of an
organisation, as a citizen of a nation, than when we are
totally individual. It does not mean that the nation or the
organisation has expanded our finitude. There is a false
feeling of security on account of an externalised or foisted
increase in the dimension of personality. Life is ultimately
a falsehood because of the false assurance given to us that
we are secure in this world by association with external
objects, persons and things, while we are totally insecure
finally. We are basically finite. This finitude does not go.
It cannot go by any kind of external contact. It can go
only by the internalisation of consciousness. The infinity
that we are asking for, the infinity that is the opposite of
the finitude that we are, is not outside; it is inside. It is in
Selthood, and therefore any kind of external contact does
not bring this security that we seek in this world.

The explanation of the nature of God’s creation
is over, and the nature of the jiva, or the individual, is
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taken up. It is tentatively mentioned that the mistake
of the individual, or the jiva, is to identify itself with its
personality, its individuality. This is the subject which we
were discussing till yesterday.

This individuality of ours is constituted of an
involvement of Consciousness in the five sheaths already
mentioned—causal, intellectual, mental, vital and
physical. The intellectual body is also the source of the
ego-consciousness, the consciousness of personality that
we entertain.

Aham vrtti ridam vrttih ityantah karanam dividha,
vijianam syadaham vrttih idam vrttir mano bhavet (70).
“I am” and “This is mine” are the two statements that
we generally make in respect of our life. The statement
“This is me” is made by the ego-consciousness, which is
operating through the intellect. The statement “This
is mine” is made by the mind, which is a secondary
instrument of the intellect. The mind is objective to the
intellect, or reason, in the same way as our property—the
ownership that we have in respect of things—is external
to our true being. The intellect is subjective, internal, to
the mind. I-ness comes first; mine-ness comes afterwards.

Aham pratyaya bijatvam idam vrtte riti sphutam, aviditva
svama tmanam bahyam vetti na tu kvacit (71). I-consciousness
comes first; all other consciousness of the world comes
afterwards. If we are not aware that we are existing, how
would we know that other things are existing? When we
wake up from deep sleep, sometimes we do not know
where we are. It takes a few moments for us to be aware
that we have woken up and we are self-conscious. When
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a person is in deep sleep and he wakes up, he takes a few
moments to know that he is existing at all. He is dozing,
very giddy, rubbing his eyes, and does not know that even
the body exists. Slowly, he becomes conscious that his
body is there. Afterwards, he slowly begins to perceive that
something is there outside. What is there outside is not
very clear at first, and then it becomes clear. It is a door
that is in front. Sometimes people who are in very deep
sleep cannot immediately know the direction of a door or
a window. When they wake up in the middle of the night,
if they want to go to the bathroom, for example, they hit
their head against the wall because they think it is a door.
Such is the effect of consciousness that is not there at all in
respect of the body.

Gradually, from I-consciousness, body-consciousness,
personality-consciousness, there is consciousness of
externality, of something being there. It is indistinct at
first, and afterwards we distinctly begin to perceive what
it is. This is the action of these two principles inside—the
intellect and the mind. After we know ourselves, we begin
to know that something is there outside.

Ksane ksane janma nasau aham vrtter mitau yatah,
vijiianam ksanikam tena svaprakasam svato miteh (72). The
intellect is a process, as Buddhist psychology tells us. It is
not an actual continuity as the flow of oil from a pot; it is
an apparent continuity. It is said that even the flame of a
lamp is not a solid mass. It is, as quantum physics tells us,
constituted of little packets of waves or particles. We do
not find continuity, in the sense of a solidity, in anything
in this world.
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Even the intellectual process is such a movement of
little bits of thought, ideation, moving in the direction
of a particular object or the world outside, and giving
the impression that there is a flow. Every minute there is
cessation of the earlier bit of ideation, and a new bit starts
manifesting itself, giving an impression of its connection
with the earlier bit, so that a continuity, or a chain of
thoughts, is maintained, though the chain is made up of
different links, one link being different from the other.

The self-consciousness of the intellect is not
actually the consciousness of the intellect by itself,
because anything that is made up of little bits cannot
be conscious of itself as indivisibility. Something else,
which is self-luminous, is at the back of it and gives it the
impression that it is self-conscious.

Vijiana maya koso’yam jiva ityagama jaguh, sarva
samsdra etasya janma nasa sukhd dikah (73). Scriptures and
certain philosophical thoughts affirm that the viinanamaya
kosha, the intellectual sheath, is the real jiva. What we call
individuality, personality, jiva-hood, is the name of this
intellectuality, this egoism, going together in a single
action. All samsara, world entanglement, is caused by this.
Birth and death are also caused by this consciousness of
the body, which is created by the intellectual identification
of the ego with the body. The whole entanglement is to be
attributed to this personality-consciousness.

Vijianam ksanikam natma vidyu dabhra nimesa vat,
anyasyad nupa labdhatvat sunyam madhyamika jaguh (74). As
it was already mentioned, this intellectual consciousness is
momentary. It is made up of bits of thought. Therefore, it
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cannot be identified with the Atman, which is indivisible.
It flashes forth like lightening in the sky, but it does not
stay there for a long time.

There are some people who feel that finally we enter
into a nothingness. If we go on abrogating all the sheaths,
including the causal sheath and the intellectual sheath,
what remains? If we disentangle ourselves from our
reason and understanding, what remains in us? We will
find that practically nothing is remaining there. We will
feel like a nihil, a zero, a darkness, a thoughtless vacuum.
This is what people say is nihil, or shunya. There is a school
of thought which holds that a vacuum is the ultimate
reality; everything is nothingness, finally. Their belief is
that the whole solid universe can ultimately be reduced to
nothingness by reduction of the effects into causes.

Asadevda mityada vidameva Srutam tatah, jiana jiieya
tmakam sarvam jagad bhranti prakalpitam (75). This
philosophy which holds that ultimately everything is
nihil quotes a peculiar scripture from the Upanishad
which says, “Nothingness was there, ultimately” When
the Upanishad says that nothingness was there, it does
not mean that really there was nothingness. It means
that the world was not there. The manifestation of names
and forms was not there at the beginning of creation.
Non-existence of the variety of creation in the form
of names and forms is called asat, or non-existence.
What was there in the beginning? Non-existence was
there. Non-existence does not mean non-existence
of everything. It is only the non-existence of variety,
creation, solidity, externality, name, form.
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The vacuous philosophers mistakenly conclude that
this statement means that nothing really exists, finally.
But it cannot be, because mere vacuum is inconceivable.
How can we know that nothing is there unless there
is somebody who knows that nothing is there? There
must be an awareness that nothing is there; therefore,
we cannot say that consciousness is also not there. The
statement that nothing is there finally is a statement
made by consciousness, and that itself cannot be nothing.
So the vacuous philosophy does not hold water. There is
something behind even the concept of nihil, or zero, and
that is the ‘“That which is’.

Niradhi sthana vibhranteh abhava datmano’stita,
Sunyasydpi sasaksitvat anyatha noktirasya te (76). There
must be a witnessing consciousness of even there being
nothing. If everything has gone, let it go. But somebody
should know that everything has gone. If there is nobody
to know that everything has gone, how would we say
that everything has gone? The statement is irrelevant.
There is a witness consciousness necessary to observe the
phenomenon of non-entity, even taking for granted that
the whole entire world can be reduced to nothingness one
day in the state of pralaya, or dissolution.

Anyo vijiiana mayata anandmaya antarah, asti tyevo
palabdhavya iti vaidika darsanam (77). The Mimamsa
doctrine is another school of thought which holds that
the intellect is not the final reality, and there is no use of
going on haranguing on the nature of the intellect or even
the concept of shunyatva, or nihil, which is untenable.
There is the causal sheath, or anandamaya kosha, which
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is the fundamental criterion of the individuality of a
person. That individuality is permanent. We need not
identify individuality with the intellect, the mind, the
senses, the prana and the body, but there is something
which is behind them that is the primary individuality,
called the anandamaya kosha. This is the doctrine of the
Mimamsakas, which we will take up afterwards.



>>Discourse 27«

CHAPTER SIX: VERSES 78-100

CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Anur mahan madhyamo veti evam tatrapi vadinah, bhaudha
vivadante hi Sruti yukti sama srayat (78). There is a lot of
controversy in regard to the definition of the Atman. It
does not mean that every school of thought holds the
same view. Some think the Atman is atomic in nature,
some feel it is universal in its nature, some feel that it is
medium-sized, etc. These are the various opinions held
by different systems of thinking.

Anum vadan tyanta ralah suksma nadi pracaratah,
romnah sahasra bhagena tulyasu praca ratyayam (79). The
doctrine which considers the Atman to be of the size of
an atom is called the Antarala doctrine. Because of the
fact that through the immensely large number of nerve
currents it moves in a very, very subtle form, it should be
considered as very subtle, very atomic indeed—because
in the Upanishads it is said that the Atman pervades the
whole body and penetrates through all the nerve currents
which are very subtle, and it is impossible to conceive the
subtlety of these. Therefore, it is possible, according to
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these people, that the Atman’s nature is minute, especially
as the Upanishads many times say it is subtle like an atom.

Anoraniya neso’nuh siiksmat sitksma taram tviti, anutva
mahuh Srutayah Sataso’tha sahasrasah (80). Smaller than
the atom, subtler than the minutest particle—such are the
scriptural statements of the Upanishads. These statements
make people feel that perhaps the Atman is atomic or
minute in size. The scriptural statement is quoted here.
Many are the scriptures and statements which make out
that the Atman is subtler than the subtlest, more minute
than the smallest conceivable particle of an atom; nothing
can be as subtle as that, and no atomic particle can be
smaller than that. This is corroborated by the Srutis, the
Upanishadic statements.

Balagra sata bhagasya satadha kalpitasya ca, bhago jivah
sa vijiieya iti cahd’para srutih (81). One of the statements in
the Upanishads is quoted here. If a hair is split lengthwise
a hundred times, one can imagine how fine it will be,
how subtle it will be. Sometimes the definition goes even
further than this. The little hair is split into a hundred
lengthwise pieces, and each of these one hundred pieces
is again split into one thousand pieces; through that the
Atman passes. Such is the jiva consciousness, impossible
to conceive in gross terms. This is a quotation from the
Upanishads.

Digambara madhya matvam ahura pada mastakam,
caitanya vydpti saradrsteh anakhagra srute rapi (82). In the
Brihadaranyaka Upanishad it is said that the Supreme
Being penetrates everything right from the head to the
foot, to the nail-ends; and also because of the pervasion of
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the consciousness through the whole body, it is supposed
to be as big as the body itself. It is of medium size. This is
one of the schools of Buddhism, called Digambara. Unless
the Atman is of the size of the body, it cannot envelop
the body and make the body get identified with itself
and also get itself identified with the body. We feel that
consciousness pervades the whole body, and we cannot
feel its presence outside; it is confined to the encasement
of the body. This is the reason why one is able to feel that
it is perhaps limited to the bodily structure only, and it is
of the size of the body.

Stksma nadi pracarastu suksmai ravayavair bhavet, sthiila
dehasya hasta bhyam karicuka pratimoka vat (83). Though
medium is the size of the Atman, as adumbrated by
thinkers of this kind, they also explain how it is possible
for a medium-sized Atman to enter into the minutest
subtle nadis. The comparison or illustration that they give
is that just as we thrust our hands into the sleeve of a shirt,
the Atman can enter into the little tiny nadis, or nerve
currents, in spite of the fact that it is medium in size.

Nyiinadhika Sariresu praveso’pi gamdgamaih, atmam
$anam bhavettena madhya matvarn viniscitam (84). It is also
believed that the Atman takes the size of whatever body it
identifies itself with. In ants, it is only of the size of an ant.
In other creatures, it is of the size of that kind of creature.
It can be as big as an elephant when it identifies itself with
an elephant, and it is of the size of the human body when
it is identified with the human body. Therefore, it has a
shape, or a size, which is not fixed. It expands or contracts
according to the identification which it establishes with
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the particular body into which it enters in various stages
in the processes of transmigratory life.

Samsasya ghata vannaso bhavatyeva tatha sati, krta
nasa’krta bhyaga mayoh ko varako bhavet (85). There is a
defect in all these doctrines because whether the Atman is
conceived as atomic in size, or medium, or very small—as
small as the size of the nerve currents—what follows from
this definition is that Consciousness becomes mortal; it
will perish. The Atman would be subject to destruction
if it is conceived as finite. Even if it is as large as an
elephant, it is finite nevertheless. It should not be limited
to any particular location. Finitude is the character of
anything outside which something exists. If the Atman
has something outside it, it would be finite, even if it is
as large as space itself. The consciousness of there being
something outside it will make it finite. Therefore, as
a pot breaks, the Atman also will break if, according to
these doctrines that have been adumbrated, it is regarded
as finite in its nature.

Also, perishability of the Atman is inconceivable
because the jiva would be destroyed; there would be no
beginning or end for it. Suddenly the jiva has assumed
a body for no reason whatsoever, because we have
assumed no prior existence on account of the finitude of
Consciousness. Also, all the good deeds that we have done
in this world will not be rewarded. We will die together
with the body, and all our good deeds will also perish if
the Atman is not to continue after the death of the body.

There is an explanation for the assumption of certain
particular bodies by different individuals, and why the
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experiences of people differ from one another and there is
an impulsion to do good actions in this world. Because of
these reasons, it is necessary to assume the prior existence
of the Atman, and also the posterior existence of it. If the
prior existence is not accepted, it would mean that people
are suffering or enjoying unnecessarily, for no reason
whatsoever. An effect will follow without a cause. And if
it does not exist after death, all our good deeds are futile.
Why should we work hard in this world if tomorrow we
are going to pass away, and if with our passing, all our
good deeds also pass? This predicament will follow on the
assumption of the finitude of the Atman; therefore, it has
to be considered as infinite in nature.

Tasma datma maha neva naivanur napi madhyamabh,
asasavat sarvagato niramsah Sruti sammatah (86).
Therefore, we refute all these doctrines mentioned earlier
and conclude that the Atman is endless, infinite, unending
and eternal in its nature. It is not atomic in size, nor is it
possible to say that it is of medium size. It is not of the
size of the body that it assumes. The Atman’s assumption
of the size of the body is an apparent predicament, as
space may appear to assume the shape of a pot in which it
appears to be located. All-pervading, like space, without
parts, is this Atman. This is declared by the Srutis, the
Vedas, and the Upanishads.

Ityuktva tadvisese tu bhaudha kalaham yayuh, acidripo’tha
cidripah cidacidripa ityapi (87). Even if it is granted that
the Atman is infinite, what is its essential characteristic?
Some say it is consciousness in its essentiality. Some say
consciousness is only a quality of the Atman, thereby
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concluding that the essential nature of the Atman is other
than consciousness. What is other than consciousness
would be unconsciousness. The Mimamsaka doctrine
of ritualism often holds this peculiar doctrine of
the unconscious nature of the Self and its assuming
consciousness only by coming in contact with the mind,
on account of karmas that it did in the past. Some say that
it is consciousness, some say it is unconsciousness, some
say it is a mixture of both. It has a quality of consciousness
as well as unconsciousness, as a firefly may sometimes
shine or sometimes not shine.

Prabhakara starkikasca prahu rasya cidatmatam, akasavat
dravyam dtma Sabda vat tad guna Scitih (88). Prabhakara
is a doctrine of Mimamsa. The Vedic ritualistic doctrine
is called Mimamsa. One school of these Mimamsakas
holds that consciousness is a quality or an attribute. It
is a spark of illumination that arises from the contact of
the Atman with the mind after it has taken birth through
the body. By itself, it is a universal unknowingness. The
Prabhakaras, or the Mimamsakas, consider the Atman as
also one of the substances, whereas the Vedanta does not
regard the Atman as a substance; it is not a thing at all.
As space has sound as its quality, these people consider
consciousness to be the quality of the Atman.

Iccha dvesa prayatnasca dharma dharmau sukha sukhe,
tat samska rasca tasaite guna Sciti vadi ritah (89). Not
only that, these Mimamsakas and Naiyayikas, logicians
of ancient times, have another doctrine of the nature of
the Atman, that it is practically the jiva, or the individual
consciousness, that they are speaking of, though they
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appear to be defining the Atman as such. Firstly, they
think that the Atman is a substance. Secondly, it is
believed by them that it is characterised by desires, love
and hatred, effort, consciousness of righteousness and
unrighteousness, and it experiences pleasure and pain. All
the properties that follow from such experience also are
considered as qualities of the Atman.

Actually, the Mimamsakas are mistaking the
individual self for the Universal Self. This definition of
the Atman having qualities such as desire, etc., cannot
apply to the Universal Being. So there is a confusion of
definition in the case of the Mimamsaka doctrine, which
has to be rejected.

Atmano manasa yoge svadrsta vasato gunah, jayante’tha
praliyante susupte’drsta samksayat (90). The Mimamsaka
doctrine is continued here. When the Atman comes in
contact with the mind on account of certain potencies
of the previous actions of earlier births continuing,
the consciousness comes in contact with the mind in
different ways so that sometimes it is very intelligent and
sometimes it is not intelligent. The increase or decrease
of the intelligence of people is attributed to the increase
or decrease in the virtuous deeds that they performed in
earlier days, and it is completely abolished, as it were, in
the state of deep sleep.

Citimatvat cetano’yam icchadvesa prayatna van, syat
dharma dharmayoh karta bhokta duhkhadi mattvatah (91).
Pure Consciousness, we have to repeat once again, is the
nature of the Atman. The Naiyayikas somehow add that
it has desire and also effort as part of its quality. There
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is experience of joy and sorrow; therefore, they think
that both the agency consciousness and the enjoyer
consciousness are to be attributed to the Atman only.

The Mimamsa doctrine is very much involved in
the concept of deeds—good deeds and bad deeds. The
whole of this doctrine is nothing but an expatiation of
what is goodness and what is badness, what is dharma,
what is adharma, etc. Righteous deeds produce a peculiar
transparent potency in a future birth, on account of
which consciousness comes in contact with the mind in
the form of a superior intelligence. It feels “I am doing”,
and it also feels “I am enjoying”. These doctrines also
attribute kartritva, or agency in action, and bhoktritva, or
the feeling of enjoyership of the fruits of action, to the
Atman which is otherwise universal in its nature.

Yatha'tra karma vasatah kada citkam sukhadikam,
tatha lokantare dehe karmane cchadi janyate (92). All the
happiness in this world, according to this doctrine, is like
a flash. It is momentary in its nature. Perpetual contact
with consciousness—that is to say, perpetual contact of the
Atman with the mind—is not possible because, according
to this doctrine, the contact is brought about by the effect
of karmas of the past. Inasmuch as a uniform type of
action is not performed by anyone in any particular birth,
it is not possible to expect that a uniform experience can
be had in the life that follows afterwards.

We do not have the same kind of experience every
day throughout our life. The argument of these doctrines
is that the variety that we pass through in experience in
this world is due to the variety of deeds that we did in
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the past, in earlier lives. Somehow or other, they do not
want to leave this doctrine of karma being the cause of
our experiences of every kind, identifying the whole
experience with the Pure Atman itself.

Evam ca sarvagasyapi sambhavetam gamagamau, karma
kandah samagro’tra pramana miti te'vadan (93). They are
called Karma Kandans. Purva Mimamsa is called Mimamsa
proper, and Uttara Mimamsa is also a Mimamsa by itself,
but it is also called by the name of Vedanta doctrine. Purva
Mimamsa is the theme that is discussed here.

The idea of this kind of definition of the Atman is
given by the Mimamsakas, who involve in the conclusion
that the all-pervading Atman also has coming and going.
Birth and death cannot be attributed to that which is
infinite in nature; and if we say that it is not infinite, it
will be perishable. The consequences of the assumption
of finitude of the Atman are very serious. What is the
seriousness? There would be finitude, and we cannot
explain how experiences originate at all without causes
behind them. Also, what it is that impels us to feel that
they will continue in the next birth?

Anandamaya kosSo yah susuptau pari Sisyate, aspasta cit
sa atmaisam pirva koso’sya te gunah (94). The Mimamsa
is once again taken up for discussion in some detail,
where the definition is that the anandamaya kosha is the
Atman, and not the physical body, not the vital, mental or
intellectual bodies. The Mimamsakas consider the causal
body as the Atman because it is more imperishable than
the other bodies, which are perishable. The anandamaya
kosha does not die even when the body dies.
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The anandamaya kosha also has a dual function to
perform: consciousness and unconsciousness. Only in
the state of deep sleep are we aware that there is such a
state as the causal body, the anandamaya kosha. It has the
characteristic of consciousness because we begin to realise
that we slept. We remember the fact of having slept the
previous day. Unless there was consciousness even in the
state of deep sleep, a memory of that experience would
not have been possible. So consciousness must have been
there. On the other hand, it is unconsciousness because
if consciousness had been really there, we would have
been aware of the fact of sleeping. So in the Mimamsaka
doctrine there is a dual function of consciousness—that
the anandamaya kosha sometimes acts as consciousness,
and sometimes as unconsciousness.

Gudham caitanyam utpreksya jada bodha svartipa tam,
atmano bruvate bhatta scit utprekso tthita smrteh (95).
Bhatta Mimamsakas hold that this Atman is hidden in
the anandamaya kosha, and its characteristic or quality is
both unconsciousness and consciousness, jada and bodha.
Jada means insentiency, and bodha is sentiency. Both these
qualities can be found as illustrated in the causal body,
manifested in the state of deep sleep.

Bhattas are Purva Mimamsakas of a different type.
There are two kinds of Mimamsa doctrines: Prabhakara
and Bhatta. The Bhatta doctrine says that consciousness is a
partial manifestation of the Atman, the other aspect being
unconsciousness. We need not go into all these details.

Jado bhutva tada’svapsam iti jadya smrtis tada, vina
jadyanu bhitim na kathaficid upapadyate (96). The
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consciousness of the fact of having slept is not there at the
time of sleeping. Therefore, that aspect which prevents us
from knowing the fact of sleeping is unconsciousness. But
the fact that we remember having slept shows that there
is consciousness—double consciousness. The Atman has
a double function. It can act as consciousness, and it can
also act as unconsciousness, as it happens in sleep.

Drastur drstera lopasca srutah suptau tasas tvayam,
aprakasa prakasa bhyam atma khadyota vat yutah (97).
There is a total misconstruing by these doctrines of certain
statements of the Upanishad, such as the Brihadaranyaka
statement where Yajnavalkya says, “It sees and it does not
see.” The idea behind this intriguing statement is that it
is Cosmic-consciousness; therefore, it sees everything.
“It does not see” means that there is no object in front of
it. When it says that the Atman does not see, it does not
mean that it is unconscious, as the Mimamsakas hold.
There is no question of it seeing everything, because it is
there everywhere. It is beholding itself. So Yajnavalkya
says, “While it sees, it sees not.” But the Mimamsakas
misconstrue this statement, like the Virochana doctrine
of the Chhandogya, and conclude that the seeing and the
not seeing definition of the Atman given by Yajnavalkya
in the Brihadaranyaka Upanishad is to be construed in the
sense of a double function of the Atman—consciousness
and unconsciousness—as was explained earlier.

Niram $asyo bhayat matvam na katharicit ghatisyate,
tena cidripa evatmeti ahuh sankhya vivekinah (98). Now
we cross over all this muddle of Nyaya, Vaisheshika,
Mimamsa, etc., empirical doctrines of philosophy, and
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come to the Samkhya, where we have a little room to
breathe.

The Samkhya doctrine rejects all these assumptions
of the Nyaya, the Vaisheshika and the Mimamsa. Because
of the fact of the partlessness or the impartite nature of
consciousness, the Samkhya avers that purusha is the
nature of consciousness. To the Samkhya doctrine,
purusha is the name of consciousness infinite; infinite
consciousness is purusha. Because of the infinitude, it
is not possible to say that it has two qualities. Infinite is
infinite always. It cannot be infinite sometimes and not
infinite at other times. Therefore, the doctrine that the
Atman is conscious sometimes and not conscious at other
times is erroneous. It is not correct.

From this we cannot conclude that consciousness is
absent or it is unconscious at that time. That argument
is not feasible here. The reason for our not knowing
that we are sleeping is another matter altogether, to be
discussed later on. The Samkhyas conclude that the
Atman being infinite, purusha being its nature, divisibility
of its substance cannot be accepted. Also, it cannot be
of two qualities at the same time—consciousness and
unconsciousness simultaneously. What is the nature of
the Atman, then? Chidrupa: Pure Consciousness is the
nature of the Atman. This has to be hammered into our
minds again and again, say the Samkhyavadins.

Jadyamsa prakrte ripam vikari trigunam cat tat, cito
bhogapa vargartham prakrtih sa pravartate (99). The
unconsciousness that we sometimes experience is not to
be attributed to the consciousness of the purusha. Prakriti,
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which has the qualities of sattva, rajas and tamas, with
which the consciousness of the purusha gets identified in
some mannetr, is the reason why we often feel unconscious,
distracted, etc. When the purusha consciousness somehow
or other is juxtaposed with the tamas or the inert quality
of prakriti, it appears as if there is no consciousness of
anything—as we have in deep sleep. But when the purusha
consciousness gets identified with the rajas or distracting
medium of prakriti, we run about here and there and we are
very active, busy people. It is only when the consciousness
is reflected through the sattva of prakriti that it becomes
transparent and all-knowing in its nature, and in that
condition it is called mahat by Samkhya philosophy.

The modifications that we experience in our life, all
the sufferings, all the changes that we undergo, are not
to be attributed to the universal Atman. What are these
changes, then? These changes are of prakriti—sattva, rajas,
tamas. Our body, all the five sheaths, are constituted only
of the three gunas of prakriti—sattva, rajas and tamas—in
various proportions. In a very concentrated proportion,
the three gunas constitute the physical body. In another
proportion, these gunas constitute the other bodies; and
all the five sheaths, which are the determining factors of
our individuality, are prakriti’s products.

In identifying itself with these five sheaths,
consciousness appears to be feeling, wrongly, that it
cannot know anything in sleep when it is identified with
the anandamaya kosha; and it feels that it is self-conscious,
or individuality consciousness is there, when it identifies
itself with the ego or the intellect. It has doubts and
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difficulties when it identifies itself with the mind. It feels
that it has vitality in the system when it is identified with
the breathing process. And when it is identified with the
physical body, it feels that it is this little tabernacle only.
Hence, we have to explain why such difficulty has arisen
for us. But we should not come to a sudden conclusion
that consciousness has two qualities, which is not a fact.
Cito bhogapa vargartham prakrtih sa pravartate: Prakriti
is a field of experience of the purusha. We are born into
this world for working out our karmas, and this world is
nothing but the field of prakriti’s three gunas in certain
proportions, in various permutations and combinations.
The three gunas of prakriti manifest themselves as this
solid world of experience, and this field of action has been
presented before us for the purpose of working out our
karmas—else, karmas cannot be worked out, because
the working out of a karma is nothing but passing
through certain experiences. Experience is possible only
when there is an environment or an atmosphere, and
atmosphere is nothing but the field of action, which is
prakriti. So prakriti constitutes the field of activity for the
experiences of the jiva that has performed various deeds
in the past and has to work out the effects of these deeds

in the present birth.
Asamgayah citer bandha moksau bheda grahan matau,

bandha mukti vyavasthartham pirvesa miva cid bhida (100).
Asanga is unattached. Consciousness is unattached. “This
infinite purusha is unattached,” says Yajnavalkya in the
Brihadaranyaka Upanishad. Therefore, the bondage and
liberation of that which is unattached is unthinkable.
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It is not the Absolute Brahman that is being born and
is dying. It is not the Infinite Consciousness that is in
bondage and seeks liberation. That which is bound and
which is seeking liberation is entangled Consciousness—
the very same Infinite that seems to be involved in the five
sheaths—due to which fact we appear to be individuals,
and due to which Consciousness itself appears to be
located in one part.
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CHAPTER SIX: VERSES 99-125

CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Jadyamsa prakrte ripam vikari trigunam cat tat, cito bhogapa
vargartham prakrtih sa pravartate (99). The doctrine of
the Samkhya posits two realities, purusha and prakriti—
purusha being universally conscious, and prakriti being
objectively active. Purusha is inactive consciousness, and
prakriti is unconscious activity.

The inert character of experience, the unconsciousness
that we sometimes experience in our life, is due to the
interference of the gunas of prakriti, which are three
in number: sattva, rajas and tamas. For the purpose
of bringing about experience in consciousness, or the
purusha, prakriti acts through its three gunas.

Asamgayah citer bandha moksau bheda grahan matau,
bandha mukti vyavasthartham piirvesa miva cid bhida
(100). Unattached is purusha consciousness—asanga. It
appears to be bound on account of its association with
prakriti. Consciousness and matter cannot get united,
being of dissimilar character. When it is difficult for the
experiencing consciousness to distinguish between its
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own experience and that which causes the experience,
bondage is caused. Bondage is caused by not distinguishing
between purusha and prakriti. Thus is the cause of bondage
and liberation. Bondage is the association of purusha with
prakriti; liberation is the dissociation of purusha from
prakriti. Both are eternal, both are universal, the difference
being that one is conscious and the other is unconscious.

Mahatah param avyaktam iti prakrti rucyate, Srutd
vasangatda tad vad asango hityatah sphuta (101). The
Samkhyas quote the Kathopanishad to prove that there
is such a thing called prakriti because the Kathopanishad
says that beyond the mahat-tattva, the cosmic intelligence,
there is another reality called avyakta (unmanifest), and
avyakta is identified with prakriti-tattva, whose existence
is thus proved in the light of these passages of the
Upanishad itself.

The Upanishad establishes the existence of both
purusha and prakriti when it says that there is an avyakta-
tattva—an unmanifest reality beyond the mahat-tattva—
as we have it in the Kathopanishad. It is proved that
prakriti is there. And when the other Upanishad says
that consciousness is unattached, asanga, the existence of
purusha is proved.

Cit sannidhau pravrttayah prakrter hi niyamakam, isvaram
bruvate yogdh sa jive bhyah parah Srutah (102). There is
no concept of Ishvara in the Samkhya philosophy. They
have only two realities: consciousness and matter. With
the manipulation of these two principles, everything
is explained. But the Yoga System of Patanjali brings in
Ishvara because it became difficult to find out how justice
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can be dispensed to the individuals, or the jivas, in regard
to their good deeds and bad deeds. Who will do it? Purusha
itself cannot do that because it is the doer of the deeds;
and prakriti cannot do it because it has no consciousness.
There is, therefore, the necessity for a third dispensing
judicious principle, which was established to be Ishvara
by the Yoga System. This Ishvara is superior to the jiva.
The Upanishad also establishes this statement in some
other way.

Pradhana ksetrajia patih gunesa iti hi Srutih,
aranyake’sambhramena hyantar yamyu papa ditah (103). In
the Svetasvatara Upanishad it is mentioned that God is
above pradhana and chetanya. Ishvara is superior to both
prakriti and the experiencing consciousness. Chetanya
is the experiencing consciousness, and pradhana is the
prakriti. Beyond both and superior to both is Ishvara;
thus, the Upanishad says. In the Antaryami Brahmana
of the Brihadaranyaka Upanishad, the glory of Ishvara is
described as the indwelling principle in all things.

Atrapi kalahayante vadinah svasva yukti bhih, vakya nyapi
yatha prajiiam dardhya yoda haranti hi (104). While the
existence of Ishvara is found to be unavoidable, and it is
necessary to accept the existence of Ishvara for obvious
reasons, the definition of Ishvara varies from one school
to another school.

Klesa karma vipdkai stad asayai rapya samyutah, pum
viseso bhavediso jiva vatso’pya sanga cit (105). This is the
definition of Ishvara according to the Yoga System of
Patanjali. Patanjali’s sutra is klesa karma vipaka asayaih
aparamrstah purusavisesah Isvarah (Y.S. 1.24): Ishvara is a
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special state of consciousness which is uncontaminated by
actions or their residues. No action will touch Ishvara, and
also the consequence of action will not have any impact
upon Him. For Ishvara there is no residual impression of
karma to be experienced as in the case of the jiva. Totally
independent and unconcerned is Ishvara; that is the
definition in the Yoga System.

Tathapi pum visesatvat ghatate’sya niyantrta, avyavasthau
bandha moksau dpateta mihanyatha (106). It is impossible to
get on without the concept of Ishvara. We see differences,
varieties, and unconnected things in the world, and these
differences have to be harmonised in a state of symmetrical
action; otherwise, the universe will become chaos. Even
our body is ruled by some central principle; otherwise,
the limbs of the body will not function harmoniously. The
whole universe will be in a state of confusion in one second
if there is no system and method of working and anything
can happen at any time, in any manner whatsoever. That
is not the case with the universe; and because of the
observation of method, symmetry and precision in the
working, and reliability in the function of nature, we have
to infer that there is some power that is operating behind
the natural functions.

Bhisa’smadi tyeva madau asangasya paratmanah,
Srutam tadyukta mapyasya klesa karmadya sanngamat (107).
The Kathopanishad also says bhayad asyagnis tapati,
bhayat tapati soryah (K.U. 2.3.3): By fear of that Being,
everything is automatically working. Oceans do not
overstep their limits, the sun does not fall on our heads,
and everything happens in a methodical way. We can



CHAPTER SIX: VERSES 99-125 399

know, to some extent, what will be the nature of things
tomorrow; otherwise, the next moment will be uncertain.
This determining factor of past, present and future in the
state of harmony and equilibrium is Ishvara.

Jivana mapya sangatvat klesadir na hyathdpi ca, viveka
grahatah klesa karmadi pragu di ritam (108). The individuals
also are basically, essentially, consciousness. They are
asanga, unattached; but because of the karmas in which
they are involved, good and bad deeds, their intellect gets
muddled. Their discrimination fails, and they cannot
distinguish between the consciousness of purusha and the
materiality of prakriti. Thus, they get bound.

Nitya jiana prayatneccha gund niSasya manvate,
asangasya niyantrtvam ayukta miti tarkikah (109).
Naiyayikas, Vaisheshikas, etc., are called Tarkikas, or
logicians. They say God has eternal knowledge and He
is engaged in eternal effort in maintaining this cosmos.
He has an eternal desire to see that everything goes on
in perfect order, and He has the eternal quality of being
fit to manage this universe. Such is God. Though He is
unattached and not connected to anything, He is the
controller of all beings. Without these qualities, God
would not be God.

A totally detached God, unconcerned with things as
Patanjali’s Yoga System would say, would have no arm to
reach the world. An extra-cosmic God cannot have cosmic
relations. Therefore, a God who is only an instrumental
cause with no material relationship to creation will not
be a proper restrainer of things. The concept of Ishvara
as totally detached, as propounded by Patanjali, cannot
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be regarded as a final definition because total detachment
of God from all that is in the form of the creation would
make Him unfit to govern the universe. So the Naiyayikas,
or the logicians, say that He has a connection, and total
detachment should not be attributed to Him.

Pum visesa tvama pyasya gunai reva na canyathad, satya
kamah satya sankalpa ityadi srutir jagau (110). Satya-
kama and satya-sankalpa are the attributes of God, as
we have it in the Chhandogya Upanishad. On account
of the qualities of prakriti associating themselves in a
particular manner, Ishvara is called purusha, not because
He is a male or a person like us, but because he is a pure
person, a pure individual; and the definition of this pure
individual, Absolute individual we may say, is in terms of
the three gunas.

He is satya-kama. His wishes are unobstructed.
If He thinks and wills, it must happen immediately.
That is called satya-kama. Satya-sankalpa is the will,
volition, which also has its immediate effect. If He
wishes something, it immediately happens. If He wills
something, it materialises itself all at once. Thus, the
Sruti, the Upanishad, says.

Nitya jiana dimatve’sya srsti reva sada bhavet,
hiranyagarbha iso’to linga dehena samyutah (111). There
are other people who say Ishvara, in the sense of the
definition that we have given of Him, cannot be regarded
as the creator of the world because Ishvara is the latency
of all future possibilities. Nothing is manifest in Ishvara.
Hence, if that condition of the unmanifest state of all
things is to be regarded as the cause of the world, there
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would be a sudden emergence of every kind of thing in the
form of creation, while creation is not such an emergence.

A select particular variety from the total ocean of
potentials in Ishvara becomes the cause of this particular
universe. It does not mean that God can create only
this kind of universe and not any other kind. There are
potentials for an infinite number of varieties of universes
in Ishvara’s bosom. So if Ishvara suddenly, from out of
Himself, becomes the creator of the cosmos, we do not
know what kind of thing will come out. This is why
certain thinkers feel that Ishvara should not be considered
as the creator of the universe, and that Hiranyagarbha
should be considered as the creator of the universe.

Hiranyagarbha i$o’to linga dehena samuktah: Cosmic
linga-deha, or subtle body, is called Hiranyagarbha.
Hiranyagarbha is the specified outline, the determined
portion of the large sea of potentials in Ishvara; therefore,
only a particular universe can be manifest, and not
anything and everything. Hiranyagarbha worshippers
conclude that Ishvara by Himself in His essential universal
potential nature should not be regarded as the direct
creator, and that Hiranyagarbha as a specified director of
the universe should be regarded as the creator.

Udgitha brahmane tasya mahdatmyamati vistrtam,
linga satve'pi jivatvam ndasya karmadya bhavatah (112).
The Udgitha Brahmana is a particular passage in the
Brahmana portions of the Vedas where Hiranyagarbha,
maha-prana or cosmic prana, is glorified in abundant ways.
It shows that Hiranyagarbha does exist, and He should be
considered as the creator of all beings.
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Even if there is a subtlety of the body of Hiranyagarbha,
He should not be identified with any particular individual.
He is not a jiva, because Hiranyagarbha has no karma. The
karma potentials do not act on Ishvara or Hiranyagarbha
because Hiranyagarbha and Ishvara are universal beings,
and universality cannot work or act in any particular
direction of the objects of senses. Hence, they are free from
the botheration of karmaphala, or the effects of actions.

Sthila deham vina linga deho na kvapi drsyate, vairajo deha
iSo’tah sarvato masta kadi man (113). There are others who
feel they have never seen the subtle body becoming the
cause of anything at all. Have we seen the subtle body of
a carpenter manufacturing furniture? It is the gross body;
the actual body of the carpenter manifests itself. Any
action in this world, whatever it be, is the outcome of the
physical body of somebody working. Have we seen merely
a subtle body working? Therefore, Hiranyagarbha, as a
subtle potential of the cosmos, should not be regarded as
direct creator of the universe. Virat is the creator because
He is the cosmic physical body.

Sahasrasirsa purusah (P.S. 1.1). Everywhere are
the eyes, everywhere is the head, everywhere are the
limbs. These are the descriptions of Virat, the cosmic
manifestation as we have it described in the Eleventh
Chapter of the Bhagavadgita. This Virat, the cosmic body,
should be regarded as the real creator of the universe—
not Hiranyagarbha—because a mere subtle body cannot
directly act on the physical universe. Virat, who is the
physical universe animated by consciousness, should be
regarded as the cause of the physical universe.
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Sahasra S$irse tyevam ca visvata Scaksu rityapi, Sruti
mityahu ranisam visva rtpasya cinta kah (114). Sahasrasirsa
purusah, say the Rigveda and the Yajurveda. Such a
great purusha, with all eyes, with all ears everywhere,
does exist; and the Rigveda also says that all hands, all
feet, all eyes are spread out of this Great Being. Such
definitions apply to the Virat-purusha, the Vaishvanara,
who should be considered as the creator of the universe.
In the Rudradhaya of the Yajurveda we also have a variety
of cosmically oriented descriptions of God; therefore,
the Vishvarupa becomes a fitted instrument for the
manifestation of this cosmic physicality.

Sarvatah pani padatve krmyade rapi cesata, tatas catur
mukho deva eveso netarah puman (115). Others say that
neither Hiranyagarbha nor Virat is the creator of the
universe. What is the use of saying that He has many eyes,
many ears, etc.? That is not a great point because creativity
requires a particular attention on specific details. Viratis not
specific, but general consciousness, as is Hiranyagarbha.
General consciousness cannot create specific objects.
Particular things in the world, with all the variety that they
have, cannot be attributed to a general creative principle.
Therefore, not even Virat should be regarded as the real
creator—not Ishvara, not Hiranyagarbha, not Virat, but
Brahma, the four-headed Being who has the specific
consciousness of what is going to be created. That Brahma,
one of the trinity of Brahma, Vishnu, Siva, hailed in the
Puranas as the real creator of things, should be regarded
as the true creator. Tatas catur mukho deva eveso netarah
puman: Four-headed Brahma is the real God.
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Putrartham tamupasina eva mahuh praja patih, praja
asrjatetyadi srutim coda harantyami (116). Many scriptures
proclaim the greatness of Prajapati, Brahma, as the
creator. For the sake of prosperity, progeny, wealth and
long life, etc., people ofter prayers and perform tapas for
darshan of this great being, this Brahma. The Upanishads
themselves, the scripture itself, should be regarded as
authority enough to show that Brahma is the creator of
the universe—not Ishvara, Hiranyagarbha, Virat, etc.

Visnor nabheh samud bhiitah vedhah kamalaja statah,
visnu revesa ityahuh loke bhdaga vata janah (117). But there
are others who think that Brahma cannot be regarded as
the final creator because Brahma came from the navel
of Vishnu. This is the Puranic description. Narayana,
Vishnu, was the original being. He was sleeping on the
cosmic waters at the end of the dissolution of the universe,
and from his navel a cosmic lotus emerged on which
Brahma was seated. Therefore, Brahma is a manifestation
from Narayana, Vishnu. Vishnu is the cause of Brahma,
so how could we say that Brahma is the final creator? The
Vaishnavas say Vishnu is the creator; Narayana is the
creator because He is the source of Brahma.

Sivasya pada vanvestum $arngya Saktastatah Sivah, iso
na visnu rityahuh Saiva dgama maninah (118). Saivas,
worshippers of Lord Siva, say Vishnu cannot be regarded
as the creator of the universe. Siva is the creator because
there is a story that Lord Siva appeared as a column
of light which ran from the nether regions up to the
heavens. Vishnu and Brahma tried to locate the origin or

the beginning of this column of light, and Vishnu found
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that it was not possible to locate it. Inasmuch as Vishnu
could not locate the origin of this column of light which
was Lord Siva, we cannot regard Vishnu as the creator of
the universe. Siva is All-in-All. Therefore, Saivas come
into force here.

Puratrayam sdadayitum vighnesam so’pya pujayat,
vinayakam prahu risam ganapatya mate ratah (119). Even
Siva is not the original creator. This is what the devotees
of Ganapati or Ganesha say, because when Lord Siva had
to go to war against the Tripura demons, he worshipped
Ganesha first. But for that worship, he would not have
succeeded in winning victory over the Tripuras. Ganesha
is always worshipped first, and all the other gods come
afterwards. Hence, Ganesha, and not any other being—
not Brahma, Vishnu, Siva—should be regarded as the
Supreme Being. This is the opinion of the Ganapati
worshippers.

Eva manya sva sva praksabhi madnena nyatha’nyatha,
mantrartha vadakalpadi  nasritya  pratipedire  (120).
Thus, there are hundreds and hundreds of varieties of
arguments and definitions of what God could be. These
definitions pertain to the way in which people think, their
predilections, their limitations, their religious proclivities,
their cultural backgrounds. All these things decide the
concept of God in the minds of people.

Nobody can define God impersonally without some
prejudice. These prejudices arise on account of various
conditioning factors in which people live, geographically,
culturally, historically, etc. And one can quote anything in
support of one’s own opinion. This scripture says this, that
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scripture says that, all the Vedas say that, the Siva Purana
says that, the Bible says this and the Koran says that. Well,
they may all be saying different things; therefore, are we
to conclude that there are varieties of gods, many gods?
How can we reconcile these various concepts? Here is a
quandary about the definition of Ishvara.

Antaryamina madrabhya stha varantesa vadinah, santya
S$vatthar kavamsadeh kuladaivata darsanat (121). There are
people who worship anything and everything as an object
of their religious adoration. Right from the indwelling
Universality, right through to Ishvara, Hiranyagarbha,
Virat, Brahma, Vishnu, Siva, Ganapati, there are people
who also worship even trees such as the asvattha or
bamboo, or anything whatsoever, even a little stone, as
a deity determining the welfare of one’s family. There is
nothing that people do not worship and regard as final, a
symbol of their own God.

Tattva niscaya kamena nydya gama vicarindm, ekaiva
pratipattih syat sa’pyatra sphuta mucyate (122). But we have
to come to some conclusion. We cannot go on wading
through this tangle of definitions, and we shall try to give
a most reasonable definition of Ishvara, or God, with no
detriment to the definitions given by different religions of
the world.

Mayam tu prakrtim vidyan mayinam tu mahesvaram,
asya vayava bhitaistu vyaptam sarva midam jagat (123).
The Svetasvatara Upanishad is quoted here, in this verse.
Prakriti should be considered as maya. Maya should be
considered as prakriti, which is the objective power of
God; and the wielder of this prakriti or maya is mayi,
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that is Maheshvara, the Supreme Lord. All this universe
is studded in the cosmic body of this Being as pearls or
beads are studded or linked through a thread in a garland.

The entire cosmos is organically related to God. He is
not extra-cosmic or outside the world, uncontaminated
or unconnected. The very cosmos is His body. The very
intelligence that pervades the cosmos is God, Ishvara.
There is no God outside the universe, transcendentally,
unless of course we also accept the immanence of God
at the same time. Because God is not exhausted in the
creation of the world, we call Him transcendent; but
because He is also immanently present in every little
thing, we call Him immanent. He is everywhere in the
universe, and yet beyond the universe. God is therefore
both immanent and transcendent at the same time.

Iti Srutyanu sarena nydyyo nirnaya isvare, tatha satya
virodhah syat sthavarantesa vadinam (124). Inasmuch as
everything in the universe is pervaded by God, there
is no harm in people taking up any particular item in
the universe as their object. We can reach the Absolute
through any item in the world because when we touch
anything in the world, we are actually touching a part
of God, whatever that object be. It may be inanimate
or animate, as the case may be; it does not matter. Even
inanimate objects cannot exist unless the existence of
Ishvara is there at the back.

So there is no objection to people worshipping God
in various ways according to their own predilections,
provided that they honestly believe that this is the final

God and they do not have any distractions in their mind
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carrying them away in some other direction. The defect
in meditation is not the choice of the object, because any
object is very good. The defect is in the movement of the
mind in another direction altogether than towards the
object of meditation.

Maya ceyam tamo riipa tapaniye tadiranat, anubhttim
tatra manam prati jajiie Srutih svayam (125). Prakriti and
maya, which is the power of God which He wields in
His omnipotence, it was said, this maya is essentially
tamo-rupa, darkness in nature, because when the gunas
of prakriti or maya are not disturbed in the process of
creation, they remain in a state of harmony. In this
state of harmony, sattva does not specifically manifest
itself; therefore, there is no illumination at all. The
cosmic condition of dissolution of the universe, where
nothing is specifically visible, is one of darkness because
tamas predominates there. So maya can be regarded as
essentially inert, dark, and obstructive to light.

Where does it exist? We can know it in our own
experience in the state of deep sleep. Why do we not know
anything in the state of deep sleep? What is the obstacle?
That obstacle is the darkness characteristic of this maya
tattva operating in our own individual case also, in the
state of deep sleep.



>>Discourse 29«
CHAPTER SIX: VERSES 125-153

CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Maya ceyam tamo ripa tapaniye tadiranat, anubhtitim tatra
manar prati jajiie Srutih svayam (125). There is a power of
Ishvara which is known as maya, which manifests itself
as avidya in the human individual. It cannot be described
in ordinary language, it cannot be established by logic or
argument, and it cannot be proved or disproved. Such a
peculiar phenomenon is this shakti, and the only proof of
its existence is one’s own experience.

For instance, in the state of deep sleep we have an
experience of there being such a thing as darkness, an
enveloping power which prevents Consciousness from
knowing itself and from knowing anything else. By any
other proof, we cannot establish its existence. Everyone
knows that such a thing is there; for what reason, no one
can understand. There is an inability of one’s knowing
one’s own self even in the state of deep sleep. Let alone
knowing other things, we cannot know even our own self.
Such an obscuring of Consciousness in the individual is
the work of avidya, and cosmically it is known as maya.

409
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Jadam mohatmakam tat ca ityanubhavayati Srutih, abala
gopam spastatvat anyantyam tasya sa’bravit (126). This
is the definition of maya that is given in the Tapaniya
Upanishad and in other Upanishads. Maya is inert in
its nature. It covers Consciousness in a tamasic way;
therefore, it is defined as jada, or unconscious, and is
deluding in its character. It is not merely inert in the
sense of an obscuration of Consciousness; it also confuses
by the presentation of illusions in front of us, such as
the varieties of forms and distinctions of things in the
world—one differing from the other in every way, causing
distraction of Consciousness in respect of this variety of
things, and making one believe that there is something
outside.

This is the work of maya. It does not allow us to be
conscious of the universality of God. It compels us to
know what is un-God—the anti-Christ, as they call it—
which is the consciousness of objects rather than the
consciousness of a universal subject. Everyone knows that
it exists by direct experience. Even children know it.

Acidatma ghatadinam yat svartipam jadam hi tat, yatra
kunthi, bhaved buddhih sa moha iti laukikah (127). People say
that inertness is that peculiar feature where consciousness
is never manifest in any way whatsoever—as, for instance,
we do not see consciousness manifest in a clay pot. Where
the intellect fails to understand the actual position and we
face a dark wall, as it were, in front of us in understanding
anything whatsoever—logic fails, understanding does
not work any more—that state is a kind of manifestation
of maya.
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There are things in the world which cannotbe properly
understood. Any amount of argument will not bring us to
any conclusion. Cause and effect relationship, the origin
of things, the reason for bondage and liberation—all
these are questions which are beyond the human intellect.
Reason is not to be applied here, where the subject of
discussion is something that is prior to the manifestation
of reason itself. The question “Why?” arises on account
of an affirmation of the duality of cause and effect and the
seer and the seen. Having already run into the duality of
the seer and the seen, which is really not there, we raise a
question as to why it originated. That will be like begging
the question. Hence, this noumenon cannot be explained
except by direct experience.

Ittham laukika drstyaitat sarvai rapyanu bhtyate, yukti
drstyd tvanir vacyam nasada siditi Sruteh (128). Ordinary
people with their worldly understanding can say only this
much about maya, that we cannot understand what it is.
Yet, we experience that something is there. Everybody
has some occasion when they say, “I cannot understand
this. It is beyond me.” Everyone has to say this some
time or the other. Something prevents us from knowing
features correctly and compels us to say, “Oh, it is beyond
me. I cannot understand.” That moha shakti, that deluding
factor, is the maya shakti of God.

It is indescribable if we try to understand it by logic.
It is like darkness. We cannot say whether darkness is
existing there as a substance or whether it is not there.
We cannot say darkness is something like an object; we
cannot touch it. But it is so very deeply and concretely
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present in front of us that we seem to be seeing it. We are
seeing darkness. Actually, we are seeing the absence of
light. It is a negative perception that is taking place. We
are not seeing anything that is particularly, specifically
there. Darkness is not seen, just as the blueness in the sky
is not seen. There is no blueness in the sky. It is a peculiar
phenomenon of the action of light that causes a colour of
the sky to be seen by us in perception. So is the case with
the definition of super-intellectual phenomena.

Nasada sit vibha tatvat no sada sicca badhanat, vidya
drstya srutam tuccham tasya nitya nirvrttitah (129). There is
a great mantra of the Rigveda, called the Nasadiya Sukta,
which says a non-existence was not there.

Now, for instance, in deep sleep we cannot say that
ignorance was non-existent, because we can experience
ignorance there. As it is a factor that is a content of actual
experience by someone, we cannot call it non-existent
because it is experienced. Nor can we say it really exists,
because it is refuted on awakening. When consciousness
manifests itself properly, this ignorance is dispelled.
We cannot say that it is existing there. As it is subject
to sublation, it cannot be said to be existing. But as it is
daily experienced by people, it also cannot be said to
be non-existing. Vidya drstya srutam tuccham tasya nitya
nirvrttitah: Only in the light of great knowledge, spiritual
illumination, it flees completely, as darkness flees before
the rising sun.

Tuccha’nirvacaniya ca vastavi cetyasau tridha, jieya
madya tribhir bodhaih Srauta yauktika laukikaih (130). There
are three definitions of maya: tuccha, nirvachaniya and
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vastavi. For some people, maya is non-existent. For some
people, it is indescribable. For some people, it is very
real. For totally ignorant mortals, it is very real indeed.
This world is very real. Attachment to things is also very
real. Desire for things is very real. Entanglement is very
real; freedom from entanglement is also a real aspiration
in us. All things look real. The creation of the world also
is very real. This is the definition of maya by an ignorant
person.

But for a logician, a philosopher, it is an intellectual
full stop. He cannot say anything as to what it is. It is
an indescribable thing; neither is it existing, nor is it
non-existing. It cannot be said to be non-existing because
it is experienced in the form of ignorance of things.
It also cannot be called existing because it vanishes in
Self-realisation. This is the philosopher’s definition. But
for the person who has actually entered into the nature of
Brahman, it does not exist, tuccha. Futile, meaningless, is
its existence.

JAeya maya tribhir bodhaih srauta yauktika laukikaih:
To the person who is endowed with the wisdom of the
Veda, it is tuccha; for the logician, it is nirvachaniya; for the
laukika, or the worldly man, it is vastavi, or very real.

Asya sattvama sattvam ca jagato darsaya tyasau, prasara
ndcca sankocat yathd citra pata statha (131). It can manifest
the world and also withdraw the world. It unfolds the
world and also enfolds the world. As a painted picture
drawn on a canvas can be made visible or invisible by
opening or folding the canvas, so does maya play with
this creation. It can fold it up and then not allow it to be
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seen by anyone, or it can unfold it and we will see all the
variety here.

Asvantantra hi maya syat apratiter vina citim, svatantra’pi
tathaiva syat asangasya nyatha krteh (132). It does not exist
independently because if it exists totally independently, it
will be a contender to Brahman. It cannot be experienced
unless there is a consciousness that experiences it.
Inasmuch as it is dependent on consciousness, it cannot
enjoy an independent existence.

It appears to be sometimes independent because
it has the capacity to twist consciousness into the
belief of things which are not really there; unattached
consciousness, asangatata, is made to believe that it is
attached. Consciousness cannot be attached to anything
because it is not of the nature of any substance or object.
Attachment is possible only if there is something in the
object of attachment, a character which is similar to
consciousness. But that consciousness which is of the
nature of pure subjectivity cannot be expected to become
an object of itself. It is like one thing becoming another
thing—consciousness becoming an object, or thought
becoming matter. Therefore, from one point of view, it is
totally dependent on consciousness. On the other hand,
it sometimes appears to be very independent, causing the
mischief of the externalisation of consciousness.

Kutastha sanga matmanam jagattvena karoti sq,
cidabhdasa svariipena jivesa vapi nirmame (133). The
Kutastha Chaitanya, which is the deepest Atman in us, is
bewildered by the perception of the world caused by this

action of maya. It causes a distinction between Ishvara
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and jiva. Cosmically, it veils Brahman, and that reflected
Brahman Consciousness in the veil is called Ishvara.
It also causes the jiva consciousness in us, which is the
product of its being a medium through rajas and tamas for
the reflection of the very same Brahman. False distinction
is created by the external and the internal, between the
macrocosmic and the microcosmic, Ishvara and jiva.

Kutastha ~manupa drutya karoti jagada dikam,
durghataika vidha yinyam mdyayam ka camat krtih (134).
The Kutastha Chaitanya creates the world without
affecting Consciousness, really speaking. It may appear
that Consciousness is affected by the perception of things,
but actually it is not so affected. If there had been a real
change in Consciousness in the perception of an object,
that change would be permanent. Bondage also would
be there forever and there would be no hope of salvation.
The fact that freedom of Consciousness in its universal
state can be experienced one day or the other shows that
Consciousness was never non-universal. It was always
universal, and it falsely appeared to be limited to certain
particular conditions.

Durghataika vidha yinyam mayayam ka camat krtih:
What is the name of maya? Mystery. Actually, maya does
not exist as an object. It is only a word that we use to
describe a peculiar difficulty. Maya is a difficulty that we
are facing, and difficulty is not an object. It is a situation.
It is a consciousness, an apprehension of a condition
taking place, an inability on our part to know the relation
between appearance and reality. That inability is itself
maya. We are unable to distinguish between appearance
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and reality or ascertain the relation between appearance
and reality. This difficulty, this inability, is maya, but it
does not exist like a thing hanging on a tree. It is not an
external object.

Dravatvam udake vahndu ausnyam kathinyam asmani,
mayayam durghatatvam ca svatah siddhyati nanyatah (135).
The liquidity that we see in water, the heat that we see
in fire, and the various characters that we see attached to
things, these are the manifestations of maya itself, because
when we reduce the effects to their original causes, these
characters vanish. We can reduce water to its original
cause, and we will find that it is not liquid. Fire is only a
friction that is created by the particles moving intensely at
high velocity. Solidity can be converted into energy by the
transference of property. Yet, when we perceive a thing
with our own eyes, the thing appears to be quite different
from what it is essentially in its basic substantiality. As
long as people do not know what this mystery is, so long
people are entangled in this world. Nobody can know
what this maya is.

Na vetti loko yavattam saksat tavat camat krtim, dhatte
manasi pascat tu mayai setyupa Samyati (136). The
Bhagavadgita says daivi hy esa gunamayi mama mayd
duratyaya, mam eva ye prapadyante mdyam etam taranti te
(B.G. 7.14): This maya is a mysterious power wielded by
God Himself, and therefore it is as difficult to understand
as God Himself is difficult to understand. As long as this
unintelligible, ununderstandable mystery takes hold of
a person, he suffers. And one does not know what really
is there—na vetti. But once it is known by the flash of
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the light of Consciousness, it subsides. This arising and
subsiding is also a mystery by itself.

Prasaranti hi codyani jagat vastutva vadisu, na codaniyam
mdyamam tasyda Scodyaika rupatah (137). People put all
kinds of questions about maya. Does it reside in Brahman
or does it reside outside Brahman? Does it exist prior to
Brahman or does it exist posterior to Brahman? Does it
exist far away from Brahman or near to Brahman? Is it
identical with it or is it separate from it? These questions
should not be raised because it is like asking whether
a problem before us is a part of us or is outside us. We
cannot say anything about it because it is not actually
there, though it is perceived as some thing or object.
It is a situation that is created in the consciousness, and
therefore we cannot raise questions as to where it is
located. It is not located anywhere, yet it is experienced.

Codye’pi yadi codyam syat tvaccodye codyate maya,
pariharyam tata$ codyam na punah prati codyatam (138).
The question cannot be questioned. Maya itself is a great
question mark, and we are putting a question about it.
As the question itself cannot be questioned, the reason
for the appearance of maya cannot be queried. I can ask
how this question arose and who raises the question, etc.,
but the question will not be answered because there is a
reason for raising that question and there also is a reason
for making that statement.

Pariharyam tatas codyam na punah prati codyatam. Do
not raise the question again, because the very process of
questioning is involved in the untenable doctrine of cause-
and-effect relationships, which by themselves do not exist.
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Visma yaika Sarirayd mdydya Scodya riipatah, anvesyah
pariharo’sya buddhimat bhih prayatnatah (139). In the
Yoga Vasishtha, Rama is said to have raised a question
to Vasishtha, the sage: “How did maya come?” “You are
asking how did maya come? Don’t ask me,” is Vasishtha’s
reply. “Don’t ask me how it came. Ask how you can get
over it. I can give you suggestions which are of practical
utility to you in overcoming this problem, but you should
not ask as to how it arose.” The same thing is quoted here.
Wonder is this maya, and its nature cannot be ascertained,
but we can consider the ways and means of overcoming it
in our daily spiritual meditations.

Mayatva meva nisceyam iti cet tarhi niscinu, loka prasiddha
mayaya laksanam yat tadi ksyatam (140). If we say we have
to deeply consider the pros and cons of the arising of maya,
we can go on arguing like that. This kind of problem that
we are posing intellectually is also a part of maya itself.
It presents a situation which cannot be understood, and
then it compels us to raise a question as to how it arose,
not permitting us to get an answer to it. Such is the work
of maya. It compels the question to arise but will not allow
us to answer it.

Na nirtipayitum Sakya vispastam bhasate ca yad, sa
madyetindra jaladau lokah samprati pedire (141). Nobody can
clearly say as to what it is, though it is visible to the eyes,
like a magician’s performance. We can see the magician’s
performance. Very clearly we can see it in a solid form. But
how did it arise? From nowhere something is projected
by the magician. How does he effect it? This we cannot
understand. ‘Magic’ is the word that is used to describe
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what maya is. It is a trick, as it were, of consciousness, and
tricks cannot be explained logically. It is a sleight of hand,
as they say.

Spastam bhati jagaccedam asakyam tannirtupanam, maya
mayam jagattasmat iksasva paksa patatah (142). Very
clearly we can see the world, but we cannot say how it
came, from where it arose and what its real cause is. There
our intellect ceases to function. We can only be contented
by the conviction that it is beyond us.

Nirtupayitu marabdhe nikhilai rapi panditaih, ajianam
purata stesam bhati kaksasu kasucit (143). In ancient days
there were many learned people who tried to understand
what this maya is. They wrote many books but came to no
conclusion finally, because all intellectual processes which
endeavour to understand this mystery arise on account
of the existence of this mystery itself. Maya cannot be
questioned, because the very process of questioning is
caused by maya itself. And when they try to understand
it, they face a thick curtain in front of them as ajnana,
an impossibility to understand. Everybody has failed in
properly explaining how this world came.

Dehendri yadayo bhava viryenot paditah katham, katham
va tatra caitanyarm ityukte te kimuttaram (144). We see that
a little drop of liquid-like substance manifests itself into
a baby, and then we see that it walks with two legs and
appears to be a totally independent and important entity
in this world, while its origin is so very mysterious. How
can we explain this great wonder?

Viryasyaiva svabhava $cet katham tadviditam tvayaq,
anvaya vyatirekau yau bhagnau tau vandhya viryatah
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(145). We cannot say how consciousness enters into this
substance. Sometimes it enters, and sometimes it does
not enter and we find the birth of the child does not take
place as expected. We have only to say that we do not
understand.

Na janami kimapyetad ityante Saranam tava, ata eva
mahanto’sya pravadanti ndra jalatam (146). Indrajala is
the magic of Indra. He can conjure up appearances.
Brahman, like Indra, conjures up this world. What do we
say about it? Na janami kimapyetad: 1 do not understand
what is happening; I am bewildered. How does the
magician suddenly project a solid substance in front of us?
He throws up a rope and climbs up to heaven. How is it
possible? We can see it, but our seeing it is not a proof of
its existence. What a wonder!

Etasmat kimivendra jala maparam yad garbha vasa
sthitam, retas cetati hasta mastaka pada prod bhtita nanan
kiram, paryayena Ssisutva yauvana jara vesai ranekair
vrtam, pasya tyatti Srnoti jighrati tatha gaccha tyatha
gacchati (147). What a wonder! What can be a greater
wonder than this peculiar phenomenon, for instance,
that some mysterious thing that appears to be inside
the womb of the mother begins to assume intelligence
and starts moving? How does it move? From where has
the intelligence come? Nobody knows from where the
intelligence arose and started making it move about. And
then it manifests certain limbs—head, hands, feet. Like
tendrils of a plant manifesting shoots in different ways,
the limbs of the little would-be baby start projecting
themselves.
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How does this happen? Who is the cause behind
this? What kind of intelligence is there to see that only a
requisite number of limbs and only in a particular manner
should be manifested? Afterwards, what happens? It
grows into a little baby, and it becomes a young person; it
becomes old, and it passes through all sorts of experiences
in this world. It eats, it sees, it hears, it smells, it goes
and comes. What is this that is happening? From where
has this little phenomenon cropped up suddenly? From
unknown sources it has come, and to unknown sources
it vanishes. Its peculiar phenomenon-like existence in
this world is only for a few years, but it vainly puts on
the contour of something great and important. Such
is human life. What can be a greater wonder than this?
Etasmat kimivendra jala maparam: What can be a greater
magic or a wonder than this little explanation of human
life itself?

Dehavad vata dhandadau suvicarya vilokyatam, kva dhana
kurta va vrksah tasmat mayeti niscinu (148). Have you seen
a banyan tree? Have you seen a seed of a banyan tree,
how small it is? You cannot even see it with your eyes.
In that littlest of tiny particles, a seed of the banyan tree,
is hiddenly present in that mighty giant that shakes up
buildings with its roots. What a wonder! How can we
explain that a mighty giant rises up from this little seed?
Where is the place for that tree to sit inside that seed? Can
we apply our reason and give a satisfactory answer? A
wonder indeed is this also; a great miracle it is.

Nirukta vabhimanam ye dadhate tarkika dayah, harsa
misra dibhi stet u khandandadau susiksitah (149). Logicians
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still persist in arguing, and want to somehow or other
satisfy themselves that things can be explained by mere
argument only. That all logic is finally futile has been
established by great thinkers like Sri Harsha, who wrote
a masterly logical text called Khandana Khanda Khadya.
He refutes all the validity of logical arguments presented
by logicians, or the Naiyayikas and the Vaisheshikas. You
may say anything, but there is a defect in your saying. You
may try to prove anything, but there is also some defect
in that proof. And if you say “Your finding a defect in me
also is full of defect”, he accepts that also, so that there is
nothing that can be clearly said in this world. Thus, all
logical arguments are set aside, and what this two-volume
book finally says is that we can say nothing except that we
know that nothing can be known.

We can know that nothing can be; that is the only
certainty, and any other thing cannot be known.
Only consciousness remains. Sri Harsha establishes the
unitary nature of consciousness by refuting every kind
of argument of the logicians. Khandandadau susiksitah:
Khandana is the name of the book. Khanda-khadya
means sweetmeat, and khandana means refutation. It is
the sweetmeat of refutation. Such a difficult language it
is that nobody can understand what he is saying. And
he mentions in one place, “Deliberately I have made
this book immensely difficult for people to understand
so that fools who think that they are wise may not
touch it”

Acintyah khalu ye bhava na tamstarkesu yojayet, acintya
racanda ruparn manasa’pi jagat khalu (150). Therefore,
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do not be proud in this world; do not be so proud as to
imagine that you can answer every question. Even by the
furthest stretch of the imagination, you cannot know how
this world came. Why do you argue unnecessarily?

Acintya racana Sakti bijam madyeti niscinu, madya
bijam  tadevaikam susupta vanubhuyate (151). This
indescribability, as has been mentioned already, is maya.
It is not existing anywhere as something solid, like an
object, but it is there as a tremendous problem before us
which we cannot easily face.

The seed of this maya is experienced every day in
the state of deep sleep. We cannot see maya with our
eyes, but we can feel it in one condition at least, in deep
sleep. We do not know what is happening to us. We go to
sleep every day without bothering as to what is actually
happening and why it happens. Why is it necessary for us
to sleep every day? It is as important as life and death. We
may have nothing but a good sleep, and that is enough.
But if we have everything else minus sleep, it is like hell,
or worse than hell.

What is the importance of sleep? This, logic cannot
explain. We enter into our deepest source in the state of
deep sleep, and in all other conditions of dream, waking,
etc., we come out of our real nature and become other
than what we are. We become a not-self, an artificial
self, a false self, in perceptions that we have in dream and
waking. It is only in sleep that we really become what we
are. That is why we are so happy. To be one’s own self is
really a great thing, and to be other than one’s self is the
sorrow of life.
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Jagrat svapna jagat tatra linam bija iva drumah, tasma
dasesa jagatah vasana starta samsthitah (152). As the whole
banyan tree can be said to be inherently, potentially
present in the little seed, waking and dream experience is
hidden in deep sleep. All the causes that are responsible
for our dreaming and waking experience are potentially
present in sleep. Because every kind of cause is present
there, we are unable to locate that distinction between one
and the other, so it looks like a homogeneous darkness.
Everything is heaped up in a hodgepodge manner.
Therefore, it is impossible to decipher any particular vritti
distinctly. The distinctness of vrittis, or mental functions,
arises only in dream and waking; this distinctness vanishes
and everything becomes indistinct in sleep. That is why
the intellect does not function there. And so, intellectual
consciousness not being there, and no other consciousness
being with us, we know nothing there. All the potentials
for creation cosmically can be found in maya, and all the
potentials for human experience can be found in the state
of deep sleep.

Ya buddhi vasana stasu caitanyam prati bimbati,
meghakasa vada spasta cidabhdaso’nu miyatam (153). As
particles of water constitute a cloud, little particles of
ideation constitute our intellect; and through this screen
of water particles of intellectual ideation, consciousness
reflects itself and then presents the variety of this world,
as we can have a kind of false variety made visible if we
put on glasses which are broken or dented.

Sunlight is vaguely and indistinctly seen when clouds
are covering the sky, and sometimes we can see varieties
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of colours and features falsely imputed or transferred
to the existence of the sun on account of the movement
of clouds. We have seen that when a cloud is moving, it
looks as if the moon is moving. If we go on looking at the
moon on a bright night when clouds are there, we will see
that the moon is moving a little. The moon is not moving;
the clouds are moving.

This is what happens to us when we intellectually
perceive this world which is, after all, a water-particle-like
screen through which the Consciousness of the Kutastha
manifests itself. We are muddled in our perception on
account of the identification of Consciousness with the
intellect. The intellect is also not a solid substance. It is
made up of little bits.

Even thought is not a solid substance. It is made up of
little bits of thinking process. They are so many in number
and they are so consecutively arranged, with such rapidity
of movement, that it looks as if we have one solid mind.
Actually, it is chanchala; movement is its nature, fickle is
its essentiality. It is made up of little particles. As threads
constitute the cloth, little mental functions constitute
what is called the psyche. We are always restless on
account of there being no internal solidity in us. We feel
very unhappy, as if we are moving but not really existing.
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CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Sabhasa meva tadbijam dhirtpena prarohati, ato buddhau
cidabhaso vispasta prati bhasate (154). Maya bhasena
jivesau karotiti Srutau Srutam, meghakasa jalakasa iva tau
suvyavas thitau (155). Meghavad vartate maya megha sthita
tusaravat, dhivasana scidabhasah tusarastha khavat sthitah
(156). Maya dhina Scidabhdsah Srutau mayi mahesvarah,
antaryami ca sarvajfio jaga dyonih sa eva hi (157). Ishvara is
the origin of the universe; He is the source of all things.
He works through His maya shakti, and He is glorified in
the scriptures as Maheshvara, the Lord of all beings. He
is called Antaryami, the Indweller of all, the Knower of
everything. Such is Ishvara, as glorified in the Upanishads
and all the scriptures.

Sausupta mananda mayam prakra myaivam Srutir jagau,
esa sarvesvara iti so’yam vedokta isvarah (158). In the
Mandukya Upanishad, the glory of this Great Being
is sung in such words as: esa sarvesvara, esa sarvajiiah,
eso’ntaryami, esa (Ma.U. 6). Such are the words of the
Mandukya Upanishad. The bliss of the sleep experience

426
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is a fraction, as it were, of the bliss of God. There is a
tremendous difference between the cosmical causal
condition of Ishvara and the individual causal condition
of avidya experienced by everyone in the state of
deep sleep.

While maya is the medium through which Ishvara
manifests Himself as the omniscient and omnipotent
ruler, the jiva, under the subjection of the rajasic and
tamasic qualities predominant in avidya, is subject to
avidya. In that state of deep sleep, which is the causal
condition of individuality, we know nothing, whereas
Ishvara, through maya, which is the causal condition of
the universe, knows everything. There is a topsy-turvy
experience in the state of the jiva, notwithstanding the fact
it was in a causal condition; and Ishvara is also in a state
of causal condition. The difference is that Ishvara’s causal
condition is determined by sattva guna—the pure sattva
transparency quality or property of prakriti—whereas in
the case of the jiva, or the individual, rajas and tamas are
the medium. This is the difference between Ishvara and
jiva. Ishvara knows everything; jiva knows nothing.

Sarvajiiatvadike tasya naiva viprati padyatam, Srautar
thasya vitarkyatvat mdyayam sarva sambhavat (159).
Scripture is the authority for the assuming of the existence
of a Great Being like Ishvara. Physically with the eyes,
we cannot see such a Being. Even intellectually, it is
difficult to ascertain the real character of Ishvara because
the intellect, being a medium of individual perception
accustomed to reports received through the sense organs,
is not competent enough to fathom the depths of that
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which is super-individual, universal. The individual
intellect cannot think of universality. Whenever we try to
think of the Universal, it looks like an abstract something,
whereas the objects of the world look very concrete. But
the reverse is the case, in fact. The Universal is the real
concrete existence which manifests itself—or rather,
appears as the visible objects of the world.

Ayam yat srjate viSvam tadanya thayitum puman, na ko’pi
Saktas tenayam sarvesvara itiritah (160). Why is He called
sarveshvara? Why is God called omnipotent? It is because
what He has created, He has created forever, and nobody
can change it. We cannot change even a little leaf in a
tree; it has to be there in the manner it has been created
by God. Even a hair on our body cannot be changed. Our
every wink is counted by that Great Being. Whatever He
has willed, He has willed forever, and nobody can amend
it or change the constitution of God.

In the Ishavasya Upanishad there is a famous
statement in this regard. Yathatathyato'rthan vyadadhdc
chasvatibhyas samabhyah (Isa.U. 8). When God willed this
universe, He has willed it in such perfection, going to
such extreme detail, that for eternity there is no necessity
to change the law that He has established. All the future
occurrences, events and possibilities are already known to
Him prior to the act of creation, so something else cannot
suddenly take place tomorrow. The determining will of
Ishvara is so powerful that until the end of creation no
amendment of its constitution is essential, and nobody
can interfere with it. Therefore, He is called all-knowing
and also all-powerful—sarvesvara itiritah.
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Asesa prani buddhinam vdsana statra samsthitah, tabhih
krodi krtari sarvam tena sarvajiia iritah (161). All-knowing
He is. Every bit of process that is taking place in the
universe is a content of His immediate awareness. The
littlest events, the most insignificant occurrences in
the world are known to Him directly in immediate
perception. The knowledge of Ishvara, or the wisdom of
God, is not attained by successive inferences or arguments.
It is a process of immediate apprehension. Identity-
consciousness is the nature of this perception of Ishvara.

The evolution of the cosmos and the events in history
are immediate contents of Ishvara’s consciousness. All
the impressions of the intellects of people—asesa prani
buddhinam vasana—all the impressions, or the vasanas as
they are called, the vague potentials of future action in the
individuals deposited in their intellect and in their causal
body, are all included in the body of Ishvara. Everybody’s
intellect is clubbed together into an integrated whole
in the supreme intellect of Ishvara Himself. And all the
individuals are strung on His body, as the cells of the
body are strung in the personality of individuals. As
various minute particles of self constitute the body and
they cannot stand outside the body of an individual, so
nothing in this world can stand outside Him. He is the
saririn, or the Universally-embodied, and everything else
is the sarira, or the body of Ishvara.

Therefore, on account of His being an inclusive factor
of all the events taking place even in the brains and the
intellects of people, there is nothing that He does not
know. Not only does He know what we are thinking, He
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also knows what we are going to think tomorrow. Even
the future is known to Him in immediate presence. All
the future for us is an immediate presence for Him. There
is no future or past for God; it is an eternal present. That
is the difference between ordinary individuals, jivas, and
Ishvara, the all-knowing Being.

Vasananam paroksatvat sarvajiatvam na hi ksyate, sarva
buddhisu tad drstva vasand svanu miyatam (162). We may be
under the impression that the impressions created by the
actions of jivas and deposited in their intellects have their
potency only for future action, and that at present their
futurity cannot be known. That may be the case with
people like us. We cannot know what are the impressions
embedded in our own intellects, and perhaps many of
us cannot know what we are going to think tomorrow.
Suddenly thoughts will arise on account of occurrences of
events in the world, and so on. But not so is the case of
Ishvara.

There is no futurity and there is no potentiality; it is
an actuality for everything. For Ishvara, everything is an
actuality, and nothing is latent or potential in His case.
For us it may be a potential for future action; for Him
it is a direct experience of what is taking place just now,
because what is going to take place even millions of years
afterwards is an act of knowledge to Him just now. For
Him, millions of years afterwards are like just now. The
future also becomes the present in the case of Ishvara.
That is why He is called the All-knower.

Vijidna maya mukhyesu kosSesva nyatra caiva hi,
antasti sthan yamayati tenan tarya mitam vrajet (163). In



CHAPTER SIX: VERSES 154-174 431

the Brihadaranyaka Upanishad there is a marvellous
description of the Antaryami, or the indwelling spirit.
We can read it by heart, as a mantra japa—so puritying,
so ennobling and touching is the description of God’s
immanency in this great section of the Brihadaranyaka
Upanishad called the Antaryami Brahmana.

Within everything is God—not only within the
objects of the world, but also within even the sheaths of
the body. Within the physical body, vital body, mental
body, intellectual body, causal body, within our mind,
within our intellect, within our ego, He is present as an
immanent controller. He regulates the operation of even
the intellects of people. And we cannot think in any
manner which is opposed to or contrary to the Will that
He has exercised at the beginning of creation. Therefore,
He is called the immanent principle, not only controlling
the world from outside as the Creator, but also restraining
us from inside even in the act of our thinking and
reasoning. Nothing outside Him can be; and nobody can
interfere with His action and His will.

Buddhau tistha nnantaro’sya dhiya niksyasca dhi vapuh,
dhiya mantar yamayatiti evam vedena ghositam (164). ‘Veda’
here represents the Upanishad, the Brihadaranyaka
Upanishad particularly. Inside the buddhi, or the intellect,
God is sitting as the intelligence in the intellect. The
intellect is different from the intelligence that is inside
it. The intellect is the sheath or the body of psychic
function through which intelligence is manifest. That
intelligence belongs to Ishvara Himself, God Himself. It
manifests itself through the peculiar structure of human
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individuality, which is the intellect, and within the
intellect He seats Himself. Seated inside the intellect of
all beings, He controls their movements. But the intellect
cannot know Him. The intellect can function only in the
light of the reflection of that intelligence through it, but it
cannot go back to its cause.

We are intelligent, but we cannot know why we
are intelligent. Intelligence is a principle that is prior
to the act of intelligent understanding. As the effect
cannot know the cause, we as individuals working only
through the intellect cannot know from where we get the
intelligence because we cannot see our own backs. Thus is
Ishvara seated in the intellect and the reason of all people,
unknown to the intellect and the reason. The reason also
must be reasonable. Why should it be reasonable?

We say, “This does not stand to reason.” But why
should anything stand to reason? That also must have a
reason behind it. Why should rationality be respected?
Because there is reason behind the respect that we have to
give to rationality. What is the reason? What is the reason
behind the goodness of reason and the applicability
of reason? That is beyond us, because the impelling
force which compels us to accept reason is something
beyond reason itself. That is the universal Consciousness
operating, into which we cannot properly probe for the
same reason that the effect cannot know the cause. God is
the reason behind the rationality of things.

Tantuh pate sthito yadvad upadana taya tatha, sarvo
padana ripatvat sarvatra yama vasthitah (165). Ishvara is
also the material cause of creation. His very substance
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is the substance of this world. As threads are the very
substance of the cloth, Ishvara’s existence is the very
substance of everything in creation. He is the material of
the very manifestation of this world, as threads are the
material of this cloth. As threads are immanent in the
cloth—they pervade the whole cloth and the cloth is not
outside the threads, the thread itself is the cloth—so is the
case with Ishvara. He permeates the world. He does not
stand outside the world. He is the material cause of the
world. Verily, He Himself is the world.

Pata dapyantara stantuh tanto rapyamsu rantarah,
antaratvasya visrantih yatra savanu miyatam (166). Internal
to the cloth is the thread. Internal to the thread is the
fibre. What is there internal to the fibre? Minute particles
of cotton. What is there internal to the minute particles
of cotton? Go on investigating like this into the deeper
constitution of this cloth. Go on and on, investigating
deeper and deeper into the original cause of this cloth.
Where the intellect fails to go further and we have
reached the last limit of our understanding beyond which
our mind cannot go into the substance of the very cloth
itself, there Ishvara arises.

Where intellect fails, religion commences, as they say.
Religion begins where the intellect fails. As long as the
intellect is active, religion is inactive; it will not work. So
religion is nothing but the acceptance of God’s existence
from the bottom of one’s heart. There intellectual activity
completely ceases. The cause of causes, the ultimate
cause, behind which there cannot be any other cause—
that is Ishvara, the All-knowing Being.
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Dvitranta ratvaka ksandm darsane’pyaya mantarah, na
viksyate tato yukti Srutir bhyameva nirnayah (167). We will
find that we cannot apply our intellect to finding out the
cause of even the cloth itself. What is the substance out of
which the cloth is made? We will find our brain ceases to
work when we go on investigating into the ultimate cause
of even the particles of fibre, which is the cotton of which
the cloth is made.

What are these particles made of? We may say they
are made from atoms. What are the atoms made of?
Nobody knows. They are certain energy constitutions.
What is this energy made of? Nobody knows. We are
arguing from effect to cause; but effect, however much
it may try to touch the cause, cannot touch it as long as it
remains as an effect. That is to say, as long as we remain
as individual observers and thinkers, independent of
the cosmic whole, we shall not succeed in entering into
the ultimate cause of things. Only scripture and higher
reason are our aid here.

Pata riipena samsthanat patas tantor vapur yatha, sarva
ripena samsthanat sarvam asya vapus tatha (168). Because
of the fact that threads constitute the cloth, we say cloth is
the body of the threads. Threads have assumed the form
of the cloth. In the same way, we may say, as God, Ishvara,
constitutes the inner essence of all things, He exists in
every form. We can say that the world is His body. As the
cloth is the body of the threads, the universe is the body
of Ishvara. Such analogy is very near what we can make
out in regard to the relationship of effect and cause, the
world and Ishvara.
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There is something more about Ishvara than what
we can make out from this illustration. Analogies are
analogies, after all. They cannot be the ultimate truth;
they give some symptom of what the truth can be.

Tantoh sankoca vistara calanadau patas tatha, avasya
meva bhavati na svatantryam pate mandk (169). Whatever
happens to the threads will happen to the cloth. The cloth
has no independent existence. If the threads shrink, the
cloth shrinks; if the threads expand for any reason, the
cloth expands; and if the threads start shaking, the whole
cloth also shakes. There is no independence for the cloth,
it being totally dependent on its inner constituents.

In the same way, tatha'ntar yamyayam yatra yaya
vasanaya yatha, vikriyeta tathd’'vasyam bhavateva na
samsayah (170). This analogy also applies to the world
and Ishvara. The world changes only according to the
change instituted by the will of Ishvara, who is the inner
constituent of the forms of the world. The evolution of
the cosmos, as we hear it said—the processes of human
history, the occurrences in nature, the coming and going
of things, birth and death, joy and sorrow, every blessed
thing in this universe—is something that happens to
things in this world, just as something may happen to the
cloth on account of occurrences in the threads.

The will of Ishvara, which has the knowledge of past,
present and future, decides that something has to take
place in the interest of the total universe. Its interest is not
only for particular persons. God does not exist for one
person’s welfare and for the harm of somebody else. The
interest of God is universal, as the organism of the human
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personality has the interest of the total well-being of the
personality. There is no partiality in respect of any limb
of the body, or the organism.

Tragedies and comedies, rises and falls of empires,
kings going to dust, emperors vanishing into a condition of
beggary, unthinkable occurrences in the world, mysteries
and wonders, thunderstorms and cyclones and droughts—
nobody can imagine what kind of things these are, how
they appear and why they appear. We cannot understand
what is the cause behind all these things because we think
in terms of space-time, and sometimes we think in such
narrow limits of nation, community, village, family, etc.
The whole of the universe is not before our eyes.

But Ishvara has the whole universe before Him. And
in the interest of the stability of the cosmos, to maintain
the organism of the structure which He has willed
in His original concept of creation, He sees that the
balance is maintained. Sudden shake-ups can take place
in history—natural history as well as human history.
There is no pleasure and pain, good and bad, necessary
and unnecessary, etc., as we conceive them, in the mind
of Ishvara because His thought is a total thought, and
therefore any kind of partial intervention from the
social, economic or ethical side cannot apply to Ishvara.
Ishvara is not a social individual, He is not an economic
unit, and He is not an ethical person. These laws apply
only to human beings. He is a universal integration, to
which we cannot apply any norm of human conduct. His
will changes the whole cosmos as a change in the threads
changes the entire cloth.
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I$varah sarva bhitanam hrd-dese’rjuna tisthati, bhramayan
sarva-bhitani yantra riudhani mayaya (171). This verse is
lifted bodily from the Bhagavadgita. Bhagavan Sri Krishna
speaks to Arjuna in the Bhagavadgita. What does he say?
“Hey Arjuna, Ishvara, the Lord, is within the heart of all
beings.” Operating from within the heart of everyone,
He works the future and destiny of everyone, forcing all
individuals to move as if they are mounted on a moving
wheel. Compulsorily we are put under subjection to certain
experiences in the world, as that which is caught up in the
movement of a mechanical wheel has no independence
whatsoever; and we move together with the movement of
the wheel because we are stuck in the wheel.

Here the wheel is nothing but the will of Ishvara,
and He mounts every individual on that machine, as it
were, which is His will, in such a powerful way that there
seems to be no personal choice for jivas. They are stuck in
it. Like a fly that is stuck in a moving wheel goes round
and round with the wheel and cannot get out because
of the force of the wheel, so we are stuck, as it were, in
this wheel of movement of the whole structure of things,
which is decided by the will of Ishvara. He does this work
by being seated in the heart of everybody. From within us
He is working and compelling us to think in a particular
manner, and also forcing us to do certain actions in the
way that they are necessary for the balance of the cosmos.

Sarva bhutani vijiana mayaste hrdaye sthitah, tadupadana
bhiitesah tatra vikriyate khalu (172). Within the intellect
is Ishvara seated; and all individuals can be regarded as
modifications of the form of the intellect. Our actions and
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our thoughts are the ways in which the intellect operates.
Our life is controlled by the way in which we think and
act, and our thoughts are decided by the intellectual
illumination, the degree of illumination that we are
endowed with. As this degree varies from individual
to individual, the way in which people manifest their
personality also changes.

Everybody in the world does not behave in the same
way, as we know very well. Even the variety of this
behaviour of individuals through their vijnana, or their
intellect, is willed by Ishvara. If I behave in one way and
you behave in another way, it is also willed by Him for a
certain purpose. The purpose of God is beyond human
reason. We cannot question why. Sometimes we do
question why this should happen. We say, “Why should
the waves rise up twenty feet high and then destroy large
areas of Andhra Pradesh and Orissa? This should not
have happened.” But God says it should happen, for some
reason which is not our business to question. God knows
what it is.

Dehadi panjaram yantram taddaroho’bhimanita, vihita
prati siddhesu pravrttir bhramanam bhavet (173). This
wheel, this machine, is this body itself, actually speaking.
Dehadi parijaram yantram: He is working through this
body of our individuality. He is sitting on it as somebody
is riding on a horse; and as is the control exercised by the
rider of the horse, so is the movement of the horse. Thus,
on this horse-like machine which is this body, the Lord
seems to be riding and pressing forward the direction of
the movement of this machine. Wherever the stirrups hit
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the horse, in that direction the horse moves. The reins
are also controlled by the rider of the horse. He pulls the
reins in a certain manner and the horse turns his neck
and runs in that particular direction. We are like that. We
may be horses on which God is riding, or we may call it
a machine which is operated by God. In either case, we
seem to be helpless, finally.

Does God do bad actions and good actions? Nothing
of the kind is applicable to God because goodness and
badness are ethical concepts which are socially oriented to
a large extent, which way of thinking is not applicable to
Ishvara. Ishvara is a Unitary Being, and social laws cannot
apply to God. Our constitutions of political government,
etc., should not be applied there because these laws are
valid only so long as we live as individuals in a social body.
God is not a social body; He is an integrated existence.
Indivisibility is the nature of God, whereas divisibility is
the nature of human organisations.

Therefore, do not apply any of our laws there. It
is better to keep quiet and accept what is happening,
because our reason cannot plumb into the depths of the
action of that which is totally integrated and indivisible,
while we are accustomed to thinking only in terms of the
body and human relations—even going to such crude
concepts as economics determining human values. There
are philosophies in this world which conclude that the
destiny of man is in economic conditions, which is the last
step that wrong philosophy can take.

Vijidna maya ripena tat pravrtti svartipatah, svasaktyeso
vikriyat mdyaya bhramanarn hi tat (174). The work of God
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through the intellects of people is a very peculiar mode
of His operation. He does not contradict the potentials
that are already present in the form of karmas. God is
like sunlight, to give an example, which allows the actions
in the world according to the potencies of different
individualities—such as the growth of a plant from a seed,
the movement of an animal in the forest, the work of
people in the world, and any kind of activity in which we
are engaged. Everything in the world is controlled by the
light of the sun to a large extent, perhaps in every way,
yet the sun does not directly interfere in the operations
carried on by individuals, whatever be those operations.

In one way, without the sunlight, without any heat,
without the sun’s existence, life itself would be impossible.
Yet, the modifications of individuals in the form of
activity, etc., cannot be imputed to Ishvara—or to the sun,
in the case of this analogy. In the same way, everything
is controlled by the determining will of Ishvara operating
through the intellect, viinanamaya; yet, He stands apart.
We will be given justice in the form of the deserts that
we deserve.

Justice is the nature of God. He is not partial. He acts
as an impersonal justice. ‘Impersonal’ justice is the
word that is to be used in respect of God—no partiality
whatsoever. He has no friend and no enemy and,
therefore, we should not apply our human feelings of
prejudice, like and dislike, etc., in the case of judging what
is happening in the world through the will of God.



>>Discourse 31«
CHAPTER SIX: VERSES 175-186

CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Antaryamayati tyuktyd’yame varthah srutau srutah, prthivya
disu sarvatra nyayo’yam yojyatam dhiya (175). The Internal
Ruler is Ishvara, known as Antaryami. Internal to all things
is His seat. He is seated within the intellect of people and
regulates even the understanding of all jivas, individuals.
This is what was mentioned in the earlier verse.

Now it is said, in light of the Antaryami Brahmana
description of the Brihadaranyaka Upanishad, that
internal to everything is Ishvara—internal to all
things conceivable, not merely the intellect of people:
antaryamayati. Yah prthivim antaro yamayati (B.U. 3.7.3)
says the Brihadaranyaka Upanishad: He who is within this
earth and regulates the movement of the earth, He whom
the earth does not know, but who regulates the earth and
is the soul of the very earth—that is the Antaryamin.

Similar is the statement in respect of many other
things also. He who is in the sun, but whom the sun does
not know, who being within the sun, regulates the sun, He
is the Antaryamin, the Inner Controller of all beings. He

441
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who is within wind, He who is within fire, He who is within
water, He who is within space, He who is within time, but
whom no one knows, that is the Inner Controller of all,
the Antaryamin, the Inner Regulator and the Restrainer
of all beings. This is from the Brihadaranyaka Upanishad.

Janami dharam na ca me pravrttih janamya dharmam na
ca me nivrttih, kendpi devena hrdi sthitena yatha niyukto’smi
tatha karomi (176). This verse is apparently quoted
from the Mahabharata and is generally attributed to
Duryodhana. Duryodhana said, it seems, “I know what
is right, but I shall not pursue it; and I know what is not
right, but I pursue it. Something inside me propels me
to act in this particular manner. That is why I behave in
this way.”

This something that propels a person to act in
a particular manner is the Antaryamin. Now, the
propulsion of the Antaryamin, or Ishvara, is neither
in a good direction nor in a bad direction. The engine
of a car has no direction to move; it is the wheels that
determine which direction the car is to take. The engine
is something like the Inner Controller and regulates the
movement of the vehicle, but the direction in which it has
to move depends upon the structure of the wheels. In a
similar manner, the Inner Controller, Ishvara, works in an
impersonal, regulative, orderly manner, but the goodness
or the badness of it, the direction in which the movement
takes place, depends upon the medium through which
the Lord operates.

The medium may be an individual human being, it
may be a saint or it may be a god, and according to the
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individuality, the structure of the personality, the makeup
of the thing concerned, the action will manifest itself.
Electricity is like the inner controller of certain activities.
It can burn, it can move, and it can freeze. In a refrigerator,
electricity freezes. In a stove, electricity burns. In a
railway train, electricity moves. Now, electricity itself
does not perform any such operation of freezing, etc. The
inner force that is necessary for these functions to take
place is provided by the electrical current, but the manner
in which the effect is produced depends upon the medium
through which it passes. So God may work through
Duryodhana or Arjuna, or it may be through anybody
else. The matter is entirely dependent upon the medium
of expression.

Narthah purusa kdreneti eva ma Sankyatam yatah, i$ah
purusa karasya ripenapi vivartate (177). Does it mean then
that human beings have no free will? All this that has been
said up to this time in so many verses appears to drive us
to a conclusion that everything is done by Ishvara and we
have no free will. Is it so?

We should not say that there is no free will, because it
is the will of Ishvara that works as free will in individuals.
When the universal will of Ishvara passes through the
human individuality, through the medium of the intellect
of the individual, it becomes effort. The manner in which
Ishvara’s will works through you or me is called effort. So
there is effort, and yet that effort is propelled by Ishvara’s
will. Unless He wills, even effort is not possible.

So effort is there, and yet it is not there. In two
different ways we can conceive this proposition. The
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consciousness of agency in action is called effort, and
this agency is attributable to the intellect of human
beings. Egoism is associated with intellect. Wherever
there is intellect there is also ego, and when the cover
of understanding, intelligence, which is really Ishvara’s
nature, passes through this intellect, it assumes agency by
itself. The work of Ishvara is appropriated to itself by the
ego and it begins to feel that it is doing the action. Action
is done by Ishvara, but the ego feels that it is doing it.
That feeling of the ego is the reason for there being such
a thing called effort. Now, whether there is effort or not,
it is up to anyone to decide. Ishvara Himself appears as
human effort.

Idrg bodhe nesvarasya pravrttir maiva varyatam, tathapi
Sasya bodhena svatma sarigatva dhijanih (178). The effort
of human individuals does not in any way limit the
omnipotence of Ishvara. It does not mean that we have
free will and we can do whatever we like, contradicting
the original will of Ishvara. That is not possible. The
original will is the final determining factor, and our free
will is a concession given only to the extent of the ability
exercised by our reason; beyond that, the free will also is
absent. It is a limited freedom.

The moment we realise the dependence of even
human effort on Ishvara’s will, we find ourselves detached
completely from every kind of thing in the world. Our
attachment arises on account of assuming a wholesale
agency of action on our behalf and minding not there
being anything that is universally operative everywhere.
Once it is realised that even our agency, the spirit of
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agency or the sense of agency in action—or Kkartritva
bhavana, as it is called—is only an appropriation by the
ego of the personality of what actually is done by Ishvara
Himself, detachment takes place immediately. When
we know that whatever we are doing is actually done by
Ishvara Himself, our egoism ceases, and attachment also
goes with it.

The knowledge of this truth is itself the freedom
and liberation of the jiva. Liberation takes place the
moment we realise that God does everything and there
is no one doing anything else. No one at all exists except
as participants in the cosmic body of Ishvara. The
knowledge of this fact is the liberation of the individual.

Tavata mukti rityahuh Srutayah smrtaya statha, sruti
smrti mamai vajiie ityapi $vara bhasitam (179). Srutis and
Smritis, Vedas, Upanishads, and Dharma Shastras such
as the Manu Smriti, Yajnavalkya Smriti, Mahabharata,
Ramayana and Bhagavata all say that Ishvara is All-in-All;
and God has Himself stated that the word of the scripture
is actually His word.

Ajiidya bhiti hetutvarn bhisa’sma diti hi Srutam, sarve
$varatva metat sydat antaryamitvatah prthak (180). The
Taittiriya Upanishad and the Kathopanishad have said
that by the fear of this Universal Regulator, everything
is functioning in a systematic manner. There is no
confusion in the world. The work of nature is precise,
mathematically perfect. It is so because of the regulating
order that is issued from the internal substance of creation
itself. Thus is the conclusion that He is Sarveshvara,

All-in-all.



446 COMMENTARY ON THE PANCHADASI

God is both internally and externally controlling
everybody. Externally, He controls the whole creation as
its Creator; internally, He controls everything as its Self.
The maker of all things appears to be operating, as it were,
from outside the created object. But here, the maker of
the object, being also the very material and substance of
the object, is also the soul and the very self of the object.
So the control of Ishvara is both from inside as well
as from outside. It is a total control He is exercising on
all things.

Etasya va aksarasya prasasana iti Srutih, antah
pravistah Sastd’yam janand miti ca Srutih (181). In the
Brihadaranyaka Upanishad, Sage Yajnavalkya proclaims,
“By the command of this great Being, rivers flow in given
directions. By the command of this great Being, winds
blow, the sun shines, and all nature performs its function
in an appropriate manner. If this supreme order were not
to be obeyed by nature as a whole, the whole world would
crumble in one second.”

Ishvara’s order is not issued through any assistant or
peon, or some official. There is no second to Ishvara. He
does not issue orders by any kind of external medium.
His very thought is enough to act directly upon every
little thing in the world, and it immediately, personally,
without any assistance from outside, determines the
required functions. Outside, He is the regulator, the
controller of all the cosmos. Inside, He is the determining
will of our intellect, our mind, our very breath itself.

Jagadyonir bhave desa prabha vapyaya krttvatah,
avirbhava tirobhavau utpatti pralayau matau (182). Ishvara
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is the source, the very womb of all creation. This is what
the Mandukya Upanishad tells us. He is the source from
which the universe has proceeded and He is the end of
all things, into which the universe will one day return
and merge.

The creation of the world and the dissolution of the
world are the work of Ishvara, and they correspond to
the manifestation or the withdrawal of the form of any
particular thing. Creation means the manifestation of
what was already there. What was potentially there is
made to reveal as objects of perception; that is creation.
When the whole thing is rolled up as if a mat and nothing
is visible, we call it involution, and that is the dissolution
of the universe.

Avir bhavayati svasmin vilinam sakalam jagat, prani
karma vasadesa pato yad vat prasaritah (183). When the
pralaya or the cosmic dissolution takes place, everybody
is dissolved, as when a flood takes place everything is
thrown hither and thither by the violent waters, and seeds
of different plants and trees are also thrown in various
ways. When the waters subside, the things that were
earlier disturbed by the moving waters settle in some
place or the other, and gradually they emerge from the
earth as little tendrils, plants, vegetables, etc., according
to the nature of the seed. This earth provides the field for
the action of the seeds. The earth itself does not produce
vegetables. The seeds are the causes, but the propulsion,
the power, the vitality, the energy, the sustenance that
is necessary for the manifestation of the seed into a
plant, etc., is provided by the earth. In a similar manner,
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when the cosmic dissolution takes place, which is like a
flood of the universe, everything is dissolved into these
cosmic waters. Then what happens? All the seeds, or the
potentials for future action of the jivas, or individuals, also
get submerged.

When creation starts after a long, long time, Ishvara
becomes the cause of the manifestation of a universe which
is of such a nature that it will be just fitted for providing
a field of experience for the jivas who were unliberated at
the time of the dissolution of the universe and were lying
as seeds in that condition. Now that they are to germinate
into action, a set of jivas, or individuals—a particular
category of individuals—is grouped together for the
purpose of the necessary experience in that given field;
and so the kind of world in which we live is fitted exactly
to the kind of karmas that we are supposed to work out
in this world. It is a very, very necessary world for people
like us. It is necessary for the kind of people that we are.
If we were different types of people, this world would
not have been suitable for us. We would have been born
in some other world—some other realm of being, higher
or lower.

Thus, Ishvara’s creation is not actually a direct
manifestation of non-existent things. The existent
potentials of the jivas existing unliberated at the time
of the previous dissolution have to be given a chance to
express their karmas, and creation is nothing but the
providing of the field for the working out of the karmas
of the individuals. Therefore, we may say Ishvara creates
the world, or we may say these seeds of individuals create
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the world, as the case may be. The earth is the cause of the
plant, or the seed of the plant is the cause. Either way, we
may say this or that is the cause.

Punas tirobhavayati svatmanye vakhilam jagat, prani
karma ksaya vasat sankocita pato yatha (184). After the
drama of creation is over, after many, many millions
of years, He withdraws the whole thing into Himself,
though here also the withdrawing is not done by Ishvara’s
whim and fancy. As creation is not a whim because it is
determined by the potential karmas of jivas who have to
find a field for the expression of their karmas, in a similar
manner, dissolution does not take place suddenly. It takes
place only when the karmas of all the jivas living in a
particular world are over and they cannot any more find
a suitable atmosphere for the fructification of their other
karmas. They want to have another world altogether
when this world is unsuitable. Just as the body is cast off
when the karmas cannot be worked out through the body,
the world is also cast off, withdrawn completely into the
original source, and again dissolution takes place.

Hence, this is a cycle of creation and destruction
eternally going on, as it were; neither has it a beginning
nor has it an end. Such is the drama of endlessness in
beginning and endlessness in dissolution. From eternity
to eternity is this drama of creation and destruction.

Ratri ghasrau supti bodhau unmilana nimilane tusnim
bhava manordajye iva srsti laya vimau (185). As are night
and day, as are sleep and waking, as are closing the eyelids
and opening the eyelids, as are keeping quiet and then
thinking erratically, so are creation and dissolution.
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Creation is the light of things; dissolution is the darkness
of things. Creation is the waking of things; dissolution
is the sleeping of things. Creation is the opening of the
eyes of all things; dissolution is the closing of the eyes.
Creation is the activity of all things; dissolution is the
stillness of all things. With every winking of the eye of
Ishvara, millions of Brahmandas or universes are created,
they say. Millions of Brahmandas or cosmoses are created
and destroyed in the time Ishvara blinks His eyes.

Avirbhdva tirobhdva $akti matvena hetund, darambha
parinamadi codydnam ndtra sambhavah (186). Naiyayikas,
or logicians, say that creation is an absolutely new coming
of something which is not already in the cause. They say
cloth is not just a bundle of threads. They have a peculiar
view of the causal relation of thread and cloth. We cannot
say that cloth is only just threads. Threads do not directly
manifest themselves as cloth. The character of cloth
cannot be seen in threads. This is the peculiar notion of
the Naiyayikas. We know the difference between threads
and cloth. The function that threads perform and the
function that the cloth performs are different. We can
wear a cloth but we cannot wear threads, so the effect is
totally different from the cause. This is the Naiyayikas’
argument.

The Samkhyas say the effect is not a new beginning.
It is the manifestation of something which was already
existing in the cause. That which is not existing in the
cause cannot manifest itself at all. Otherwise, anybody
would reap any fruit if the effect has no connection with
the cause. We may do some action, and somebody else will
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reap the fruit of it. This should not happen. Everyone will
have to bear the fruit or the desert of one’s own actions.
Therefore, the argument that effects are totally new and
unconnected with the cause is untenable.

The modification of the cause into the nature of
the effect, as the Samkhya holds, is also not correct
because when Ishvara creates the universe, neither
does He manifest something that is totally new and
non-existent earlier, nor does He modify Himself into
the world—as milk turns into curd, for instance. Ishvara
does not become converted into the world. Otherwise,
there would be death of Ishvara. Milk dies when curd is
manufactured; curd cannot become milk once again. But
the effect can go back into the cause. Else, salvation would
not be possible. We cannot have God-realisation if God is
no more there, if He has already become the world. This
does not happen. Actually, God has become the world as
the rope has become the snake. So the rope is still there,
and it is not affected in any way by the manifestation of
the snake of this world. Doctrines do not apply here.
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CHAPTER SIX: VERSES 187-209

CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Acetananam hetuh syat jadyamsene svara statha, cidabhasam
Sata stevesa jivanam karanam bhavet (187). Ishvara is the
cause, both of the universe and the individual jivas. By
adopting the tamasic quality of prakriti as the material for
the manifestation of the universe, He becomes the creator
thereof. By reflecting Himself through the intellects
of individuals, He becomes the cause of the individuals
themselves.

The physical universe has no self-consciousness. That
is why it is said to be caused by the tamasic aspect of prakriti,
whereas jivas, individuals, have self-consciousness. That
is due to the fact that Ishvara’s consciousness is reflected
through the intellect, this reflected consciousness being
called chidabhasa. So He is the cause of both the universe
externally and the jiva subjectively.

Tamah pradhanah ksetranam cit pradhanas cidatmanam,
parah karanata meti bhavana jiiana karmabhih (188). The
Supreme Being, Brahman, becomes verily the cause
of the objective universe rooted in the tamasic aspect of
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prakriti, tamah pradhanah, and also becomes the cause of
the individual jivas who are self-conscious on account of
intelligence being reflected through them. They differ
from one another on account of their feelings, their
ideation, and their actions.

The attitudes, the ideas and the actions of people
cause the difference of one person from another person.
Though the same consciousness is reflected everywhere—
the same prakriti, in its tamasic aspect, becomes the cause
of the physical universe—yet, we find the earth is not
the same everywhere. Different kinds of material can
be found in different parts of the earth and in this vast
physical cosmos. It is not that one uniform element is
present everywhere. Even in inanimate material, there
is internal difference. Somewhere we will find gold ore,
somewhere we will find iron, somewhere we will find
marble, somewhere some jewel or gem, somewhere we
will find something else; and the earth too is of a different
nature—somewhere arid, somewhere fertile, etc.

In the case of conscious individuals, they differ on
account of their psychological attitudes. Their outlook
in general varies. Though we all do see the same world
with our eyes, our idea of the world differs from person
to person. It is not a uniform notion that we have about
things. Our understanding of the world also differs from
one another; and our actions in respect of things in the
world are naturally determined by our idea about things
and our feelings for them.

Iti vartika karena jada cetana hetutd, paramatmana
evokta nesvarasyeti cecchrnu (189). Vartikakara Sureshvara
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Acharya is one of the disciples of Acharya Sankara. He is
one of the most voluminous of writers, and has written
a huge commentary on the Brihadaranyaka Bhashya
of Sankara and many other very important works such
as the Naishkarmya Siddhi, the Pranava Vartika, the
Manasollasa, etc. ‘Vartika’ is a huge commentary, and the
one who writes such a Vartika is endowed with the title
Vartikakara.

In one place this Vartikakara Sureshvara Acharya,
the disciple of Sankara, appears to vaguely make out that
Brahman is directly the cause of the universe. As he does
not use the word ‘Ishvara’, some doubt may arise in the
mind whether there is a principle called Ishvara creating
the cosmos or whether it is Brahman itself—the Absolute
itself—directly becoming the world, congealing itself into
things. Is it so?

To this, the author of the Panchadasi says that we
have to understand Sureshvara properly. It cannot be that
Brahman directly becomes the cause. Causation cannot
be applied to Brahman directly. Brahman is neither the
cause of anything nor the effect of anything, because to
attribute causality to Brahman would be to attribute
some character to it specifically in relation to that which is
going to be manifested afterwards. In that case, Brahman
would be tainted with the touch of modification.

So the Panchadasi’s author, Vidyaranya Swami, says
that when the great author Sureshvara apparently made
mention of Brahman as the cause of the universe, it
appears that there was already in his mind this tadatmya
adhyasa, or the internal superimposition of characters as
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regards to the causality of the world. That is to say, he had
in his mind what we call Ishvara, though the word used
by him is Brahman because, for all practical purposes,
Ishvara and Brahman are not capable of differentiation,
the reason being that there are certain qualities in Ishvara
which are also to be found in Brahman. The universality
of Ishvara is a character of Brahman. Omniscience,
omnipotence, omnipresence are also characteristics of
Brahman, and they are to be found in Ishvara.

We have to read between the lines of Sureshvara’s
statement when he says Brahman is the cause of the
universe. The Upanishads also say that Brahman is the
cause, but they subsequently qualify it by saying that He
willed. The God we call Ishvara is nothing but this willed
Brahman. Brahman, associated with the will, is Ishvara;
and if we free Ishvara from willing, he becomes Brahman
directly.

Anyonya dhyasa matrapi jiva kitastha yoriva, isvara
brahmanoh siddham krtva brite suresvarah (190). So
Sureshvaracharya has not actually made any such
statement that Brahman is directly the cause. The idea
behind his statement is that the will of Brahman is the
cause, and this will it is that we designate as Ishvara.

Satyam jiianam anantam yat brahma tasmat samutthitah,
kham vayvagni jalor vyosaddhi annadeha iti srutih (191).
Satyam jiianam anantam brahma (T.U. 2.1.1). This is the
definition of Brahman in the Taittiriya Upanishad: Truth-
Knowledge-Infinity is Brahman. From that Brahman, all
the elements arose—space, air, fire, water, earth, and all

the plants, all the vegetables, all foodstuff, by eating which
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organic beings come into life. This is what the Taittiriya
Upanishad says, making it appear that Brahman is the
direct cause. It does not use the word ‘Ishvara’ here.

Apdta drstitas tatra brahmano bhati hetutda, hetosca
satyatd tasmat anyonyd dhydsa isyate (192). Here also,
when we read the lines of the Taittiriya Upanishad, we
have to understand that Brahman is actually defined in
terms of Ishvara only, though the word ‘Ishvara’ is not
used. Whether the word is used or not, the definition,
the characterisation, is of Ishvara. Here again the mutual
superimposition is to be applied. The causality of the
universe requires a kind of thought, will, volition, or some
such concentration on the part of the cause. Our point is
that Ishvara is only a name that we give to the very same
Brahman associated with that tapas, that concentration,
that will or determination to create.

Anyonya dhyasa rupo’sau anna lipta pato yatha, ghatti
tenaikata meti tadvat bhrantyai katam gatah (193). As we
create a confusion between the cloth and the starch and
then call it a canvas, we confuse Brahman and the will
thereof and call that mutually superimposed principle as
Ishvara. Just as when we speak of canvas we do not clearly
think of the distinction between the starch and the cloth, so
also when we speak of Ishvara we do not make a distinction
between Brahman and the will. Either way, this is only
a matter of putting things in a proper style or language.
The idea behind the statements of the Upanishads that
Brahman is the direct cause, or our statement here that
Ishvara is the cause, practically amounts to the same thing.

The difference appears to be purely linguistic.



CHAPTER SIX: VERSES 187-209 457

Meghakasa maha kasau viviceyete na pamaraih, tadvat
brahme Sayo raikyam pasyantya pata darSinah (194). Just
as children cannot make a distinction between the clear
sky and the sky that is reflected through a thin layer of
clouds, and say it is sky though actually it is a reflected sky
that they are seeing through the clouds, in the same way,
spiritually illiterate persons do not know the distinction
between Brahman and Ishvara. They identify one with
the other.

The difference is simple. Brahman reflected through
this thin cloud-like layer of shuddha sattva, pure sattva
of prakriti, is Ishvara. Otherwise, we would not be able
to attribute creatorship to Brahman. If we attribute
creatorship to Brahman, we would have to attribute
all kinds of spatiality, temporality, etc., which are not
to be associated with Brahman in any way. We say that
God is all-pervading, Ishvara is all-pervading. The
all-pervadingness is a definition that has meaning only
if there is space. If there is no space, there is no question
of all-pervadingness. Similarly, we say He is eternal.
This also is a thought that is connected with time.
All-powerful—He can do many things. The question of
doing many things does not arise, as He Himself is the
All. This is how we have to distinguish between Ishvara
and Brahman.

Upakramadibhir lingaih tatparyasya vicaranat, asangam
brahma mayavi srjatyesa mahesvarah (195). After all
this analysis by reading between the lines of all these
great texts such as the Upanishads, and authors such as
Sureshvaracharya, etc., we have only one conclusion to
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draw: Brahman is totally unattached. It is not affected
by the changes taking place in the world, whereas it is
Ishvara that is directly responsible for the modifications
of things in the world. They are two different things in
principle.

Satyam jAianam anantam ceta upakra myopa samhrtam,
yato vdco nivartanta itya sarigatva nirnayah (196). The same
Upanishad, the Taittiriya, defines Brahman as Truth-
Knowledge-Infinity, commencing its statement from this
definition of Brahman as satyam jianam anantam and ends
with saying that nobody can contact Brahman. Speech
and mind return baftled when they contemplate Brahman
or try to describe Brahman. Speech is baffled when it tries
to describe Brahman; mind is baffled when it tries to
think Brahman. So either way, right from the beginning
to the end, the same Upanishad seems to be emphasising
the unattached character of Brahman, which is not to be
associated with the will to create.

Mayi srjati visvam san niruddhas tatra mayaya, anya
ityapard brute Sruti stene svarah srjet (197). Ishvara is the
cause. The eternal Absolute is not the cause because the
Srutis, namely the Svetasvatara Upanishad, is referred to
here: asman mayi srjate visvam etat tasmims canyo mayaya
samniruddhah (S.U. 4.9). This statement is quoted here
in brief in this verse. The Svetasvatara Upanishad says
that the one who wields maya as His instrument or power
creates this cosmos, and the other one who is controlled
by maya is the jiva or the individual. This is, therefore, in
confirmation of our definition of the creative principle as
Ishvara—and not as Brahman, the Absolute.
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Ananda maya iSo’yam bahu syami tyavai ksata,
hiranyagarbha riupo’bhit suptih svapno yatha bhavet (198).
Ishvara willed, “Let Me become many.” This is how the
Brihadaranyaka Upanishad, in its First Chapter, describes
the process of the creation of the universe. “May I become
many”—this is the will of Ishvara. The moment He willed
in this manner, He became Hiranyagarbha, or the cosmic
subtle body, in the same way as sleep may manifest itself
slowly into dream consciousness.

Kramena yuga padvaisa srstir jiieya yatha sruti, dvividha
$ruti sadbhavat dvividha svapna darsanat (199). Did God
create the world abruptly—“Let there be light and there
was light”—or was it a gradual evolution? There are two
theories or doctrines of creation. Most of these statements
that we have heard from the scriptures are in terms of a
gradual manifestation. He willed, He became Ishvara,
He became Hiranyagarbha, He became Virat, He created
space, from space came air, from air came fire, from fire
came water, from water came earth, from earth came all
living beings. Is this not a gradual process of evolution of
the universe? Or is it just one thought—*“Let all things
manifest themselves”—and they are there in one minute?

The Upanishads are not very clear as to how creation
took place. Most of the scriptures rely upon this gradual
manifestation of things. Only very rarely do we hear it
said that God suddenly manifested Himself as all the
variety. Now the author of the Panchadasi says there is no
objection to both these doctrines.

We have dream, for instance. Sometimes we dream
things gradually, stage by stage. Sometimes we suddenly
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find a mountain, rivers, elephants, people—everything
in dream. In one stroke we will find the entire world of
people and all things in dream. That is also one way of
creation by the mind. But sometimes it is not so. We
gradually begin to visualise indistinct things first, distinct
things afterwards, and details much afterwards.

In the same way as in dream there can be a gradual
manifestation of things in a systematic manner or it may
be a sudden eruption, God’s creation can also be a sudden
will. Let there be this, and it is there. God can create like
that; He has such a power. He does not have to depend
upon gradual evolution, etc. He is not a scientist waiting
for the gradual manifestation of effect from cause. He is
much more than that. Yet, His sudden will may take into
consideration the necessity of the evolution of the effect
from the cause, as in the case of dreams of people which
can be suddenly manifesting themselves or gradually
taking place from indistinct things to distinct things.

This is a digression. It does not matter to us in what
way God has created the world. The point is that there is a
creation, and whether it is sudden or gradual is immaterial
for practical purposes.

Sutratma suksma dehakhyah sarva jiva ghanat makabh,
sarvaham mana dharitvat kriya jaanadi saktiman (200).
From this Supreme Ishvara who created by will, we
say by a sudden will, this very same Ishvara is called
Hiranyagarbha, Sutratma, as we have already mentioned
in earlier verses, in whom all the jivas are studded together
as beads or pearls in a garland, or cells, as it were, in an
organism. Sutratma is the cosmic prana, the same as
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Hiranyagarbha, who is the cosmic subtle body in which
we have brief outlines of the whole physical universe to be
manifested, and He feels “I am”.

Sarvaharn mana dharitvat kriya jiianadi saktiman. When
Hiranyagarbha feels “I am”, at once everything feels “I
am”. All the atoms, all the sand particles, all the leaves, all
the trees, all living beings, gods and demons and human
beings, everything suddenly begins to feel “I am”. This I
am-ness in me, in you and in everybody, even in an ant,
is the I am-ness of Ishvara—Hiranyagarbha’s I am-ness.
He feels “I am”, and immediately everybody starts
feeling “I am”. When He breathes, we breathe. When He
manifests, we become manifest. When He withdraws, we
are withdrawn. He has the power to create the universe,
modify it as it is necessary, and He has a clear concept as
to what kind of universe is to be manifested for a given
purpose.

Pratyiise va pradose va magno mande tamasyayam, loko
bhati yatha tadvad aspastam jaga diksyate (201). In this
condition of Hiranyagarbha, the world is indistinctly
seen. In dusk or early in the morning when there is very
little light, we do not see things properly; we see objects
indistinctly. In a similar manner, the forms of the cosmos
are indistinctly visible as outlines, as it were, in the body
of Hiranyagarbha. Aspastam jaga diksyate: Indistinctly,
not clearly, is the world seen in Hiranyagarbha.

Sarvato lanchito masya yatha syat ghattitah patah,
siksma karai stathe sasya vapuh sarvatra lafichitam (202).
Hiranyagarbha becomes Virat, the visible multi-formed
cosmos. As the stiffened cloth becomes canvas, and on
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the canvas outlines are drawn and the outlines become
a visible, coloured painting, this subtle Hiranyagarbha
manifests Himself as a solid, visible, concrete universe.
Animated by the same consciousness, this animating
consciousness of the physical universe is called Virat.

Sasyam va Sakajatam va sarvato nikuritam yatha, komalam
tadvade vaisa pelavo jagadan kurah (203). Hiranyagarbha is
very subtle, like a tendril or a tiny plant that is very tender,
very soft to touch; such is the form of the universe. Like a
soft tendril is Hiranyagarbha’s condition. When sunlight
falls on things everything becomes clear, and such clarity
is in the Virat consciousness, as if strong sunlight is shed
on objects.

Atapa bhata loko va pato va varna puritah, sasyam va
phalitarh yadvat tathda spasta vapur virat (204). When
plants become trees and start yielding fruits, they become
completely mature. The universe, completely mature
in itself, in all its forms, in all its fructifications, is Virat
consciousness. As is bright sunlight, as is a coloured
painting, as a plant becomes a tree and is there with all
its fruits, so is this majestic manifestation of Virat in the
form of this universe that we behold with our own eyes.
Actually, when we open our eyes and see, we are seeing
Virat only. Wrongly we think it is a world outside.

Visvaripa dhyaya esa uktah sukte’pi pauruse, dhatradi
stamba paryantan etasya vayavan viduh (205). In the
Visvarupadhyaya and in the Purusha Sukta of the Veda,
the glory of the Virat has been described as constituting
everything, right from the creative Brahma down to a
blade of grass. All things are studded in that Viratsvarupa.
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This is described for us in the Eleventh Chapter of the
Bhagavadgita in a more poetic and grandiose manner.
Brahma, Rudra, all the gods, all the denizens, hell and
heaven, and even little grass—everything we will find
there in the body of Virat: dhdtradi stamba paryantan
etasya vayavan viduh.

Now Ishvara, Hiranyagarbha and Virat have been
described. All things, whatever is in this world, is
indistinguishable, finally, from the body of Ishvara,
Hiranyagarbha or Virat. All is God: sarvam khalvidam
brahma (C.U. 3.14.3). This is the truth that we arrive at
by this analysis.

I$a sutra virad vedhah visnu rudendra vahnayah, vighna
bhairava mairala marika yaksa raksasah (206). Vipra ksatriya
vit Studra gavasva mrga paksinah, asvattha vat cutadya yava
vrihi trnadayah (207). Jala pasana mrt kastha vasya kudda
laka dayah, i$varah sarva evaite pujitah phala dayinah (208).
We may worship God as Ishvara or Hiranyagarbha or
Virat, or Brahma the Creator, or Vishnu or Siva, or as fire,
Agni, or Vighneshvara or Bhairava, or as some demigod
such as Mairala, Marika, etc., or other demigods such as
the Yakshas and Rakshasas, or Brahmanas, Kshatriyas,
Vaishyas and Sudras, or cows, horses, deer, birds, trees
such as the asvattha, pipal, banyan or mango tree, or grains
such as paddy or rice, or grass or stone or water or wood,
or a chisel or an axe or a shovel or anything, and provided
we have the faith that this is God, they will start speaking
to us. A little stone will start speaking to us. Why should
it not, because it is one little piece of the existence of this
Supreme Ishvara consciousness.
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Hiranyagarbha, Ishvara, Virat are present in all
these things. The Puranas tell us that from a brick wall,
Narasimha came out. Such a mighty being, coming out
roaring, from a brick! Can we imagine? God exists in the
stone, so why not in other things? ISvarah sarva evaite: All
these things that we have listed here, right from the top to
the bottom, excluding nothing whatsoever, they are God
only, Ishvara only. And if we really worship them with
feeling and our devotion is sincere, they will respond to
our devotion, and our expected fruit will follow.

Yatha yatho pasate tam phala miyu statha tatha, phalot
karsapa karsau tu pujya pujanu saratah (209). As our
feeling is, so is the response from God. In what manner
we adore God, in that manner only He will respond to us.
It depends upon our mind, finally. The quickness of the
response from God or the slowness thereof, the nature of
the fruit that will be granted to us by God and the various
other factors in respect of the grace that may come from
God, all depend upon our attitude towards God—what
we feel about a thing—and that will be paid back to us in
a similar manner. Thus, there is no place in this world,
no location, no point in space where God cannot be
worshipped and where our prayers will not be answered.
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CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Yatha yatho pasate tam phala miyu statha tatha, phalot
karsapa karsau tu pijya pujanu saratah (209). As is our
attitude towards Ishvara, so is the way in which we will
have a response from Him. The quickness or the slowness
of the response from God depends upon the intensity
of the feeling of devotion to God. If it is a very intense
feeling, the response is very quick. If the feeling is
comparatively mild, the response will also be mild and it
will take a longer period of time to act.

But muktistu brahma tattvasya jiianadeva na canyatha,
svapnabodham vina naiva svasvapno hiyate yatha (210). We
may worship any god and we may receive the fruits of our
devotion in some way, but liberation is a different matter
altogether. It is not a worship; it is not an attainment
of any particular thing. It is not the fruit of our action.
It is Being as such. To enter into Pure Being is moksha,
or liberation. But this is not easy, because the nature
of Pure Being excludes all that is outside, or external.
Neither myself, nor yourself, nor the world—nothing of
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this kind will be there because the perception of duality,
multiplicity and externality contravene the nature of
Pure Being.

All perception that is natural to us, what we consider
as normal, is unnatural to the state of Pure Being. The
best of our actions cannot touch it. All our deeds pale
into insignificance in its abundance, in its radiance, in its
purity. Our very existence is an obstacle to the realisation
of that Pure Being. Let alone our desire for objects, our
desire even to exist as this person—to continue in this
personality, this love for our own self—is also an obstacle.
Perhaps it is the greatest obstacle.

We may be free, to some extent, from desire for the
world of objects outside, but our desire to live as a person
does not go with the other desires. Aslong as this personal
desire to maintain itself continues, it will act as a great
hindrance in the entry of consciousness into Pure Being.
Until this state is achieved, moksha is impossible.

Unless we wake up into the consciousness of our own
person, we will have no freedom from the turmoil of
dream perception. To rise from the difficulties we face in
the dream world, we do not have to perform any action
there. Many sorrows may be confronting us in the dream
world, so how will we get out of them? Any effort will not
help us. Any work, any effort, any deed, anything in any
direction done in the dream world would be a part of the
dream world itself. It cannot contradict the dream world.
Similarly, anything that we do in this world with the
means available in this world would be a worldly action
only, and it cannot help us in rising above the world.
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A modus operandi which is non-earthly, non-externalised,
non-personal and non-individual has to be employed.
Here is the difficulty in realising the Absolute. Ordinarily
it is not possible because there are no means of approach
to it and all our means are worldly, including this body.

Advitiya brahma tattve svapno’yam akhilam jagat, isSa
jivadi riupena cetana cetanat makam (211). This whole
world is something like a dream in the light of the
Absolute, and to rise from this world-consciousness to
the Absolute-consciousness or Brahman-consciousness
would be something like waking from dream. Nothing
that we do in the dream world will be a help to us in the
act of waking. An internal modification of consciousness
itself, and not any external object, is the means. Any
amount of worship in the dream world will be, after all, a
dream worship. It will not be real. Therefore, this world is
not a help to us in the realisation of the Supreme Brahman
because to that Brahman, this world is like a dream and
all that we do in this world is a dream activity. It cannot
cut ice with that eternal state.

The distinction that we draw between Ishvara and jiva,
the distinction between animate and inanimate beings,
gets wiped out in one moment in the act of waking from
dream. All the good thingsand bad things, all the delectable
things, all the painful things, even birth and death in the
dream experience are washed out in one minute because of
our having woken up from dream. All other things come
afterwards; they are secondary. The act of awakening from
world-consciousness to God-consciousness is the principle
spiritual practice. It does not consist in employing any
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means of the world. The world cannot help us in getting
out of the world. How would we expect the world to be of
any assistance to us in rising above the world—because the
means would be part of that which we want to overcome.
Hence, this world, including this very body itself, is no
more a help; it is an obstacle.

Anandamaya vijidna maya visvara jivakau, mayaya kalpita
vetau tabhyam sarvam prakalpitam (212). The causal and
the intellectual sheaths, cosmically as well as individually,
are the causes of the appearance of such principles and
beings as Ishvara, Hiranyagarbha and Virat, or internally
as jiva, consisting of the consciousness of prajna, taijasa
and visva. They are created by maya only. Distinctions
do not obtain finally, as they do not obtain in the dream
world in comparison with the waking one.

Iksanadi pravesanta srsti riSena kalpitd, jagradadi
vimoksantah samsaro jiva kalpitah (213). Ishvara willed
to become many. This is said to be the beginning of
creation. Then there is the manifestation of this will
in the form of Hiranyagarbha and Virat. Then there is
space-time consciousness. Then there are the tanmatras—
sabda, sparsa, rupa, rasa, gandha. Then there are the
five elements—earth, water, fire, air, ether. Then the
individuals manifest themselves.

From the time Ishvara willed to create down to His
entry into the individuals who are off-shoots of this
final act of creation—from the will of Ishvara, down
to the entry of Ishvara to the lowest possible limits of
individuality—we can say it is God’s creation. None of
these are created by the jiva, or the individual. Neither
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Ishvara is our creation, nor Hiranyagarbha nor Virat,
nor space, nor time, nor the tanmatras, nor the physical
world of the five elements, nor is our own body, which
we cannot manufacture according to our will. Up to this
level, it is God’s creation.

From the time of the will until the entry into
particulars, God’s creation is complete. But the creation
of individuals, jivas, commences afterwards. Suddenly
there is an externalised waking consciousness emanating
from the created individual. The created individual,
as far as it forms part of the Virat consciousness, would
not be in bondage. As long as it is part of the universal
Existence, there is no bondage consciousness. But when
it asserts itself, each one begins to feel “I am this and you
are that”. Immediately there is a consciousness different
from universal Consciousness, and that is called waking
consciousness.

Waking consciousness is caused by the projection
of the internal Atman through the intellect of the
individual and working through the sense organs of the
individual personality. Being exhausted by this activity of
the individual personality through the sense organs, the
individual falls into the dream and sleeping states, and
after the sleep is over, it again wakes up. Through great
effort, liberation is attained.

Right from the waking consciousness down to dream
and sleep, and then to the final act of liberation, are all
the working of the jiva only. There is neither bondage nor
liberation for God Himself. The consciousness of having
entered into bondage and the necessity to liberate onesellf,
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all these come within the area of individual effort. Thus,
in a single verse the distinction between God’s creation
and individual creation has been described.

Advitiyam brahma tattvam asangam tanna janate, jivesayor
mayikayor vrthaiva kalaham yayuh (214). Not knowing
that non-dual Existence, which is the truth of Brahman
and is unattached and detached from all things in every
way, people quarrel over who is God, what kind of God
it is, who is Ishvara, what kind of Ishvara it is that created
the world, what is jiva. These questions and answers
thereon are all unnecessary difficulties, problems created
by logistic minds that are not able to probe into the real
truth that Brahman is universally unattached. Once the
consciousness identifies itself with universal Existence,
questions such as who God is, who Ishvara is, who the jiva
is will not arise. These questions themselves are part of the
ignorance of the true nature of Brahman.

Jiatva sada tattva nisthan anumodd mahe vayam,
anusocama eva nyan na bhrantair vivadamahe (215). It is a
great joy to come in contact with persons who have this
knowledge of Brahman. Others who are apparently not
fortunate enough to have attained this state are really
objects of mercy and pity. But there is a third category,
who do not even deserve pity; they are totally ignorant
people who live like animals, and we shall not have any
dealings with them.

Trnarcakadi yoganta isvare bhranti masritah, lokayatadi
sankhyanta jive vibhranti masritah (216). There is
confusion in the mind of everyone in regard to the nature
of Ishvara when they start worshipping varieties of things
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as God. Stone is worshipped, grass is worshipped, trees
are worshipped, animals are worshipped, human beings
are worshipped, celestials are worshipped. Varieties
of formations conceptualised by the human mind as
being superior to itself are taken as gods. All these
varieties of conceptualisations of God arise on account of
non-awareness of the true nature of God.

People who are accustomed to deny the other world,
such as atheists, materialists, agnostics, etc., up to the
Nyaya, Vaisheshika, Samkhya, Mimamsa, etc., may be
said to be confused about the nature of the individual.
Some are confused about the definition of jiva; some are
confused about the definition of Ishvara. The complete
concept, free from every defect, is difficult to have as long
as concepts arise from the intellect, which is a limited,
finite faculty.

Advitiya brahma tattvam na jananti yada tada, bhranta
evakhila stesam kva muktih kveha va sukham (217). Where
is the question of mukti? Where is moksha, as long as we
go on quibbling, arguing, and wander about from place
to place in search of what we call a god for our freedom?
With stability of the mind, a settled state of emotion and
feeling, and a conviction that Ishvara can be realised at
any spot in this world, there is no desire to move about.
When this state of affairs is reached, when the mind is
completely controlled in all its anguishes, desires and
pursuits, it realises the non-dual Brahman just at the very
spot where it is sitting. We need not move one inch from
this place. Else, there will be confusion, confoundedness,
and mukti, or moksha, will be far, far away.
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Uttamd dhama bhava Scet tesam syddastu tena kim,
svapnastha rajya bhiksabhyam na buddhah sprsyate khalu
(218). We may say these categories of philosophy are
not actually falsehoods. They are degrees of reality. One
thought is a lesser reality than the other one, which
is higher. But this argument also does not hold much
water. That there are degrees of reality is also a kind of
confusion of thought. For instance, in dream there is
a degree of reality between a beggar and a king; a king
is certainly superior to a beggar. Inasmuch as either of
them is only mind-stuff, dream-stuff, we will find that
there is no distinction between a beggar and a king—
though they may appear as beggar in one case and king in
another case—because both are dream-stuff. There is no
difference between them.

Therefore, the degrees of reality are also not a great
consolation for us, though it is better to be a king in
dream than a beggar in dream. It is a good idea no doubt,
but when we wake up the king also goes, along with the
beggar. He will not be there for a long time just because
he is a king or an emperor. So the idea of degrees of reality
goes together with the non-reality of the dream world.

Tasmat mumuksu bhirnaiva matir-jivesa vadayoh, karya
kintu brahma tattvam vicaryam budhyatam cat tat (219). Too
much wrangling, questioning and running about in trying
to know what is this, what is that, is of no utility finally.
“I cannot understand what God is. I cannot understand
what I am. I cannot understand what spiritual practice.
is” If we go on questioning, and go on receiving umpteen
answers, finally we will reach no place. We have to stick
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to one particular ideal, and that ideal has to become a
conviction. Afterwards there should be no doubt as to the
veracity of that conviction that has been achieved.

It does not matter what our concept of God is. We
should not compare our concept with another’s concept.
It has already been mentioned that any concept is equally
good. All concepts are equally good or equally bad and,
therefore, comparison is not of much utility here. So
we should stick to any concept that we have. Whatever
notion we have about ourselves, that is the stand which
we have to take at the beginning of our practice.

We know where we stand, what are our problems, what
are our difficulties. That stand is the real stand for us, and
we should not compare ourselves with another person or
compare our concept of God with another’s concept. Our
concept of liberation is good enough for us, and through
that we can attain moksha. After all, spiritual progress is
an individual affair; each one has to tread one’s own path,
and there is no question of comparison. No two persons
will go to moksha together. Therefore, we should stick to
one reality and utilise our time profitably in meditation
on Brahman as such, without too much of arguments.

Pirva paksa taya tau cet tattva niScaya hetu tam,
prapnuto’stu nimajjasva tayor naitd vata'vasah (220). These
tentative definitions of God and jiva may look like steps
leading to higher concepts; therefore, we may be under
the impression that they are of some use. We may consider
them as of some utility to us, provided they enable us to
rise from the lower concept to the higher concept. But if
we get sunk in that lower concept itself, then that concept
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is not going to liberate us. The degrees of reality are also
good enough, provided we consider them as steps in the
ladder of higher evolution. If the evolutionary process is
not progressing onward or upward, our concept of this
deity, or the prima facie utility of the different concepts
of God, would not help us much. The test of spiritual
progress is the freedom that one feels inside oneself and
the betterment that one feels in body and mind.

Asannga cid vibhur jivah sankhokta stadrgisvarah,
yogoktas tatvamor arthau suddhau taviti cet srnu (221). The
Samkhyas say that consciousness is purusha; purusha is
consciousness, and it is unattached. Universal is purusha
consciousness and it is unattached, says the Samkhya
philosophy; and our definition of Ishvara appears
to be practically of the same nature: universal, and

consciousness.
Na tattvamo rubha varthau asmat siddhantatam gatau,

advaita bodhana yaiva sa kaksa kacidi syate (222). There is
a difference between our definition of Ishvara here and
the apparent similarity between the notion of Ishvara and
the purusha of the Samkhya philosophy. God is only one;
Ishvara cannotbe two. But the Samkhya purushas are many
in number. This is the difference between the Vedanta
concept of God and the Samkhya concept of purusha. Both
are universal, both are unattached—perfectly true. But
one is absolutely alone; the other is one among the many.
Therefore, the Samkhya purusha cannot be identified with
the Brahman or the Ishvara of the Vedanta.

Anadi mayaya bhranta jivesau suvilaksanau, manyante
tad vyudasaya kevalam Sodhanam tayoh (223). All this
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study is intended to cleanse our mind of erroneous
notions regarding the aim of life, the ultimate goal that
we have to reach—that is, the relationship between tat
and tvam, the relation between us and the universe. That
relation obtaining between us and God has to be clarified
first. And the clarification should not lead to a further
confusion as to the nature of ourselves or Ishvara, as we
have the difficulties in Samkhya, Nyaya, Vaishesika, etc.
What should be the conclusion? Our study should lead us
to the conclusion of the unitariness of Consciousness and
the aloneness of it: One alone, without a second.

Ata evadtra drstantah yogyah prak samyagiritah, ghatakasa
mahakasa jalakasabhra khatmakah (224). Again and
again the illustration of the relation between jiva and
Ishvara is brought out here by the analogy mentioned for
clarification of the concept. We may forget it, so it has to
be repeated again and again.

The innermost Atman in us, called Kutastha, is
comparable to the space in a pot appearing to be limited
to the walls of the pot. That is the Pure Consciousness,
the Kutastha in us. The vast space outside, unlimited in
any manner, is Brahman. What is the difference between
our deepest Consciousness and Brahman? Nothing;
the difference is notional. The same space that is inside
the pot is also outside. The largeness of space does not in
any way get diminished by its apparent location inside
a pot. The space is not inside the pot; it is only our
imagination. If the pot walls are broken, nothing happens
to the space which was apparently inside. It merges with
the universal ether.
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If this individual consciousness caused by the sheaths is
to be transcended by breaking through all the sheaths, the
pot of this body will break and the space-consciousness,
which is the Kutastha inside us, will merge with universal
Consciousness. That is the difference between Kutastha
and Brahman, the difference between pot ether and
universal ether.

But suppose there is a pot filled with water and space
is reflected through that water; that is jiva. It is not pure
ether, but reflected ether—not Kutastha Consciousness
pure and simple by itself, but the same Consciousness
reflected through the intellect which acts as the medium
of water, as it were, in this pot of the body. And Ishvara is
the universal reflection of the same space through a sheet
of clouds. So we have now some understanding as to what
difference there is among these principles of Brahman,
Kutastha, Ishvara and jiva.

Jalabhro padhya dhine te jalakasabhra khe tayoh, ddharau
tu ghatakasa mahakasau sunirmalau (225). Though there
is an apparent reflection of space in the pot filled with
water and through the clouds in the sky, really the sky is
not capable of reflection like that, nor is the space in the
pot reflected through the water. The space remains space;
the clouds do not in any way contaminate the universal
space. The water in the pot also does not in any way affect
the space there. Space cannot be affected by any kind of
movement or contamination of things in space. Space is
unattached.

That ether in the pot is the source, the origin, of
even the reflection thereof through the water. Similarly,
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the vast ether is the source of even the reflection of the
very same thing through the clouds in the sky. There are,
therefore, really no permanent reflections. They depend
upon the cloud on the one hand and the water on the
other hand. If the media are lifted up, Ishvara and jiva
merge into the unity of Kutastha and Brahman. The One
alone remains at once.

Evamananda vijidna mayau mayadhiyor vasau, tada
dhisthana kitastha brahmani tu sunirmale (226). In the
same way, this consciousness in us which is inside the
anandamaya kosha, and is reflected through the intellectual
sheath, both these aspects of our consciousness are
based finally on the ultimate substratum of Kutastha
Consciousness and Brahman Consciousness.

Etat kaksopa yogena sankhaya yogau matau yadi, deho’nna
maya kaksatvat atmatvena bhyu peyatam (227). If you begin
to feel that this definition of the distinction between
Ishvara and jiva or Brahman and Kutastha is similar to the
definition of the same through Samkhya, we say it is not
so. There is a great difference because the Samkhya sticks
to its original concept of the multiplicity of individuals,
and multiplicity can be conceived only in terms of body
consciousness, finite consciousness, like this physical
body consciousness. Inasmuch as we are likely to enter
into greater and greater muddles by accepting the
finitude and the divisibility of Consciousness according
to Samkhya, we cannot compare this conclusion of ours
drawn through these analogies to anything that Samkhya
has said. Otherwise, we will enter into body consciousness
afterwards.
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Atma bhedo jagat satyam iso’nya iti cet trayam, tyajyate
tasitada sankhya yoga vedanta sammatih (228). In order for
Samkhya, Yoga and Vedanta to shake hands and have a
single round-table conference, something has to be done.
Samkhya should get out of the idea that the purushas are
many in number, and it should also get out of the idea
that the world is an external reality; and the Yoga of
Patanjali should get out of the idea that Ishvara is simply
transcendentally sitting somewhere beyond the created
world.

If these three notions—the multiplicity of purushas,
the reality of an externalised world, and a transcendent
Ishvara—were abandoned by Samkhya and Yoga,
Samkhya, Yoga and Vedanta would merge into a single
doctrine. There would be no difference among them.
There would be no Samkhya, no Yoga, no Vedanta. There
would be one unitary philosophy, a single religion of
the world, provided these finitising notions are got over.
The transcendental, extra-cosmic character of Ishvara,
the externality of the world of perception, and the
multiplicity of individuals—these three are the obstacles
before us in realising the Ultimate Being.

Jivo’sangatva matrena krtartha iti cet tada, srak candanadi
nityatva matrendpi krtarthata (229). Yatha sragadi nityatvam
duh sampadyam tathatmanah, asangatvam na sambhavyam
jivator jagadisayoh (230). Some Samkhya doctrine has
come forward and said, “What does it matter if the
purusha is multiple, provided it is unattached? Unattached
is purusha; the detached character of purusha itself is
sufhicient to bring it liberation. If there are many, what
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is the harm?” This is like arguing that ordinary material
objects in the world, such as sandalwood, a flower garland,
etc., are manifold in number, and it does not matter if they
are manifold provided the one is different from the other.
This argument will not hold good because the unattached
character of the purusha is not possible as long as there is
a world outside and there is God above. The aboveness
of God will control the purusha to such an extent that
there would be no detachment of the purusha. It will be
completely controlled by the ordinances of Ishvara on
the one hand, and on the other hand, the externality of
the world will impinge upon it so vehemently that there
cannot be detachment.

Therefore, there is no use merely saying detachment
is good enough. Universality is important, not merely
detachment, because as long as there is finitude,
detachmentis not possible; and the purusha of the Samkhya
is finite. Merely because we say that they are universal,
it does not amount to anything because universal beings
cannot be multiple in number. Their multiplicity defies
their universality. As long as the jiva is there, subject to
the externality of the world and the controlling power
of God or Ishvara above, there would be no freedom for
anyone. So subjection to God and subjection to the world
outside follow as a concomitant feature of the acceptance
of the Samkhya doctrine of the reality of the world and the
Yoga doctrine of the transcendental nature of an Ishvara
unconnected with the world.

Even if liberation is attained according to the
Samkhya, the purusha will get into bondage again as
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long as prakriti is there because prakriti is eternal, so what
good is this liberation? What is liberation according
to the Samkhya? It is the detachment consciousness of
purusha from prakriti. What is the use of this detachment
consciousness if it cannot be omniscient? It is said that
purusha is omniscient because it is universal. How could
it be omniscient when prakriti is contending in front
of it? If the prakriti exists as an eternal substance, as
real as the purusha consciousness itself, there can be no
universal consciousness, and therefore the prakriti, which
is eternally there, as eternal as the purusha, will contend
with the purusha eternally, and the bondage of the purusha
will also continue. There will be no salvation for the
purusha as long as prakriti exists.

Thus, the doctrine of the eternity of prakriti and the
eternity of purusha simultaneously cancel each other, and
the doctrine of the Samkhya falls because it cannot take
us to the true concept of liberation.
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CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Avasayam prakrtih sanigam pure vapddayet tatha, niyaccha
tyeta miso’pi ko’sya moksas tatha sati (231). The doctrine
of the Samkhya is taken up for consideration here once
again, especially in regard to its concept of moksha, or
liberation. The Samkhya doctrine holds that bondage
is the union of purusha with prakriti, consciousness
and matter; and freedom or moksha, liberation, is the
separation of consciousness from matter—the withdrawal
of the purusha consciousness from prakriti. Here the
Panchadasi takes up this issue as to whether this is a
feasible definition of moksha, because freedom is either
complete or it is worth nothing. A little freedom is more
annoying than having no freedom at all.

Complete freedom is called moksha, liberation.
How would we expect the purusha consciousness to be
absolutely free and be in a state of liberation when prakriti
is there, contending with its own existence? The infinite
prakriti will stand opposed to the infinite purusha always.
Secondly, omniscience would be impossible unless the

481
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purusha consciousness knows prakriti also. If prakriti is
something that the consciousness of purusha does not
know, there would be no omniscience because there
would be something which the purusha does not know.
But if the purusha knows prakriti, it will come in contact
with prakriti once again as it did earlier, so bondage will be
there—no freedom.

Thus, the very definition of moksha according to
the Samkhya is defective because prakriti will certainly
restrain the purusha as it did earlier and cause it to have
contact with prakriti in order that it may be an object of
its awareness. If prakriti is known, it causes bondage. If
it is not known, the purusha is not omniscient. So either
way there is a problem. And Ishvara, who is considered
by the Yoga doctrine as something transcendent, extra-
cosmic, will also control the purusha as He was controlling
it earlier, because unrelated objects are sources of
fear. If there is some relation, we can adjust ourselves
harmoniously in terms of that relation. If there is no
relation whatsoever, it is difficult to make out what sense
there is between one thing and another thing. What kind
of moksha is this, then? Ko’sya moksas tatha sati.

Aviveka krtah sangah niyama Sceti cettada, balada patito
maya vadah sankhyasya durmateh (232). The Samkhya
doctrine may retort by saying that the contact of purusha
with prakriti a second time is not permissible because it
has already had an experience of the suffering caused by
such a contact. Actually, the contact itself is inexplicable,
since two dissimilar entities cannot come in contact with
each other, and a so-called contact between purusha and
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prakriti is only a matter of non-discrimination. If this is
accepted by the Samkhya, it is landing itself on the maya
doctrine of the Vedanta philosophy. Somehow or other,
the universal Brahman cannot be totally avoided by any
concept of philosophical doctrine, and the Samkhya is
hereby refuted.

Bandha moksa vyavasthartham datma nandtva misyatam,
iti cenna yato mayad vayavastha payitum ksama (233). For
the sake of the freedom that one has to attain in order to
reach moksha, the distinction between the Atman and the
anatman has to be entered into, because the multiplicity
of the purushas as adumbrated by the Samkhya stands as
a great obstacle in knowing the true difference between
purusha and prakriti, consciousness and matter.

When consciousness comes in contact with matter,
the distinction between the knower and the known is
not very clear. As the illustration of the Samkhya goes,
when a red flower is brought very near in juxtaposition
with a clear crystal, the crystal assumes the colour of the
flower. The whole crystal becomes red. Now, the crystal
can never become red, inasmuch as the redness that is
perceived is only due to an apparent contact of the colour
of the flower brought near it. Really the flower has not
entered into the crystal.

In a similar manner it is to be understood how
bondage has taken place. Consciousness cannot enter the
object because of the dissimilar characters between the
two. The object is that which is not consciousness. If the
object also is regarded as a face of consciousness, it should
not be regarded as an object any more. The definition
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of consciousness is non-objectivity; therefore, when we
perceive an object and get attached to it, we should not be
under the impression that we are beholding consciousness
itself. Consciousness differentiates itself from everything
that is external to it, and the objects are nothing but the
externality of consciousness.

Durghatam ghatayamiti viruddham kim na pasyasi,
vastavau bandha moksau tu Srutir na sahate taram (234).
This is again a refutation of the Samkhya doctrine. An
impossible thing cannot be made possible. The coming in
contact of purusha with prakriti is actually an impossible
occurrence—impossible because of the two being totally
different in nature, one being pure subjective awareness
and the other being pure objective unconsciousness. It is
a contradiction. Do you not realise that in your attempt
to make feasible what is otherwise impossible, you are
bringing about a contradiction? Viruddham kim na pasyasi.

Vastavau bandha moksau. Actually speaking, even
bondage and liberation are not to be regarded as spatio-
temporal occurrences. Bondage is not a spatial or a
temporal reality. It is something above space and time.
That is why the bound soul becomes conscious of there
being such a thing called space and time.

Even moksha is not something that is achieved in
the future. Moksha is liberation, attainment of eternity.
Timelessness is eternity. Eternity cannot be a matter of the
future because eternity has no past, present and future;
therefore, the attainment of eternity, which is really
moksha or liberation, cannot be a matter of tomorrow.
It is an eternity just now at this very moment—here and
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now. This has been confirmed by certain scriptures such
as the Karikas and the commentary written by Gaudapada
Acharya on the Mandukya Upanishad, where he has
quoted a very important verse.

Na nirodho na cotpattir na baddho na ca sadhakah, na
mumuksur na vai muktah ityesa paramarthata (235). The
Ultimate Reality being Brahman, all processes applicable
to this world of experience, whatever they be, cannot be
applied to Brahman. There is no dissolution of the cosmos
ultimately, nor is there a creation of the universe, in the
same way as a rope which is indistinctly seen in twilight
looks like a snake, but really it has not become a snake.
The snake is not created by the rope; there is no creation
of the snake at any time, though it appears in the rope.
Therefore, the appearance of something can be possible
even if it is not really there. Also, there is no withdrawal of
the snake into the rope; that never took place. Therefore,
withdrawal is also out of point.

So is the nature of this world. It is not an actual
manifestation in a concrete, substantial form. It is an
appearance, as subtle forces which constitute this cosmos
in a large continuum of spacelessness and timelessness
may look like objects such as the five elements—earth,
water, fire, air, ether, which are little atomic particles that
are inwardly forces and are continuous in their nature.
Therefore, defying even the concept of space and time,
they become the causes of solid spatio-temporal objects
such as the five elements of earth, water, fire, air and
ether. Basically, originally, neither is there creation nor is
there withdrawal of the universe.
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Therefore, nobody can be considered as ultimately
bound and ultimately attempting for freedom from
bondage. Nobody aspires for moksha and nobody is
attaining moksha if it is understood in a spatio-temporal
sense, because moksha is not a movement in space, and
it is also not an occurrence in time. So when a thing
is neither in space nor in time, where is it? It cannot be
regarded as anything comparable to that in the world or
conceivable to our mind.

Originally, when we wake up from the state of
dream, for instance, we will find the objects that we saw
in dream were never created and were never withdrawn.
The experiences caused in dream did not actually
take place. Though they appear to be taking place
very solidly, a very solid and real experience may not
actually be there at all. This is what is happening
in creation, finally. God alone is, and outside Him
nothing can be.

Mayakhyayah kama dhenor vatsau jivesvaravubhau,
yatheccham pibatam divaitam tattvam tvadvaita meva hi
(236). If maya can be regarded as a cow, Ishvara and jiva
are the products, the two babies born to this maya shakti.
Because of the fact that Ishvara is a reflection of Brahman
through the sattva guna of prakriti, and the jiva is the very
same Brahman reflected through the rajas and tamas
qualities of prakriti, prakriti is maya from the Vedantic
point of view. Hence, both the Ishvara concept and the
jiva concept are possible only when there is a reflection of
Brahman Consciousness through the qualities of prakriti.
That is why it is said that prakriti, which is maya, is the
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mother, as it were, of these two babies that were born to
it, Ishvara and jiva.

Yatheccham pibatam divaitam tattvam tvadvaita meva:
Let these children, these calves born to this cow, drink of
the milk of duality as much as they can. Yet, non-duality
reigns supreme. The very concept of duality implies a
precedence of a Consciousness that itself is not dual, but
non-dual.

Kiitastha brahmanor bhedah nama matrat rte na hi,
ghatakasa mahakasau viyujyete nahi kvacit (237). We have
already mentioned earlier that the Kutastha Consciousness,
or the deepest Atman in us, and the Supreme Brahman
are not separable in any way whatsoever, as the pot ether
cannot be separated from the large ether.

Moksha will be the merging of the pot ether in
the universal ether. But the pot ether never exists, and
therefore neither can its creation be regarded as real
nor can its merger be regarded as an event that is taking
place. In the same way as the creation of a pot ether or the
merger of it in the universal ether cannot be regarded as
events taking place, so is the nature of this world coming
from Brahman or the return of this world to Brahman.
They appear to be going on as events in space and time,
but really no such event takes place—because if events
take place, God’s unitary existence would be foiled.

Yada dvaitam Srutam srsteh prak tadevadya copari, mukta
vapi vrtha mdya bhramayatya khilan janan (238). That
unitary Being—Absolute Brahman, which was there
prior to the apparent creation—is even now in the same
condition. After creation, Brahman has not become
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something else. It exists in the same eternal state even
after the apparent creation of the world as it was prior
to the act of creation. Even in the state of moksha it will
remain the same eternity that it was.

Delusion, maya, somehow or other confuses people
and makes them run about hither and thither in search of
things, as if things are the causes of their bondage or the
sources of their liberation. Nothing of the kind is finally
true, because we have emphasised again and again that
the existence of Brahman does not permit the existence of
any event taking place outside it. Nor can any event take
place within it. Therefore, no event takes place anywhere.
This is something like the modern theory of relativity
coming to the staggering conclusion that events do not
take place in space or time. If they do not take place in
space or time, where on earth are they taking place? They
do not take place—a very great consoling truth for us.

Ye vadantit thamete’pi bhramyante vidyayadtra kim, na
yatha pirva metesam atra bhrantera darsanat (239). Even
after we hear all these discourses on the great truth
of Brahman, we will find that we are still in the same
bondage of suffering. But, the author says there is a
difference. There is a difference between people such as us
who have listened to this for a long time and people who
have never heard it at all, even once. Though we also have
hunger, thirst, suffering, sorrow, anxiety and many other
difficulties as other people have, there is some strength
in us which will stand us in good stead on account of the
knowledge that has been impregnated into our mind
and the deep contemplation on this truth that we have
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practised for a long time, which will be of great utility to
us even in the worst of suffering.

Thus, it does not mean that merely because there is
an apparent suffering caused by body-consciousness, the
knowledge that we have acquired is useless. It will stand
us in good stead one day or the other because knowledge
is different from ignorance, and one who knows nothing
about things is certainly not the same as one who knows
these things—notwithstanding the fact that, physically
speaking, they look alike.

Aihika musmikah sarvah samsaro vastavas tatah, na bhati
ndsti cadvaitam itya jiiani viniscayah (240). Ignorant people
do not even know that there is a world other than this
world; and even if they are told there is something like
that, they believe in the reality of an earthly existence
and the solid reality of a heavenly world. This samsara,
this bondage, this suffering of life, is considered as
permanently valid by ignorant people. Neither do they
know what is above the world, nor do they have any idea
of the non-dual character of the Ultimate Reality. This is
the essence of ignorance, ajnana.

But the jnanin, or the knower, is of a different character.
He knows that this world and also the other realms such
as heaven, etc., are degrees of reality—apparently there
but really not there, for reasons already mentioned in
earlier verses.

Jiianino viparito’smat nisayah samyagi ksyate, svasva
niscayato baddho mukto’ham ceti manyate (241). Ultimately,
nothing affects the jnanin. If he gains something, it is all
right for him. If he loses something, that is also all right
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for him because he feels that any material gain is not
going to make a person really happy; and inasmuch as
nothing that comes can make him happy, nothing that
goes can make him unhappy. This is what the jnanin
really feels.

On account of a lack of clarity in understanding,
one feels that he is bound; the other feels he is free. The
freedom and the bondage of the soul are actually caused
by the variety of thinking processes taking place in the
mind. The mind thinking in terms of objects is what is
bound. The mind thinking in terms of soul consciousness,
independent of the objects, is what is free.

Nadvaitam aparoksam cet na cidripena bhasanat,
asesena na bhatam cet dvaitam kim bhasate’khilam (242).
It may be held that this unitary consciousness that is
non-dual is not visible to the eyes. Why not? The very
nature of consciousness is of the character of non-duality.
We cannot say that non-duality is not visible. Our
consciousness itself is a demonstration of this unreality.
Do we feel that we are two persons because we have got
two hands or two ears or two legs? Do we feel that we are
multiple, complex individuals because our body is made
up of many little parts, fractions, or cells? Do we not feel
that we are one indivisible consciousness?

When we go into deep sleep, all the associations of
the consciousness with the five sheaths are obliterated
completely. Do we not feel at that time that there is one
single bliss-like experience? We had a wholeness of feeling
in the state of deep sleep. That wholeness is nothing but
indivisibility, and indivisibility is nothing but non-duality
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of consciousness. So the non-duality of consciousness is
actually demonstrated before our very eyes in our day-to-
day experience.

ASesena na bhatam cet dvaitam kim bhasate’khilam: The
only thing is, it is not entirely clear to us. That is the case
with the dual world also. Do we see the dual world entirely
with our eyes? The astronomical universe is so large that
even the most powerful telescope cannot fathom it. When
we have not seen the entire dual world, why complain that
the non-dual consciousness is only partially being felt? It
is partially felt because of the encumbrance of the karma
potencies that are heaped up in the layer called the causal
body, which obscures the consciousness in the state of
deep sleep. But for that, we would have seen the entirety of
the unitary consciousness. This is the reason why we have
the experience only in fraction and not in wholeness.

Dinmatrena vibhanam tu dvayorapi samam khalu, dvaita
siddhi vada dvaita siddhiste tavata na kim (243). Fraction
is the nature of our experience. Neither the dual world
nor the non-dual consciousness can be experienced by
us completely and, therefore, they stand on an equal
footing whether there is the dual perception of the
world of astronomy or the non-dual perception of the
consciousness. Therefore, there is no comparison of
superior or inferior in respect of our awareness of the dual
world or the non-dual consciousness. Both of them are
known only in fraction, for reasons already mentioned.

Dvaitena hina madvaitam dvaita jiiane katham tvidam,
cid bhanam tva virodhyasya dvaita syato’same ubhe (244).
Actually, we in our ignorance may imagine the non-duality
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is an abstraction, that it is an absence of duality. This is
not so. The origin of duality presupposes the existence
of a non-dual consciousness. In order that we may know
that two people are sitting, our consciousness should
rise above the concept of these two people. Otherwise,
our consciousness will also be divided into two persons,
one on this side and one on the other side. How do we,
in a single grasp of our awareness, know that two persons
are sitting in front of us? As the one is totally different
from the other, it is not possible for anyone to know that
both are simultaneously sitting. The simultaneity of the
awareness of two people sitting together or many things
being there is because of there being consciousness in us
which clubs them together.

The multiplicity of the world can also be seen in one
stretch. With one stretch we can see the whole thing
because our consciousness, which is Kutastha Chaitanya,
is basically Brahma Chaitanya. It pervades the entire
cosmos. Unknowingly, it does the work of providing us
with the knowledge of the totality of the world, though
things are multifarious in their nature. Very difficult
is this notion. We have to go deep into the subject for
understanding its true meaning.

Dual consciousness is totally impossible because when
things are actually two, it is not possible to know that
there are two things. The consciousness of two things is
possible only if there is a consciousness which is not two.
If there are only dualities or multiplicities, as the dualists
contend, there would be nobody to know that these
dualities exist at all. Therefore, even in our contention
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that the dual world exists or that many things in the
world do exist, we are unwittingly accepting the existence
of an awareness of all these dualities. We are falling into

non-duality, whether we want it or not.
Evam tarhi Srnu dvaitam asan mayd mayatvatah, tena

vastava madvaitam pariSesat vibhasate (245). Now what
is the conclusion, after hearing all this? The non-dual
consciousness is the Ultimate Reality. Brahman is the
supreme Truth, and it is scintillating, radiating in our
own heart as the Atman. Advaita, the non-dual character
of consciousness, is the final reality, and all that is dual
hangs on it because the very knowledge of duality would
be impossible without a transcendent consciousness
which is not dual.

Acintya racana rupam mayaiva sakalam jagat, iti niscitya
vastutvam advaite pari Sesyatim (246). Impossible it
is for anyone to understand how this world is made.
Any amount of intellectual jugglery, argumentation
or scientific observation will not lead us anywhere. The
mystery of the world remains always a mystery. Having
realised that there is a fantastic mystery that is operating
behind this so-called apparent world, we should withdraw
our consciousness from it and be not attached to it. May
we be established in the consciousness of that unitary
existence by disconnecting our consciousness from all
that is contrary to it, knowing well that this wonderful
world is a magical performance and its variety is no proof
of its real existence.

Punar dvaitasya vastutvam bhati cettvam tatha punah,
parisilaya ko vidtra praydsa stena te vada (247). Even if we
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go on meditating on the unitariness of the Absolute,
when we open our eyes we will see many things in front
of us. The dual consciousness cannot leave us or give
us rest. Again and again we will see many things in the
world, causing love and hatred, attraction and repulsion,
etc. Though we are meditating for one hour, two
hours, three hours, we will see that the world is too
much for us in spite of our meditation. Then what should
be done?

Our time for meditation should increase. If we are
meditating only for one hour, we should increase it to two
hours; if it is two hours, we should make it three hours,
four hours or five hours. At least five hours of meditation
are necessary. Ordinary people will find it difficult to find
time, but the attempt has to be made. Again and again
we must habituate ourselves to this contemplation on
sarvam khalvidam brahma—the All is the Absolute—and
then, gradually, we will find that the harassing duality-
consciousness will leave us one day or the other.

Kiyantam kala miti cet khedo’yam dvaita isyatam, advaite
tu na yukto'yam sarva nartha nivaranat (248). “How long
should I meditate?” In the Brahmasutra a question of
this kind is raised. We may go on meditating either
till Self-realisation or till death, whichever is earlier.
Why should we put the question “How long should I
meditate?” as if it is a job for which we are paid? We have
to spend the whole life in meditation. We have no other
duty. So do not put the question kiyantarn kala: How long?

Should we ask the question, “How long should we go
on looking at the world?” We are never tired of seeing the
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beauties and the distractions of life. Why did we not put
the question, “How long will I see them?” And now when
we are asked to meditate, we ask “How long?” as if it is
something thrust upon us. Our duty is contemplation.
The substance of the Atman is contemplation, and action
is not its essential nature. Action, work, and bondage
of any kind born of that is the character of the physical
sheath, the subtle body, the causal body, etc. The Atman
by itself is unattached; therefore, it works not. Its very
existence is its activity.

Therefore, we should go on meditating until we
attain Self-realisation. Even if death snatches us up
before Self-realisation takes place—because in most cases
Self-realisation may not take place in one lifetime, and
death may overtake a person—it does not matter. This
question was raised by Arjuna in the Sixth Chapter of
the Bhagavadgita, and Bhagavan Sri Krishna gave the
answer, “There is no loss of any good work.” Even if we
have sincerely meditated for only three days, it will be a
great asset for us which will be carried forward to the next
birth in our positive balance sheet of action. Because of
the continuous meditation that we have practised in this
life, in the next birth we will find it very easy.

Have we not seen people in this world, even little
children, suddenly appearing to be very precocious,
quickly understanding things? Many young boys and
girls suddenly take to spiritual life without any kind of
practice earlier in their lives. What could be the reason?
They have been practising it in previous births. That
great yogis suddenly became masters within a few years
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after their birth can be explained only in terms of the
great sadhana that they did in their previous lives. So is
the case with people who may not attain Self-realisation
in this life. Therefore, we should not be afraid. There is
no need for despondency, melancholy, etc. We should let
the meditation go on, and be sure that our primary duty
in life is this only. There is nothing else.



>>Discourse 35«

CHAPTER SIX: VERSES 248-262

CHITRADIPA
LIGHT ON THE ANALOGY OF A PAINTED PICTURE

Kiyantam kala miti cet khedo’yam dvaita isyatam, advaite tu
na yukto’yam sarva nartha nivaranat (248). Ksut pipasa dayo
drsta yatha purvam mayiti cet, macchabda vacye’hankare
drsyatam neti ko vadet (249). Afflictions such as hunger
and thirst will continue as long as there is this body, in
spite of the fact that one has acquired a kind of knowledge
of the difference between the Atman and the body. The
associations are of three kinds, and these associations
are known in Sanskrit as adhyasa. The first one is
known as bhramaja adhyasa: superimposition caused
by sheer ignorance. The second one is sahaja adhyasa:
superimposition which is natural to existing conditions.
The third is karmaja adhyasa: superimposition that is the
outcome of the existence of the body itself.

The first one, bhramaja adhyasa—superimposition
brought about by sheer ignorance—is the transference
of values between the intellect and the Atman, pure and
simple. The universality of the Atman, which is eternity
in its essential nature, is wrongly transferred to the
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individual principle known as the intellect, and then there
is a false feeling that the individual is long-standing—
eternity itself. We do not feel that we are going to die
tomorrow. That feeling never enters our mind because of
the transference of the perpetual or the eternal character
of the Atman to the individuality principle that is our
intellect. If this transference of values were not to be
there, every moment we would be in fear of death and
there would be no incentive to work; even for a moment
we would not lift even a finger.

On the other hand, there is the transference of the
qualities of the individuality principle (intellect) upon
the Atman, pure and simple, on account of which we
begin to feel that we are limited in location. We are in
one place only; we are not in different places. We are
ignorant; we are not omniscient. We are helpless; we are
not omnipotent. That is finitude.

Finitude in space, finitude in knowledge, and
finitude in power—all these three kinds of finitude are
impo