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NOTE TO READERS:
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out of the total of 290 verses.

Temporarily, the text runs up to
verse 174 only. The remaining 11 verses
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expected to resume classes in July or
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LINK TO PART 1 (BRIEF RE-CAP)

WE ENDED PART 1 taking a look at three viewpoints on the Atman by the Astika
schools of thought, i.e. those who take their stand based on the Vedas. The three
viewpoints were: i) that Atman is conscious; ii) Atman is unconscious; and iii) Atman is both
conscious and unconscious. Each subsequent school proved the previous school to be false.

In the case of the third viewpoint, the Sankhyan school was brought in to refute it on
the basis that it was not possible for Atman to be both conscious and unconscious at the
same time. In its place, the Sankhyans came up with the theory of an inert Prakriti taking
sole responsibility for creation, while a multiple Purusha, named Chit in each individual soul,
remained totally uninvolved in the creation process. This was a blend between an inert
Creator and a sentient Purusha who was split into numerous selves in each living being.

This position of the Sankhyans, although it effectively silenced the proposition of the
Atman being both conscious and unconscious, raised new problems. The foremost of these
was that an inert Prakriti took charge of the whole creation process. How could something
inert create anything? Swamiji gave the example of a classroom that was neat and tidy
when one entered it. Surely, the desks and chairs did not arrange themselves! There must
have been some sentient being behind all the arrangements to prepare the hall for the
lecture.

Secondly, the proposal of the Sankhyans meant that there would be innumerable
Purushas, one in each living being. This was most unacceptable. Prakriti would be the
supreme creatrix, whilst Purusha will have no part in it, and merely look on helplessly as a
powerless Chit in every Jeeva. True, the Chit would be untouched by creation, but what a
relegated role it would play! It would not even be secondary, but teritiary to Prakriti, for it
would be below even Ahamkara, an effect of Prakriti.

In addition, such a Chit would not be permanent. It would die when the Jeeva dies.
Or, worse still, if the Jeevas go to war, they could kill each other, and then there will be no
Chit at all! Theoretically, this is possible, especially in the case of man.

Introduction to the Yoga School

A solution to this unacceptable situation had to be found. It came from the Yoga
School of philosophy, a close ally of the Sankhya school. The two schools share many
common concepts, but in so far as Purusha is concerned, Yoga makes a formidable
improvement by introducing the idea of an Ishwara, who becomes the macrocosmic
counterpart of the microcosmic Jeeva. The positing of Ishwara also adds sentiency to the
process of Creation. It is a novel contribution, indeed.

This is the point at which we take up the text in Part 2. We have the Yoga School
standing up to challenge its own sister-school, the Sankhyans, by introducing the concept of
Ishwara into philosophy.

The concept of Ishwara itself undergoes several changes before the Advaita
philosophy finally brings it to the form we see it in Vedanta.

The journey of the evolution of Ishwara from the Yoga school to the Advaita school is
the subject matter of the first Chapter of Part 2: “Viewpoints on Ishwara”.

%k %k k k%
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PANCHADASHEE - 06

Chapter 9: (Verse 102-124, 23 No.)
Viewpoints on ISHWARA

THE POSITING OF ISHWARA

Verse 102: The Partnership of Ishwara & Prakriti

fFereaferet yammar yHdfe famesy |
YT Fad A T A A Il 2031l

citsannidhau pravrttaya prakrtérhi niyamakam |

iSvaram bruvaté yogah sa jivebhyah parah srutah [| 102]|
chit-sannidhau Due to the proximity of consciousness,
1-2 | pravrittaya prakriteh Prakriti is able to perform its functions;
hi niyamakam; Indeed, in order to control Prakriti,
3 |eeshvaram bruvate yogah the Yoga School postulates the existence of Ishwara,
4 |sa jeevebhyah parah shrutah distinct from and superior to Jeevas, says the Shruti.

The followers of the Yoga School are called Yogaah. The School was founded by
Maharshi Patanjali, who composed his Yoga Sutras to establish the school as a philosophy.

1 Chit: “consciousness”. This is not just consciousness in the individual as defined by
the Sankhyans, but the totality of consciousness. It is at the same level as Prakriti. Indeed,
the two can be considered to be a couple that brings forth the whole of Creation.

2-3 Prakriti goes into action due to the presence of this universal consciousness
posited by the Yoga school of thought. Prakriti needs a controller, since by itself She is inert.
The function of controlling Prakriti is a new concept introduced by the Yoga school, and is
given the name of Ishwara.

Thus we have consciousness at two levels: i) At the individual level, Chit is known as
the Jeeva; and ii) at the Universal level, the new concept of Ishwara is posited.

The Yoga school retains the definition of Prakriti as given by the Sankhyans. There is
no change required to be made to Prakriti. The only change is that She is now wedded to
Ishwara, who imparts the sentiency for Her to create the world. Ishwara controls Prakriti.

4 In relation to Jeeva, Ishwara stands distinct from Jeeva, and is much superior and
higher to the Jeeva. So says the Shruti. The Shruti or scripture is the only means of knowing
who Ishwara is, for Ishwara is beyond the limited range of the Jeeva’s power of knowledge.

Jeevebhyah: The multiplicity of Jeeva is recognised at the outset by using this plural
term. While there can be only one Ishwara, Jeevas are numerous.




THE CONTROLLERSHIP OF ISHWARA

What is actually meant by Ishwara’s controllership?

It means that He is able to determine the fruit of one’s Karma. As per a Jeeva’s
Karma, so is the body selected by Ishwara for that Jeeva. The body for each Jeeva may vary
from one birth to another, due to the changing Karma. In each birth, the body taken is
determined by the package of Karma allocated for that particular birth. This means that
there is no guarantee that a human being in one birth will be born as a human being in
successive births. In this way we can envisage a given soul going through many types of
births in different bodies.

The joy and sorrow that is experienced by each Jeeva is also controlled by Ishwara.
This is because Ishwara alone is all-knowing or Omniscient. He alone knows what each Jeeva
deserves to get. There is no capriciousness in Nature. Everything is worked out precisely by
one’s merits and demerits.

Verse 103: The Shruti Citation Quoted by Yoga School

TemerAaorR s 7 g |
RIS HYH Farguaed: Il 2031

pradhanaksétrajnapatirgunésa iti hi Srutih |

aranyake sambhrameéna hyantaryamyupapaditah [| 103]|
1 |pradhana kshhetrajna patih The Lord of Prakriti, the Lord of Jeevas, and
2 |gunah eeshah iti hi shrutih; of the three Gunas, too, is Ishwara. So says the Shruti.
3 |aranyake asambhramena In the Aranyaka part, without a doubt (line after line)
4 |hi antaryami upapaditah Ishwara is called the Inner Controller.

The Swetasvatara Upanishad 6.14 is quoted by the Yoga school to justify their
stance. All the words that appear in this verse also appear in the Swetasvatara Up. verse.

1 Pradhaana: “the three Gunas in equilibrium”; i.e. Prakriti on the verge of creating.
When the three Gunas are perfectly in balance with each other, that state of Prakriti is
called Pradhana.

Kshetrajna: Unlike in the Geeta where this word refers to the Self or Atman, here it
refers to the “Jeeva”. The Yoga school does not know of the Self, and mistakes Jeeva to be
the Self. Thus, in addition to being Lord of Prakriti, Ishwara is the Lord of the Jeevas also.

Kshetra means “field”. It can refer to the body which is the field in which we act.
Because we mistake the body to be the Self, Kshetrajna is interpreted as Jeeva. Or, it can
also refer to the world, which is the field of our experiences.

2 Guneshah: This can be broken up as Gunaah Eeshah, “Lord of the Gunas”.
Although Pradhana is mentioned already, why are the Gunas being mentioned separately?
This is because at different stages of creation, different Gunas come into play. So the
creation of Pradhana is differentiated by the Gunas she is constituted of, as follows:
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i) Sattwa Guna: is responsible for the Jnana Indriyas.
ii) Rajas Guna: is responsible for the Karma Indriyas.
iii) Tamas Guna: is responsible for the gross body.

Manas is a combination of both Sattwa and Rajas, which makes mind another part of
creation all on its own.

Patih: “Controller”. Ishwara is seen as the controller of the all the three principles
listed above. The controllership of the Lord is described in the above block. Ishwara’s
controllership is established by citing two quotations — first through Swetaswatara Up and
then through the Brihadaranyaka Up.

3 Aranyake: “in the Aranyaka”. Here the word does not refer to the Aranyaka

portion of the Upanishads. It refers to the Brihadaranyaka Upanishad (3.7), which actually is
found in the Brahmana portion of the Upanishads.

LOCATION OF THE UPANISHADS IN THE VEDAS

The Vedas may also be divided into four parts in this way: The Mantra Samhitas, the
Brahmanas, the Aranyakas and the Upanishads. The Upanishads, interestingly, are not
found on their own in a separate portion; they are found within the previous three portions.
It is for this reason that the Upanishads are also described as “pervading the Vedas”, for
they occur in all the other three portions. They are not an isolated part of the Vedas. This is
an important point to be noted.

Asambhramena: There can be no doubt as to what is being taught in this verse of
the Brihadaranyaka Up. In line after line we see the description of Ishwara repeated again
and again — that He is the Lord of all beings and things:

yah sarvani bhootani antaro yamayati — He who controls all beings from inside.
ye shate atma, antaryami amrtah — He is the Self and He is Immortal.

4 Like this there are many other lines, each stating the glory of Ishwara. This whole
section is called “Antaryami Brahmana”. In this sense, Brahmana can be taken to mean a
Chapter. The word ‘Brahmana’ literally means “an elaboration on some topic”.

Important Note: In Yoga philosophy, we never find any reference to Ishwara being
identical to Jeeva. Ishwara is always considered to be the Lord of Jeevas. The two are never
thought of as being identical. The principle of Oneness is not in the Yoga philosophy. The
Yogis confine their viewpoint only to this one aspect of Ishwara. The Jeeva is seen only in its
state of ignorance. In the Yoga school, there is no such thing as enlightenment for the Jeeva.
The Jeeva remains ever inferior and subservient to Ishwara.

This happens because the Yoga school takes one small piece of scripture and focuses
solely on it, without seeing it in the context of all the other passages. Advaita Vedanta alone
sees the full picture, and is therefore able to interpret all the passages in an integrated
manner to obtain a complete picture. When the full picture is seen, then Oneness is clearly
seen to be the central goal offered by the Upanishads. Oneness is a principle that is unique
to Vedanta.




Verse 104: The Viewpoints of Various Schools Introduced

AT HeTeraw alfe: TG BT |
IR T AR & Il 20%]l

atrapi kalahayante vadinah svasvayuktibhih |

vakyanyapi yathaprajiam dardhyayodaharanti hi || 104]|

atrapi kalahayante Even here (concerning Ishwara), there are conflicting

vadinah svasva-yuktibhih; views of philosophers having their own interpretation

vakyanyapi yatha prajnam of scriptural statements as per their understanding.

AW IN| P

dardhyaya udaharanti hi They strengthen their view by destroying that of others.

The overall plan of Sri Vidyaranyaji is to show us the different concepts that the
schools have of Ishwara. Finally, he comes to the Vedantic viewpoint at the end of the
chapter, which neatly harmonises all of these viewpoints in one firm statement on Ishwara.

1 Atra Api: “even here in the topic (on Ishwara)”. As before, in the matter of size of
Atman and on the matter of the nature of Atman, here too we are about to see various
interpretations of Ishwara, each one based on some scriptural quotation, quoted out of
context with other passages that contradict them. The total picture is seen only when we
come to the Advaitic viewpoint.

Kalahaayante: “views that are prone to conflicts”. The very fact that the views are
based on isolated passages in the Shruti without any effort to integrate them, makes them
prone to conflicts and arguments.

2-3 Yathaa Prajnam: “as per their level of understanding”. According to their own
yardstick, they measure the depth of the Vedas. In fact, they are merely measuring and
professing their own understanding of the Vedas.

There is no doubt that all these philosophers have thought deeply over this matter,
but they are governed by their own capacity to dive deeper into the truth due to their level
of understanding. The result is that they are bound to come to a conclusion that does not
take all the facts into account.

In addition, each one of these philosophers adheres to his own peculiar brand of
arguments. He does not accept the logic suggested by the scriptures. Hence, following his
own lead, he is sure to make his own narrow conclusion. The scriptural sentences are bound
to be interpreted in a narrow sense due to being taken out of context.

4 Most important of all, the intention of these philosophers is merely to establish the
supremacy of their own viewpoint, not to find out what the truth is. This is not a scientific
approach. There is much self-assertion and little consideration for the search of truth. They
should be seeking to know what the Vedas are telling, not what they wish it to tell.

Udaaharanti: “they seek to destroy”. Assertion of their view is accompanied by a
desire to destroy the views of others. This reduces them to the level of behaving like a group
of quarrelsome children. There is no interest in the truth any more.
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1. THE YOGA SCHOOL

Verse 105: Ishwara According to the Yoga School
TR e |
RIEEL IR CER IS E L INSE IR Il 204l

klesakarmavipakaistadasayairapyasamyutah |

pumvis€so bhavediso jivavatso:'pyasangacit [| 105]|

klesha-karma-vipakaih From miseries, from actions, from the results of actions

tad dashayaih api asamyutah; |and from the impressions by them — free from these;

pumvisheshhah bhaved eeshah |Ishwara is a special type of consciousness,

W[N]

jeevavat sah api asanga chit. |compared to Jeeva. He is unattached consciousness.

The verse is almost a replica of its source, 1.24 of the Samadhi Pada of Yoga Sutras:

klesha karma vipakaih tad ashayaih aparamrishtah;
purusha viseshah eeshwarah.

Meaning: “Ishwara is a peculiar type of consciousness untouched (unaffected) by
the four defects, namely — i. the (fivefold) sorrows; ii. the (threefold) actions; iii. the
(threefold) fruits of actions; and iv. the stain or impression it leaves behind in the mind.”

In this Sutra, we see the concept of Liberation or Release of the Yoga school.

1-2 These are the “Four Defects” that the Jeeva is ridden with. In contrast, Ishwara is
free (Asamyuktah) from them all. In the ensuing block, more details are given of the Four
Defects. They are all mentioned in the above Sutra in the same words.

3-4 Ishwara is now compared with Jeeva. Both are forms of consciousness, but each
one is of a different type (according to the Yoga school). Ishwara’s type is considered
“special” in comparison with that of Jeeva. What is special about Ishwara?

Unlike Jeeva, Ishwara (Sah) is not affected in any way by these four defects, because
He is untouched (Asanga) by them. The Jeeva, due to the influence of Avidya upon it, is
inescapably caught in the clutches of these four defects.

Swamiji mentioned that if the Jeeva became aware that it really is the Atman, then
it, too, would be untouched by these defects. This is a substantial statement. It gives us
hope that we can be free from all sorrow if we are able to realize our true Self.

Vedanta’s Sadhana & Sadhya

In a question and answer session at this point, Swamiji clarified that Vedanta accepts
all the Sadhana aspects (the means) of other schools, but rejects the Sadhya (the goal) that
they strive for. Vedanta’s goal is always Jiva-Brahma Aikya, “Realisation of the Oneness of
Jeeva and Brahman,” whereas none of the other schools have this as their goal.

Vedanta has no problem with the means adopted by various schools. From the Yoga
school, they learn how to annul the mind of its thoughts; from the Sankhyan school they
learn the theory of creation, rejecting the multiple-Brahman theory; from the Nyaya school
they learn the system of analysis which is the best in the field.
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THE “FOUR DEFECTS”

Swamiji went into great detail in analyzing the “Four Defects” listed in v 105:

A. The Fivefold Kleshas:

i) Avidya: This is ignorance, i.e. taking the Not-Self to be the Self, in particular taking
the body to be oneself. This is the first error. From this all other defects arise as follows:

ii) Asmita: Asmita is derived from the word Asmi, meaning “l am”. The ignorance
manifests itself as an identity thought, Aham Asmi, “l am this body”. Between the mind and
Self, there arises the thought of “I am”. The mind and Self get united by this thought and
appear as one. This is Abhiman. Asmita is a concrete expression of Abhiman. Thus Asmita is
the first effect of Avidya.

iii) Raga: In life we experience many joyful instances. Due to this, there is the
remembrance of joy, and of that which brings the joy. This is followed by attachment to the
object of joy. A longing, called Trishna or Raga, develops for that object, and is linked to the
memory of the joy brought by the object.

At this point Swamiji gave an example: You go to an ice-cream parlour. You usually
have chocolate, vanilla or strawberry, each one identified with its own unique colour. This
time your friend says, “Try this flavour today. It is called tender coconut.” You look at it, it is
pure white, and it does not look attractive like the ones you are used to. You have no
immediate attraction for it. Your friend urges you, “Come on, just try some.” You think, “No
harm, let me try.” You give in. You taste it and are stunned by its unique flavour. Raga has
arisen for the new flavour. The Raga is not actually for the ice-cream, but for the joy of
eating it, and this is what is linked to past memory.

iv) Dwesha: This is the opposite of Raga. It is the remembrance of sorrow or pain.
When such an experience is recalled, a repulsion is generated, not an attraction.

v) Abhinivesha: Nivesha means “an entry”. Abhinivesha means that which has
“entered fully” into you and becme a part of your personality. It becomes something that
gets associated with you all the time, not only by you but by others when they think of you.
They say, “See that fellow over there; he likes tender coconut ice-cream!”

Abhinivesha is that which has overpowered you and become permanently set in your
mind. One of the strongest of these urges is “to wish to continue to live forever.” You do not
want to die, and become afraid of death. Thus “fear of death” has come to be called
Abhinivesha; it is the desire to remain immortal. This thought is ever present in one, for no
apparent cause, from moment to moment. It is instinctive, automatic and comes without a
reason for it. Swamiji again gave an example: How does a baby learn to suckle? The answer
is “By instinct.” How does instinct arise? We say it is a remembrance from past experiences.

From the fear of death comes the belief that it is painful to die, even though the very
next moment can be very blissful! People wish to avoid death to avoid this imagined pain.
This fear of death, which comes naturally to all, is Abhinivesha.

Ignorance is seen differently by the Yoga school and by Vedanta. Yoga sees it as an
aspect of Vikshepa, the projecting power of Maya, and therefore defines it in terms of the
projections of the Not-Self. Vedanta sees it as an aspect of Avarana, the veiling power of
Maya. This is seen as the root of ignorance. This comes before Vikshepa.
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B. The Threefold Karmas:

Karma is the performance of action, or its avoidance.

i) Shukla: This is Vihita Karma, or that which has to be done.

ii) Krishna: This is Nishidha Karma, or that which has to be avoided.

iii) Shukla & Krishna: This is a mixture of the above two. One aspect of the action has
to be done, while another aspect has to be avoided. When you are driving, you have to keep
control over the steering wheel and accelerator. These actions have to be done. At the same
time, you have to be alert not to cause an accident. Accidents have to be avoided.

C. The Threefold Vipakas:

Vipaka is the fructification of actions. Results manifest in three ways according to the
Yoga Shastra:

i) Jaati: In the form of one’s birth. We could be born as Devas, humans or animals.
ii) Aayuh: In the form of one’s lifespan, which could be long or short.

iii) Bhoga: In the form of enjoyment or suffering, as determined by our merits and
demerits respectively.

D. Aashaya:

The primary meaning of Aashaya is “Dharma or Adharma”. Its secondary meaning is
“Vasanas” or “Samskaras”, which depend on Dharma and Adharma. When Karma is done,
and Vipaka has fructified, then certain changes take place in the mind which have a long-
lasting effect on us. A tendency or Samskara is formed that wants to repeat itself.

The word Samskaras is used when we see them as impressions left behind on the
psyche by the four defects. It is the ultimate fruit of all desires, thoughts, words and deeds.

The word Vasanas is used when we see them as ‘dwelling’ in the mind. The root of

Aashaya is ‘shi’, “to lie down, to rest, to dwell.” They are the final deposits that settle down
in the mind. The definition is:

Chitta bhumau sherate iti ashaya — “that which rests in the mind is Aashaya.”

In the Puranas we have many stories that illustrate how and where our Samskaras
are recorded and stored. A common story is of a clerk in heaven who is responsible for the
task. We can picture him sitting with his big heap of files, making ticks and crosses against
our name. That is good as far as the imagery goes. But, the real file lies in our own mind!

Similar is the case of our Sanchita Karma storehouse. To help us understand this,
scriptures speak of a Bank of Karma holding it in deposit somewhere ‘up there’. But, this
record also lies in our own mind in a subtle form.

Thus we have elaborated on verse 105 greatly, covering the full definition of Ishwara
according to the Yoga Shastra. There is a similarity between Ishwara and Jeeva, except that
the former is unattached, while the latter is attached to the above four defects. This
difference is due solely to Avidya or Ignorance.

The next three verses expand on this difference between Ishwara and Jeeva . . .
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Verse 106: The Rulership of Ishwara

T glaRvargedsed Ha=r |

Tt THT AT AT g =TT Il Q0K

tathapi pumviseésatvadghatate:'sya niyantrta |

avyavasthau bandhamoksavapatétamihanyatha [| 106]|
tatha api pumvisheshhatvad As a special manifestation of Purusha,
ghatate asya niyantrita; Ishwara has Rulership over the whole Universe.

avyavasthau bandha-mokshhau |No regulation of bondage & release (law and order)

AW |IN]|F

dapatetam iha anyatha would be possible without the rulership of Ishwara.

1-2 The main point of the Yoga school is to have an Ishwara that can control Prakriti.
It goes without saying that such an Ishwara also has Rulership over the whole universe.

3-4 Rulership is a very special quality endowed upon Ishwara. It has to be well-
deserved. Rulership is a function that is absolutely necessary for any project to be executed
in an orderly and regulated manner. A big ‘project’ like the universe has to have an
extraordinary Ruler to ensure that it is well run.

Swamiji gave us three terms for Rulership:

i) Niyantritaa (or Niyantritvam): Ishwara leads; Jeevas follow.
ii) Isha Sheelata (or Sheelatvam): Ishwara wields the power; Jeevas are controlled.
iii) Prerakatvaa (or Prerakatvam): Ishwara propels; Jeevas are propelled.

Proof of Ishwara’s Existence

Avyavasthau: “absence of regulations”. Without regulations there will be no
specificity, no law and order; only chaos and turmoil will exist everywhere.

The bondage and liberation referred to here has to be taken to mean the full range
of our experience of everything in the world. All opposites are included. Some may be sad,
some happy; some may be ignorant, others full of knowledge; some may be in bondage,
others may be free, etc.

All the opposites depend on certain laws being followed or disobeyed. If obeyed
there is order or liberty; if disobeyed there is disorder or bondage. Without laws in place,
the world will run on an ad hoc basis, which is undesirable. Life will be unpredictable. There
will be no cause and effect relationship. Confusion alone will reign. This is what will happen
if there were no Ishwara to rule the world.

All logic is governed by Ishwara. There is a logical way in which a doer becomes an
enjoyer. If one person does, and another enjoys, this is injustice and can only happens when
Adharma is on the rise.

We can deduce that Ishwara exists because of the order that we see in everything
taking place in Nature. This is called the Arthapatti Pramana, the means of knowing
something due to its absence. Thus one does not have to see Ishwara in order to believe in
Him. We can logically deduce that Ishwara exists by seeing all the laws in operation. That
alone explains the non-accidental state of existence.

In this verse, the Yoga school proves convincingly the need for positing Ishwara as
the Controller or Ruler of the universe.
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Verse 107: Shruti Citation on Rulership of Ishwara

A s = T |
g TR FANRAATGA Il Q00|

bhisasmadityévamadavasangasya paratmanah |

Srutarm tadyuktamapyasya kleésakarmadyasangamat [| 107]|
1 |bheeshha asmad iti evam adau | “Out of Fear of Ishwara” — does all this carry on.
2 |asangasya paratmanah; He is the Ruler, though He may be unattached.
3 |shrutam tad yuktam api asya The Shruti fully justifies His rulership
4 | kleshakarmadi asangamat as He is not touched by the “four defects”.

The citation is from Taittireeya Up, 2.8.1. The passage quotes how Bheeshaa,
meaning “Fear”, is used as a means of controlling Jeevas. The passage runs:

“Wholesome Fear” of Cosmic Law

“bheeshaa asmaat vaatah pavate; bheeshaa udeti sooryah;

bheeshaa asmaat agnih cha indrah cha; mrityuh dhaavati pancham,” iti
“Out of fear of Him, the Wind blows; Out of fear of Him, the Sun rises;

Out of fear runs Fire, as also Indra,; and Yama, the Lord of Death, the fifth.”

1-2 The point being made is that everything runs systematically only because the
objects of creation have a “wholesome fear” for the cosmic laws that govern the universe.
Naturally, this creates an image of a stern Boss whose orders have to be obeyed, and if they
are not they will be severely punished. It is as though the Yogis are telling the Sankhyans,
“Listen, O Sankhyans, do you hear what the Shrutis are saying about Ishwara? And you have
turned a deaf ear to Him!”

Agni does its function of burning; Indra does his duty of taking care of the heavens;
Mrityuh (Lord Yama) ‘runs about everywhere’ doing his job of despatching living beings to
the realms of death.

3-4 The Yoga school’s core principle is that all this tremendous Rulership is only
possible because Ishwara keeps Himself aloof from the ‘factory floor’, as it were. He remains
untouched by all the four defects. This aloofness entitles Him, so believe the Yoga school, to
fully justify His Rulership. Only one who stands apart can administer proper true justice, not
someone who has a stake in the happenings.

Tad Uktam Api Asya: “His rulership is fully justified.” Thus the scriptures place the
seal on Ishwara’s rulership. It is well in place, befitting, and as it should be. “Ishwara is the
right man for the job,” concludes the Shruti.

Verse 108: The Situation of the Jeevas

HraMmEEgaaRe T et = |
EEEIPELHE N IER NI Il 2ocll
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jivanamapyasangatvatklésadi na hyathapi ca |
viveékagrahatah klesakarmadi pragudiritam [| 108]|

jeevanam api asangatvat Although the Jeevas are in truth unattached to the

kleshadi na hi atha api cha; | “four defects”, and should be unaffected by them, yet

viveka agrahatah klesha- they fail to grasp this fact; the result is that miseries,

AW |IN]|F

karmadi prak udeeritam actions, etc, are all imagined to affect them.

ISHWARA, CHIT & JEEVA
As Defined in Yoga Philosophy

In Vedanta we have a pure Atman that is unassociated, and an impure Jeeva that is a
reflection of Atman, fully identified with the Body. But in the Yoga school, the concept of
consciousness is entirely different. To the Yogis there is the existence of two types of
consciousness: Ishwara is a ‘special manifestation’ at macroscopic level and Chit is a
separate manifestation at individual level. To complicate matters, there are as many Chits as
there are individuals; whereas Ishwara is one, unified consciousness.

Are the two related to each other? No. Chit is an entity unrelated to Ishwara. In the
Yoga school, Ishwara is a separate type of consciousness; it is not the composite collection
of all individual Chits. The only connection between them is that both provide sentiency —
the former to Prakriti as a whole, and the latter to Jeeva, an effect of Prakriti. The only
relationship between Ishwara and Chit is one of ‘Ruler towards the ruled’. There is no talk of
any identity between them. The latter is solely a Vedantic concept.

The Jeeva of the Yoga school is purely a creation or effect of Prakriti, having the
nature of Prakriti. Such a Jeeva is too dense with ignorance to be able to know that it is in
fact pure Chit. Jeeva is through and through identified with the “Four Defects”, oblivious of
the existence of Chit. It imagines itself to be only a small, helpless part of Prakriti.

The Yoga school now deals with the situation that the Jeevas are placed in. Where
does the Jeeva stand under the Rulership of Ishwara? Is he happy to obey? Does he obey
willingly or grudgingly? Does he disobey unknowingly? There is a bit of both among Jeevas.
Let us examine the position of the Jeeva from his own angle, in order to understand what
difficulties he faces in obeying Ishwara:

1-2 Jeevaanaam: “the truth regarding the Jeevas”. The Jeevas are really Chits alone
in essence. Like Ishwara, Chit, the individual consciousness is indeed unattached to the four
defects. This is the situation from the point of view of Chit. However, from the Jeeva’s
ignorant point of view, this cannot be seen because the Jeeva is immersed in ignorance. The
actual situation that pertains to the Jeeva is something very different . . .

3-4 Viveka Agrahatah: “it fails to discriminate”. The Jeeva fails to comprehend that
it is in fact Chit. This is due to being wholly influenced by Prakriti which is Avidya or root
ignorance. The Jeeva experiences itself through the adjunct of Prakriti. Such an experience is
ridden by the “Four Defects”. It cannot escape these defects, because it is totally identified
with Prakriti.
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THE CONCEPT OF LIBERATION
As Defined in Yoga Philosophy

Jivanmukti is a Vedantic concept, and is not found in any of the other schools of
Indian philosophy. In Yoga Shastra, the Jeeva will always remain a Jeeva, it cannot evolve
itself and become Chit. Since the bondage of Jeeva is solely to the Four Defects, liberation of
the Jeeva in the Yoga school consists in freeing the Jeeva from these defects. This is possible
only by ‘deadening’ the mind. This is called Chitta Vritti Nirodha, “the destruction of all
mental modifications arising in the mind”. This effectively defines the concept of Liberation
held by the Yoga school.

In the Yoga school, the Jeeva alone (not Chit) is affected by the four defects. If
somehow the defects can be prevented from affecting the Jeeva, that would be Moksha for
the Yogis. How to achieve this? By disconnecting the mind from the four defects. How is this
achieved? By ‘deadening’ the thoughts arising in the mind. That brings relief to the mind.

The Sadhana to achieve this is the eightfold method of Patanjali Maharshi’s Yoga.
They achieve this temporarily through the practice of Pranayama, withdrawal of the senses,
concentration and meditation. The eighth step of this Yoga is Samadhi. It is a state wherein
the mind is brought to a complete standstill. In this state, the Four Defects are unable to
affect the Jeeva. While he is in this state of Samadhi, the Jeeva is “liberated”. When the
state passes by and normal consciousness returns, bondage to the defects also returns. So
the Yoga school’s idea of liberation is something that is temporary, not permanent.

In Vedanta, Liberation is attained through a firm conviction in the knowledge of the
Self. It is a permanent, irreversible state brought about by total purification of the subtle
body, so that there is no trace of Avidya in the Jeeva. This enlightened state can be
experienced while living, and brings about an end to the Samsaric experience once and for
all. There is no rebirth for one who attains this state. This is Vedanta’s concept of liberation.

2. THE NYAYA SCHOOL OF LOGIC

Verse 109: Ishwara Rules Due to Eternal Qualities

o h () Y
MHAATTI T SHUMHRAET Hdd |

AT FawagH i dfdher: Il 2oRII
nityajnanaprayatnécchagunanisasya manvate |
asangasya niyantrtvamayuktamiti tarkikah [| 109]]
1 |nitya jnana prayatna itchha |i) Eternal knowledge, eternal will and eternal desire —
2 |gunan eeshasya manvate; by investing these (three) Qualities upon Ishwara,
3 |asangasya niyantritvam His rulership (is secured). ii) His detachment
4 |ayuktam iti tarkikah is not a logical requirement. So say the Naiyayikas.
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The Naiyayikas now have their say in the matter of defining Ishwara. They contest
the Yoga school’s opinion on the nature of Ishwara on two fronts:

SCHOOL DIFFERENCE 1 DIFFERENCE 2

YOGA Nirguna (no qualities) Asanga (unattached)

NYAYA Saguna (having the three eternal qualities) | Sasanga (attached)

Explanation of Difference 1

1-2 This is about qualities possessed by Ishwara. The Yoga School defined Ishwara as
being without any qualities. The purpose of having Ishwara to them was merely to provide
the sentiency needed for Prakriti to create the universe. To them, there was no need for
Ishwara to possess any qualities, for everything is managed by Prakriti.

This stand is refuted by the Nyaya school. Their reason is that if Ishwara does not
possess qualities, how is it possible for Him to control or lead the universe. Surely someone
who is a leader must possess immense qualities superior to those possessed by his subjects.

For this reason, the Naiyayikas posit that Ishwara has to possess qualities — three of
them. All of them have to be eternal. They are Jnana, Kriya and Iccha (knowledge, will and
desire). Ishwara needs to have a thorough knowledge of His creation; He has to possess a
dynamic will in order to execute every detail of the creation process; and he has to have the
desire to create something out of nothing, a plan that has to be put into effect.

It is also required by the Naiyayikas that these be eternally possessed. We shall see
more of this requirement when we discuss the next school.

Explanation of Difference 2

3-4 This difference concerns the detachment of Ishwara from being involved in the
affairs of creation. Here again, the Nyaya school finds it a bit impractical for a detached
Ishwara to have control over the activities of Jeevas. Surely, in order to lead others
effectively, the leader has to be present amidst them, giving them inspiration and
encouragement. If He is aloof from his subjects He will not be an effective leader.

For this reason, the Nyaya school claims it is not a logical requirement that Ishwara
be Asanga, detached. They posit that Ishwara be Sasanga. The ‘Sa’ prefix stands for ‘Sahita’,
meaning “with”. Ishwara rules “with connection” to his subjects.

In these two ways, the nature of Ishwara is modified having practicalities in mind.

DEFINITION OF A DEFINITION

At this point Swamiji explained the three key defects to be avoided in a Definition:

i) Ativyaapti: This is an over-statement; e.g. “Sugar is sweet”. As there are many
other items that are also sweet, this definition includes things that are not sugar.

ii) Avyaapti: This is an under-statement; e.g. “Sugar is crystalline”. As sugar itself can
have many other forms, this definition does not include all the available forms of sugar.

iii) Asambhava: The chemical formula of sugar is C12H2,011. If we write it as anything
else, it will not be sugar. It will be factually incorrect, or Asambhava.
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THE LIMITATIONS OF LOGIC

The Nyaya School (Taarkikaah) depends solely on logic for all its conclusions. This
narrows down its rightful sphere to sense-perceived objects. In contrast, the Poorva and
Uttara Meemamsa Schools enquire into Dharma and Brahma respectively, both of which are
not in the ken of our perception. Logic cannot be the means for these two schools.

In logic, we have to first know what we are dealing with before we can apply logic to
it. For example, a logician has to know what the number 1 is and what the number 4 is; then
he can apply logic to them and say: 1 + 4 = 5. Without prior knowledge of the numbers, it is
impossible to apply this logic.

For this reason, both the Meemamsa schools depend primarily on the Shrutis, and
only secondarily on logic and reason. This is especially true for Uttara Meemamsa or
Vedanta. In their case, the rule is Shruti Anusarini Yukti — “Logic follows after Scripture”. For
most other schools, the rule is Yukti Anusarini Shruti — “Scripture follows after Logic.”

Verse 110: The Support of the Shrutis

g forIyaa @ TUE T <T=ref |

TgM: FAHHed Sanesfaetit Il 2201l
pumvisésatvamapyasya gunairéva na canyatha |
satyakamah satyasamkalpa ityadisrutirjagau [| 110]]
1 |pumvisheshhatvam api asya | The speciality of Ishwara to be Lord of all is due to
2 |gunaih eva na cha anyatha; these Qualities alone, and for no other reason.
3 |satyakamah satyasamkalpa “He has true desires and true resolves” —
4 |iti adi shrutih jagau this is the Shruti passage that (the logicians) quote.

A Shruti is now cited by the Nyaya school in order to support their view. It is from the
Chandogya Up, 8.1.5 and 8.7.1to 3.

1-2 The Logicians here reveal their lack of depth in attempting to apply logic where it
is inapplicable to do so. Ishwara does not fall into the category of “perceived objects”, and
hence logic cannot be the prime means. It has to be Shruti.

Here, they make a statement that the Lordship of Ishwara is due only to the three
eternal qualities listed in the previous verse. They specifically rule out any other reason for
His Lordship. Earlier, the Yoga school said that Ishwara is “free from” the four defects, and
therefore He is the Lord of the Universe. The logicians refute this. If this were so, then every
saint would also have to be counted as Ishwara, since they too are free of these defects.

This type of logic violates key passages in the scripture which say that “the knower of
Brahman becomes Brahman.” In other words, the realized saint becomes even higher than
Ishwara. He is one with the Supreme Brahman Himself!

3-4 Let us see the Chandogya Up. passage that the Naiyayikas are quoting:
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Satyakaamah, Satyasamkalpah: “true desires, true resolves”. ‘True’ is equivalent to
‘eternal’. The Truth does not change; it is for ever. This quote from the Chandogya Up. is
from where the Nyaya school gets its three eternal qualities for Ishwara.

Kaama in this context does not mean likes and dislikes, but the pure desire to create
and be of welfare to the beings of this world. The Naiyayikas quite rightly say that there is
nothing wrong in having good desires, possess beneficial knowledge and make healthy
resolutions. This is required by Ishwara in His task of ruling the world. These are non-
defective qualities, unlike the four defective ones possessed by the Jeevas.

INTRODUCTION TO THE UPASAKAS

We now come to those who do not fall under the six Darshanas of Indian philosophy.
They are classified under Upasakas, i.e. those who are engaged in Upasanas. They are
essentially worshippers, not philosophers. They view Ishwara as the Lord of Creation. In
order to justify their worship, they do indulge in a bit of philosophy also. The Upasakas take
the Puranas as their Pramana or preferred means of knowledge. They also place great value
on the body of scriptures known as the Agamas, which are secondary to the Vedas.

From the Vedantic point of view, Hiranyagarbha is Consciousness associated with the
total Subtle Body. Virat is Consciousness associated with the total Gross Body. The subtle
body includes the causal, and the gross includes both the subtle and the causal. It is a
cumulative build-up as we go down the hierarchy. If we look at all three levels, we can say
Ishwara is the speciality of the causal; Hiranyagarbha is the speciality of the subtle; and Virat
is the speciality of the gross.

3. THE FOLLOWERS OF HIRANYAGARBHA

Verse 111: The Hairanyagarbhaah’s Viewpoint

A s+ GiEd Far 9o |
g Satsar forgee w4 Il 2221

nityajianadimattve:'sya srstiréva sada bhavet |

hiranyagarbha 16:'t0 lingadéhéna samyutah [| 111]]
1 |nitya jnanadi mattve asya Being endowed with eternal qualities, Ishwara
2 |srishhtih eva sada bhavet; would be always busy engaged in creation.
3 | hiranyagarbha eeshah atah Therefore, He must be Hiranyagarbha
4 |linga dehena samyutah who is the Lord of the total Subtle Body.

Hiranyagarbha is the apex of Creation. He is at the head of the entire Subtle
creation. All the subtle elements arise from the womb of Hiranyagarbha. ‘Garbha’ means
“womb”. The followers of Hiranyagarbha are called Hairanyagarbhaah. They now enter the
discussion as they have something of their own to add to it.
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1-2 The Hairanyagarbhaah say to the Naiyayikas:

“You are taking Ishwara to be possessing eternal qualities. This means that the
creation will always be there, eternally. Then what about Pralaya, the time when the
universe dissolves and there is nothing? According to you, there will be no Pralaya, because
Ishwara will go on creating.

“This is a defect in your theory of Ishwara. To allow for Pralaya, we have to restrict
Ishwara’s lifespan to the period of creation only. Only when creation is there, does it
become necessary for Ishwara to be there to see to the law and order. When there is
Pralaya, there is no need for any Ishwara. That is His time to go on a holiday.

3 “This scenario already exists for Hiranyagarbha. He is the source of all the
Tanmatras or subtle elements. Only when Hiranyagarbha produces these elements, can
there be creation. During Pralaya, there is no Hiranyagarbha. So, there you have it — Ishwara
must be Hiranyagarbha!”

This certainly seems to be a very well thought-out proposition. It stands to reason.
The Hairanyagarbhaah will certainly make good philosophers!

Lord of the Subtle Body

Linga Shareera is the Subtle Body. The word is used to indicate life. The human body
shows signs of life only because of the presence of the Linga Shareera. Since the subtle body
has got seventeen components, i.e. it has got parts, it can be destroyed. No law is violated
by the destruction or dissolution of the subtle body during Pralaya.

Where do they get their Pramana or justification for their theory? . ..

Verse 112: The Shruti Citation to Support Hiranyagarbha

SHUTTRITN T8 AR TR A o |
forgaasit Sitad AT wateryred: RS

udgithabrahmané tasya mahatmyamativistrtam |

lingasattve:'pi jivatvam nasya karmadyabhavatah [| 112]]

udgeetha brahmane tasya |In the Udgeeta Brahmana, Hiranyagarbha’s

mahatmyam ativistritam; |glory is sung in great detail.

lingasattve api jeevatvam |Doubt: The totality of all subtle bodies, is He not a Jeeva?

AW IIN]| -

nasya karmadi abhavatah |Reply: Not at all, for he is free of all the “Four Defects”.

We note that the Upasakas also quote an authority from the Vedas, and that, too,
from the Upanishad portion, straight from the horse’s mouth! This citation is from
Brihadaranyaka Up 1.3, and also appears in detail in Chandogya Up 1.6.

1-2 In the Chandogya Up, the whole of 1.6 is devoted to the glory of Hiranyagarbha.

3 Now a ‘subtle’ doubt is raised about Hiranyagarbha’s Subtle Body. Since he has a
Subtle Body and is the Total Mind, is He not just a glorified Jeeva?

4 No, it is added that He is free from the “Four Defects”, just as the Yogis postulated
earlier. This is proof that he is not just a magnified Jeeva, but worthy of being Ishwara.
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Hiranyagarbha Worshipped as the Sun

Now we see the brilliance of the Hairanyagarbhaah. They choose the sun for their
worship. All light comes from the sun. It is the source of all light. What better symbol can
one have for Hiranyagarbha who is the source of all the subtle elements, the Tanmatras?

As the sun, Hiranyagarbha gets established firmly as the source of all creation, as
well as the source of all effulgence, knowledge, radiance, brilliance, etc. Even the gross
elements come from the subtle elements produced by Hiranyagarbha.

In case some opposition may arise over the dethroning of the Nyaya school’s three
eternal qualities of Ishwara, the Hiranyagarbha worshippers have a ready answer. The Sun
also stands for the source of all knowledge, of all energy and activity, and for the fulfillment
of all desire. So the three qualities of the Naiyayikas are still present, except that they no
longer need to be eternal.

In the Chandogya Up, the deification of the sun is quite startling. He is depicted as
having a hiranya mashru, “a golden moustache and beard”; he has hiranya kesha, “golden
hair”; all his Pranas are golden; even his finger-nails are golden! This is the detail in which
the Upanishad goes to justify Hiranyagarbha’s worship in the form of the Sun.

Most certainly, the Hiranyagarbha proposition seems to be a great improvement

upon the model of the Logicians, since it accommodates dissolution without sacrificing the
three great qualities of Rulership.

4. THE FOLLOWERS OF VIRAT

Verse 113: The Viewpoint of the Vairaajaah

wefeg famr fergeer T @ gRa |

IS I T3NSA: Fadr AEAHICH I 223
sthiladeham vina lingadéhd na kvapi drsyate |
vairajo deha 1$6:'tah sarvato mastakadiman [| 113]]
1 [sthula deham vina linga A subtle body without a gross body?
2 |deho na kvapi drishyate; Such a spectacle has not been seen anywhere!
3 |vairajah deha eeshah atah | Therefore, Virat with a body must be the real Ishwara;
4 |sarvatah mastakadiman He has everything that a body needs — head downwards.

Virat is the total Gross Body of creation. When the subtle elements undergo the
Pancheekrita process of grossification, they become gross elements. Then the subtle body
has a dwelling for itself in a gross body. So Virat is the same Hiranyagarbha, now having a
dwelling place.

With Virat having Earth itself as His manifested body, one does not have to look to
the Sun for an object to worship. The objects are right here on earth itself. There are any
number of them. These are described in the next verse . ..
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Verse 114: The Universe as the Form of Virat
LSRRI R ERCE CE el
gafaeg i3 foysus e Il 22%l

sahasrasirsetyévam hi visvatascaksurityapi |

Srutamityahuranisam visvartipasya cintakah [| 114]|
1 |sahasrasheershha iti evam hi | “Having a thousand heads” — such, indeed,
2 |vishvatah chakshhuh iti api; is the universal Virat — “with as many eyes” even;
3 |shrutam iti ahuh anisham This is how the scriptures always declare Virat to be.
4 |vishvartupasya chintakah The whole universe is His form, to be meditated upon!

1 The Purusha Suktam — Rig Veda 1.10.90 — comes to mind at once when we think of
the universal form of Virat. Indeed, that is being quoted here to describe Virat. In the
Suktam, every physical detail of Virat’s body is covered. Every part of the body represents
some universal quality of his. Even animals and trees are included in the amazing descrip-
tion. It has made the Purusha Suktam a prime means to glorify the omnipresence of God.
The Suktam is chanted regularly in all Ashrams throughout India.

2 The Swetaswatara Up 3.3 reads:

Vishwatah chakshuh ityapi, vishvato mukha, vishvato baahuh, uta vishvataspaad.
“The Universe is His eye; the universe his mouth, the universe his arms and legs.”

3 This is how the scriptures describe the Universal Form of Virat. It is always
(Anisham) described in this manner, without any exception.

4 He has the form of the whole Universe. Upon this Form, the worshipper of Virat
meditates. To this form he offers his worship. This must surely be the end of the hunt for
the perfect Ishwara!

5. THE WORSHIPPERS OF A PERSONAL LORD

From the Vedas, our discussion came to the Puranas in general. The hunt does not
end there. We go further into specific Puranas. There are 18 Puranas in all. All have been
written or compiled by Sage Veda Vyasa. Each Purana deifies a particular Deity, and the
Purana gets the name after the Deity it projects as the Lord. A worshipper is free to choose
whichever Deity he likes. The chosen Deity is called his Ishtha Devata, or favourite Deity.

First we go to the Brahma Purana where the Deity is Brahmaji, also called Prajapati,
the progenitor of the human race. Then we move on to the Vishnu Purana, where Lord
Vishnu, the sustainer of all beings, is the Lord. Then we go to the Shiva Purana, which
upholds Lord Shiva as Lord. Lord Shiva is the Deity who presides over the dissolution of
creation. These three Deities form the Hindu Trinity — Brahma the Creator, Vishnu the
Sustainer, and Shiva the Destroyer. They are now presented as versions of Ishwara.

It must be remembered that all these Puranas and the stories that occur in them
have been compiled by one person, Sage Veda Vyasa. There is no quarrel among them.
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5.1 THE WORSHIPPERS OF BRAHMA (PRAJAPATI)

Verse 115: An “Unmanageable, Unimaginable” Worship

alq: Tftraree eI <3 |
qAYTHE 39 TaAr T QAN Il 22yl

sarvatah panipadatveé krmyaderapi césata |

tatascaturmukhd déva €veéso neétarah puman [| 115]|
1 |sarvatah panipadatve “A Lord with thousands of hands and legs —
2 |krimyadeh api cha eeshata; why, then even insects and worms will be Ishwara!”
3 |tatah chaturmukhah deva Saying thus, the four-faced Lord Brahma (Prajapati) —
4 |eva eeshah na itarah puman |is alone taken to be Ishwara and no one else.

1-2 The conception of Ishwara held out by the Virat Upasakas is most unacceptable
to the majority of people who follow the various Puranas. “What are you talking? How can
we worship a Deity with so many hands and legs, so many eyes, ears and noses? It is
ridiculous. If that be the case, then even insects and worms will find their place on our
shrines and we can do nothing to remove them from there. No, that is stretching things too
far. We are not going to worship such a God!”

3-4 Then what are they going to do? “We will restrict our worship to Brahmaji, our
Lord Prajapati. He has only four faces. That is enough for us. We can manage that somehow.
Each face faces a different direction, so four pujaris are sufficient to attend to all His needs.
That is more reasonable than attending to a God with thousands of mouths!”

And so, the devotees of Brahmaji are adamant. “The remaining 996 heads, arms and
mouths can stay outside our temple. We are sorry. Or, they can join us in the temple and
worship the four-faced Creator with us, and have the Prasad afterwards.”

Verse 116: The Worship of the Progenitor

gaTe T (@Hg: g |
oI5 GRS S E T IR BN G R RE Il 22Ell

putrartham tamupasina évamahuh prajapatih |

praja asrjatétyadisrutiScodaharantyami [| 116]|
1 |putrartham tam upaseena “For obtaining progeny, we offer our worship
2 |evam ahuh prajapatih; to Prajapatih.” So say those (who worship Brahma).
3 |praja asrijata iti adi “Brahma created the people,” — this and other passages
4 |shrutih chodaharanti amee |from the Shrutis are cited by them in support.

1-4 These people worship Brahma for the sake of children. The Ishwara that they can
relate well to is He who gives them children.
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5.2 THE WORSHIPPERS OF VISHNU

Verse 117: Brahmaji Born from Vishnu’s Navel!
fsuT=TeT: Fsar 9 Hucteredd: |
fIsa3r SAg s ANTadT ST Il 229l

visnornabhéh samudbhtto védhah kamalajastatah |

visnurévesa ityahurlokeé bhagavata janah [| 117]]
1 |vishhnoh nabheh samudbhiitah |“From the navel of the Lord of the Ocean (Vishnu)
2 |vedhah kamala-jah tatah; came forth the lotus-born Brahma —
3 |vishhnuh eva isha iti ahuh so Vishnu alone can be called as Ishwara,” so say
4 |loke bhagavata janah the popular devotees known as the Bhagavatas.

The worshippers of the other Deities cannot keep quiet after their brothers have put
forward their case. Why stop at Brahma and Prajapati? They, too, wish to have their Lord

recognised.

1-4 The Vaishnavites now step forward. They make their claim: “Brahma Himself,
who is honoured above as Ishwara, was born from our own Lord Vishnu’s navel. So how can
He be greater than Lord Vishnu? No, Lord Vishnu has to be the true Ishwara. There can be

no doubt about that.”

5.3 THE WORSHIPPERS OF SHIVA

Verse 118:  Fire from the Feet of Shiva!

RS UeE<y e RE: |

23 7 fawrfierg: 2tar smremfe: IRETA

Sivasya padavanvestum san-rgyasaktastatah Sivah |

S0 na visnurityahuh saiva agamamaninah [| 118

shivasya padau anveshhtum

“The Feet of Lord Shiva could not be discovered

sharngya shaktah tatah shivah;

in spite of all the efforts by Vishnu. Therefore, Shiva

eeshah na vishhnuh iti ahuh

is Ishwara, not Vishnu,” thus claim the

AW |IN|-

shaiva agama maninah

Shaivites on the strength of their Shiva Agamas.

1-4 There is a story in the Shiva Agama of the streak of fire that appeared before
Brahma and Vishnu. Each of them went in search of the extremities of the streak to find out
who it belonged to. Brahma went to the top and Vishnu went to the bottom. Neither of
them could find the owner of the fire streak. Lord Shiva Himself manifested and revealed
that His Feet were the source of the Fire. Due to this, the Shaivites claim Shiva is Ishwara.
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5.4 THE WORSHIPPERS OF GANESHA

Verse 119: Shiva Worships His Son, Ganesha!
TG WGy fostal |rsagsTad |
famraa yrgdat Mo Il %2R

puratrayam sadayitum vighnésam so:'pyapujayat |

vinayakam prahurisam ganapatyamate ratah [| 119]]
1 |puratrayam sadayitum In order to conquer the demons of the three cities,
2 |vighnesham sah api aptujayat; |even Shiva worshipped the “Remover of obstacles”.
3 |vinayakam prahuh eesham Therefore, the elephant-faced Lord is Ishwara,
4 |ganapatya mate ratah thus say the followers of the creed of Ganesha.

Ganesha was the elder son of Lord Shiva. This is the irony of this delightful little
allegory from the Puranas. Once, the Father had to worship the son!

1-2 At some point in time, Lord Shiva had to go to conquer three demons who
resided in three different cities. The three cities represented Sattwa, Rajas and Tamas, the
constituents of Prakriti. Shiva’s aim was to restore righteous control over these three Gunas,
which were being controlled by demons.

In order to remove the obstacles in the way of achieving this task, the Lord Himself
showed His humility by setting an example of worshipping His son, Ganesha, to remove the
obstacles. Thus did the Father glorify His son, and perpetuate the worship of Ganesha by
devotees who wished to achieve the same purpose for success in all their ventures.

3-4 The above allegory is quoted by devotees of Ganesha in order to install Him as
the Ishwara above all the preceding ones.

5.5 WORSHIPPERS OF VARIOUS OTHER DEITIES

Verse 120: Many More Candidates for Ishwarahood

= EEUET AR ATl |
el agReud S gfaufet Il 230l

€évamanyé svasvapaksabhimanénanyathanyatha |

mantrarthavadakalpadinasritya pratipédiré [| 120]]
1 |evam anye svasvapakshha In this manner, there are many other sects that try to
— } } declare their own favourite deity to be the supreme
2 |abhimanena anyathd anyathd; | shywarq reigning over all the others.
3 |mantra arthavad akalpadeen |Mantra, Stotra in praise & eulogy, and literature —
4 |ashritya pratipedire taking recourse to these means, they quote scriptures.
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1-2 Like the above claims, there are other sects like the worshippers of Kali, Parvati
and Lakshmi; the numerous Kula devis and Devatas for each family lineage; the worshippers
of deities who are responsible for healing certain diseases, e.g. Sheetaladevi who is
worshipped by mothers for the removal of small-pox and chicken-pox in their children; and
many others worshipped for various reasons — all of them present their own Deities to be
acknowledged as Ishwara.

Anyathaa Anyathaa: “etc, etc.” There is no end to such claims. It can go on forever.

3-4 “Scriptures” here refers to the innumerable writings in Indian literature,
mythology, traditions, legends, etc, wherein are contained endless stories eulogising various
gods and goddesses. They do not necessarily refer to authorative writings on the religion.
Further, they do not refer only to moral characters, but extend to all and sundry. There are
sects who worship Ravana also, despite his lustful character.

In other words, claiming of Ishwarahood has become a fashion among people. If we
have to look at it in this light, then today the candidates for Ishwara would extend to all the
film-stars, cricketers, footballers, politicians, etc! This is how the meaning tends to grow and
grow to no end. The following verse summarises the situation excellently . . .

SUMMARY OF VIEWPOINTS SO FAR

Verse 121: From the Inner Ruler to Inert Objects

TGRS T REre: |

T HATHa 3G HAGTAGII IRERY

antaryaminamarabhya sthavarantésavadinah |
santyasvattharkavamsadeh kuladaivatvadarsanat [| 121]|

1 |antaryaminam arabhya Thus every entity — from the Inner Ruler down to

2 |sthavaranta eesha vadinah; inert objects — all these are regarded as Ishwara.

3 santi ashvattha, arka, Even the sacred fig tree, the sunplant,
vamsha-adeh the bamboo pole (jhanda), and many other items —
4 |kuladaivatva darshanat are worshipped by people as family deities.

1-2 The range covered in this chapter starts with the Inner Ruler (the Antaryamin)
and ends in this verse with certain inert objects. It is a vast spectrum intended to suit the
vast spectrum of human types we see in society.

3-4 Some of the common objects are mentioned here:

Ashwatha: “the fig tree” or peepul tree, this is quoted in the Geeta and the Katha
Upanishad.

Arka: “the sun-plant”, is used to make a garland for Ganesha. It has a poisonous
milky liquid that comes out of its stem (canotropis).

Vamsha: “the bamboo”; a cluster of bamboo poles is a common sight outside a
dwelling. They remind the household of the protection of their deity, e.g. Sri Hanuman.

26




Kula Daivatva: This refers to the practice among people who worship a specific
family deity who is regarded as being especially beneficent to that household. It may not
necessarily be a human deity. It could be a snake, for whom milk is kept for drinking when it
comes to visit the house. It could also be some special tree which was planted by a well-
known ancestor of the family. There are an innumerable number of these deities.

Swamiji told us of an incident that happened in Chennai during Pujya Gurudev’s
time. Some temple invited Gurudev for a foundation ceremony. There were going to be two
altars. After the inauguration ceremony, there was a discussion among the officials of what
else they were going to install to make the temple grow.

Gurudev was wondering what they were up to. He said, “Don’t make a slum of God
here!” It was just the remark they needed to come to their senses. It stopped them in their
tracks from conceiving such ideas. The point Gurudev drew to their attention was that there
is no end to the things one can start worshipping. Then follows the claims that this one is
more powerful than that, etc!

Similarly, there is no end to the various paths one can follow to reach God. That, too,
is followed by heated arguments over which path is the best. It is human tendency to divide
the Supreme One into a manifold mess, and then start fights and quarrels over who is more
powerful.

That brings us neatly to the point we begin to discuss the Ishwara as defined in
Vedanta. We look at the Vedantic viewpoint . . .

6. THE ADVAITA VIEWPOINT

The beauty of this viewpoint is that none of the above are denied by Advaita. It is an
all-encompassing view of Ishwara. Ishwara can be seen as being valid throughout the above
spectrum, yet it is beyond the spectrum. In Advaita, there is no criticism of any ‘other’ kind
of Ishwara. What is it in Advaita that makes it absorb all other views? Let us examineiit. ..

Verse 122: The Pure Intention to Know Truth

AN SHHT AT RO |
Tha yfdufT: e Speq<ad IREE]

tattvaniscayakaména nyayagamavicarinam |

€kaiva pratipattin syatsapyatra sphutamucyate [| 122]]

tattva nishchaya kamena With the pure intent of wanting to know the Truth,

nyaya agama vicharinam; those who enquire into It use both logic and Scripture.

eka eva pratipattih syat They uniformly conclude that Ishwara is One only.

(W[N] -

saa api atra sphutam uchyate | This fact is now being set forth clearly here.

1 The Vedantic approach is characterised by the pure intention of wanting to know
the Truth. There is no pre-conceived agenda in their enquiry, no twisting of facts. The
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enquiry does not put forward its own idea about the Truth. It just wants to know what the
Shruti wants to teach us. All pre-conditioning is set aside and the focus is on the Truth.

2 Agama is the scripture. This is the primary means adopted in the search for Truth.
As a means of confirming this, logic is also used, but it is guided by the scripture, not
allowed to run in its own way of adopting sense perception as a means. Vedanta is not
against logic, but it is against adopting improper means to acquire knowledge.

3 What is the result of using such an approach? The most significant outcome of this
pure approach is that a uniform conclusion is arrived at even if the enquirers do the enquiry
independently of each other. Because the principles employed are scientific, the conclusion
reached by all is bound to be the same.

If the composition of water is scientifically investigated, all scientists will arrive at the
conclusion that it is H20. If any scientist has some other intention behind his search, e.g. to
satisfy a condition for more funding for his project, then he may twist the experimental facts
and conclude that water is H30. He may get his funding as desired, but he would be far from
the Truth.

4 It is this unbiased investigation that is going to be presented to us in the next two
verses that conclude this chapter.

Verse 123: Maya & Ishwara in Partnership

At g Ul fEmmRe T e |

FEEITAE] S TaWHg S IREEL

mayam tu prakrtim vidyanmayinam tu mahésvaram |
asyavayavabhutaistu vyaptam sarvamidam jagat [| 123

mayam tu prakritim vidyat |The Shrutisays Maya is Prakriti (material cause);

mayinam tu maheshvaram; |The Lord of Maya is the Great Ishwara (efficient cause);

asya avayava bhutaih tu The objects of the world are like parts of Ishwara;

AW [N |-

vyaptam sarvam idam jagat. |Ishwara pervades all that is here in this world.

The first two Padas are exceptionally important. They provide the key definition of
Ishwara, and how He is related to Maya. With remarkable clarity an intricate relationship is
expounded by Sri Vidyaranyaji in his characteristic fashion — using the minimum of words.
We need to extract every drop of meaning from every word:

Firstly, the ‘tu’ in each of the first three Padas is for Avadharana, i.e. it adds emphasis
to what is being proclaimed. It gives the status of a principle to what is being said.

What is Maya?

1 Prakriti: “that which is a Cause only, and can never be an effect”. At once, we see
Maya defined as the original material Cause of the universe. This is its essential scientific
definition. Other definitions are also there but they are seen from man’s point of view. The
material cause is known as the Upadana Karana.

Vidyaat: “has to be well grasped”. Emphasises the need for a strong understanding.
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Who is Ishwara?

2 Maayinam: This can mean “Lord of Maya” and also “one who has Maya as his
Upadhi.” Upadhi is the conditioning, the filter, the adjunct through which Consciousness
gets reflected. Ishwara is not Consciousness; nor is He Maya; He is “Consciousness with
Maya as His Upadhi.”

Mahaa Eeshwaram: “the Great Ishwara”; the implication of ‘great’ is that Ishwara
controls Maya. Ishwara is the Adhishthana or support of Maya. The implication of this is that
He is the Nimitta Karana or efficient cause of the world. Together with Maya, this means
that Ishwara is the Abhinna Nimitta Upadana Karana, i.e. both material and efficient cause
of the universe.

The word Vidyaat has been placed at the very centre of the two Padas, and can
therefore be applied to 2 as well. It is emphasized that Ishwara also has to be well-
understood in this way. It is made clear that the supremacy of Ishwara is based on this
understanding of Maya and Ishwara, not on any other concept of them. Only the Ishwara
understood in this manner is capable of the following two qualities:

3 Ishwara is the Whole, the universe of objects forms His parts.
4 Ishwara is all-pervasive. He pervades the entire Jagat.

The definition of Ishwara as conceived in the whole of this verse is the full Vedantic
viewpoint of Ishwara. One can see that this is not a pre-conceived idea but the result of an
attempt to find out what the scripture is trying to teach us. Only such a conception of
Ishwara has the power to unify all the previous concepts of Ishwara. When this knowledge is
incorporated into our understanding of Ishwara, then whatever we conceive as the external
form of Ishwara will represent this fundamental Truth.

In all the earlier attempts, this knowledge was not there. Each group simply put
forward a theory and stuck to it by justifying it with a Shruti quotation. They did not enquire
deeply to find out what Ishwara really means. Thus they end up in disputes with each other.

Fanaticism vs the Truth

Objection: “You say only Vedanta can provide unity of vision. Is that not fanaticism?”

Answer: “Fanaticism is holding on to a statement without making a full enquiry into
the Truth. When proper enquiry is made and all facts are taken into account, then Truth is
arrived at. Truth is not fanaticism. It does not even appear so. Truth cannot be contradicted.
It will always hold its own, and it alone can harmonise all other viewpoints and therefore
has no need to quarrel with any opponents. This cannot be said of fanaticism.

This point is so important, that Swamiji repeated it many times and ended with:

“When Vedanta is understood to really mean a ‘Total Vision’, there is no problem of
fanaticism. But when it is thought of as something different from the other schools, then
Vedanta, too, becomes fanatical! Note this point very well — that even Vedanta can become
a fad if we do not understand it in the proper way.”

Without Vidyaat, nothing will fall in place. All our ideas will remain as limited
concepts. With Vidyaat, all viewpoints can be reconciled in the light of Vedanta.

Hence, the danger to avoid is to allow Vedanta to become another fad. This can and
does happen among those who do not grasp its essentials. Padas 1-2 need to be fully and
thoroughly understood, before we leave this chapter.
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Verse 124: Conclusion: Shruti’s Definition of Ishwara

2 spegEnr = vt $a |
TAT el ETeeTeRI= 2T [RES

iti Srutyanusaréna nyayo nirnaya iSvare |

tatha satyavirodhah syatsthavarantesavadinam || 124]|

iti shruti anusarena In this way, by following the guidelines of the Shruti,

nyayah nirnaya eeshvare; a most reasonable definition of Ishwara is arrived at;

tatha sati avirodhah syat Therein, there is no clash (with other schools),

AW |IN]|F

sthavaranta eesha vadinam. |not even with worshippers of trees, etc, as Ishwara!

1 Anusaarena: “following the Shruti”. This is the key word, not only of this Pada, not
only of this verse, but of this whole chapter. If only we sincerely follow the guidelines given
in the scripture, we shall not be misled by faulty logic, pre-conceived ideas, preferential
concepts, personal inclinations, etc — all of which will deflect us from the Truth and lead us
to limited conclusions.

2 Nirnaya: “the correct definition”. This is arrived at only by taking our lead from the
scriptures. There is no alternative, as we are dealing with a subject that in beyond the scope
of the limited senses and the limited range of intellectual logic.

3 Avirodhah: “non-contradictory”. If we do this, then the conclusion we arrive at will
not clash with anyone. Then alone will we be in a position to harmonise all the views
contained in this chapter. That is the essential condition to be fulfilled.

4 Sthaavaranta: “even worshippers of trees”. This brings in the gross end of the
spectrum into the limelight. It is that which appears most ludicrous to stand as a candidate
for Ishwara. But with the right understanding, Vedantins are able to accept even trees as
Ishwara. Everything in the universe is a manifestation that is superimposed on the Truth.
Hence, every object becomes worthy of our reverence and respect.

Conclusion

This is the climax of what Hinduism has to offer to the world. Vedanta is one
philosophy that can truly integrate all other philosophies. No other philosophy can do the
same. This is an undisputable fact.

“The whole world is one family” — only Vedanta can say that with not a trace of
fanaticism, or any trace of vanity. It is simply a fact to them.

Swamiji closed with an inspired statement: “Those having unlimited thinking will
always be able to appreciate those with limited thinking. But those with limited thinking will
always have an argument against other schools, be they limited or unlimited.”
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LORD VISHNU
Lying on His snake-bed in the Ocean of Samsara,
a symbol of total Control.
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PANCHADASHEE - 06
Chapter 10: (Verse 125-150, 26 No.)

THE WONDER THAT IS MAYA

1. THE NATURE OF MAYA
(Verses 125-130)

Verse 125: The Nature of Maya Introduced

AT T AT A RO |
Y o 7 gfiasr gft: =aw IRELV

maya céyam tamorupa tapaniye tadiranat |

anubhutim tatra manam pratiyajne srutih svayam | 125]|
1 |maya cha iyam tamorupa “MAVYA is of the nature of Tamas (darkness)” —
2 |tapaneeye tad eeranat; thus says the Tapaneeya Upanishad.
3 |anubhiitim tatra manam “Empirical experience is the evidence for this.”
4

pratiyajne shrutih svayam The scripture itself declares this to be a fact.

Maya stands at the threshold of Creation, as it were. On one side of Her is Brahman,
the Supreme Reality, and on the other is the whole of Creation. Maya stands as the primary
cause of Creation, but, as with Brahman, She Herself has no cause. This is the mysterious
power that we shall be learning about in this Chapter.

1-2 The Upanishad which is quoted here has two parts to it — the Poorva and the
Uttara. This passage is from section 9.4 of the Uttara portion. The actual quotation is:

! Maayaa cha tamoroopa anubhutih Maya is experienced as darkness;

2tadetad jadam mohaatmakam, She is inert and illusory in nature;
3 anantam idam roopamasya. She is all-pervasive in nature;

In this verse the first line of the quote is covered, concerning the darkness of Maya.
Darkness is symbolic of the state of ignorance, as light symbolises the state of knowledge.

3-4 i) Darkness: This is experienced by all. The experience of it is itself the best proof
of the presence of Maya. All of us say we do not know our real nature. In addition to what
the Shruti says, is our own direct experience of this darkness.

Verse 126: The Common View of Maya

STE HieTdeh deiaqaaafd sffd: |
AT TEETEE a8 o IRE
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jadarh mohatmakam taccétyanubhavayati srutih |
abalagopam spastatvadanantyam tasya sabravit [| 126

jadam mohatmakam tat cha iti | “Inert and of an illusory nature is Maya” —

anubhavayati shrutih; the Shruti helps us to understand this experience:

abalagopam spashhtatvad An undeveloped simpleton clearly display this;

AW |IN]|F

anantyam tasya sa abraveet “The experience of Maya is universal,” says Shruti.

The second and third lines of the Tapaniya Upanishad quote are now being covered.

After having affirmed the ‘darkness’ of Maya, the scripture moves on to describe
another three qualities of Maya:

1ii) Jadam: “insentiency”. Maya is inert, insentient. The Consciousness of Ishwara is
required in order to manifest Her power. In deep sleep we experience solid inertness. In
Jada, there is no effulgence.

iii) Mohaatmakam: “illusoriness”. Maya also possesses an illusory nature. lllusion
refers to our experience of constantly mistaking a thing for something else. There are two
aspects to this illusoriness:

a. Dharmee Adhyasa — Dharmee means an object. Here, an object is mistaken to be
some other object. For example, a rope is mistaken to be a snake. In the same way, the
body and mind are mistaken to be oneself.

b. Dharma Adhyasa — Dharma means a quality possessed by the Dharmee. The
quality is mistaken to be oneself. For example, the snake is poisonous. The quality of
poisonousness is superimposed on the snake. Even so, the body’s properties become my
properties.

2 Sri Vidyaranyaji shows us how the Shruti comes forward with a helping hand to
make us understand these two aspects of illusoriness:

3 The Shruti gives an example: Bala stands for “children”; Gopam stands for
“cowherd” or an illiterate, uneducated or retarded person, someone with a backward
intellect. We have used the word ‘simpleton’ in the translation. In such a person we see the
gualities of intellectual Jadam and Moha displayed in the greater measure.

Swamiji, however, made a special point of interpreting this line in a general way. He
said, “It refers to everyone up to the simpleton, including even educated people. This is
spiritual delusion. Education does not exempt one from this type of delusion. Why, even a
Vedanta student can and does have this delusion, what to speak of others!” Quite a novel
interpretation, but it comes from experience.

4 iv) Anantyam: “all-pervasive, universal”. This is the fourth description of Maya (the
third in this verse). The experience of Maya in the above three ways is universal. There are
no exceptions to this experience. This universality of the experience of Maya justifies
Swamiji’s interpretation of Pada 3 explained above. No one can escape the influence of
Maya, however educated he may be.

Spashtavaat: “because it is so clearly seen”. The word is cleverly positioned in
between Balagopam and Anantyam, so that it can be taken to apply to both. Both
conditions are clearly seen among ordinary people of the world.
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Verse 127: lllustrations of the Common View
sferegefedr aawd 58 & aq |
7 FHUIVogla: F Ae S Tl IRESI

acidatmaghatadinam yatsvartpam jadam hi tat |

yatra kunthibhaveédbuddhih sa moha iti laukikah [| 127
1 |achidatma ghatadinam There is no consciousness in pots, and other objects;
2 |yatsvarupam jadam hi tat; These objects display Inertness as their very nature.
3 |yatra kuntheebhavedbuddhih | Where the intellect is “too blunted to penetrate”,
4 |sa moha iti laukikah that is called Delusion in common experience.

Jada and Moha are further explained using examples in this verse.

1-2 Jadam: “Inertness”. In the simplest example, inertness can be seen in all objects
that have no consciousness manifesting through them. This happens when there is no subtle
body within the gross body of these objects. It is the subtle body that is able to manifest
consciousness and impart sentiency to objects. Such objects are called “living beings”.

3-4 Moha: “Delusion”. Here is an interesting example to illustrate the manifestation
of delusion. We see it in people whose intellects are “too blunt to penetrate” anything. The
Kuntheebhaved actually describes how difficult it is to cut things with a blunt knife. That is
how a dull intellect is with subtle thoughts. It has no power to penetrate anything.

Another way of explaining the same word is given by Swami Swahananda: “The
intellect feels shy to fathom the depths of Mayal!” It is always welcoming to see how
creatively the meanings of special words can be put across.

Verse 128: The Analytical View of Maya

seef WA fohehgracda {ATqad |
gRhgseal Qe THeERfayd: IREA

ittham laukikadystyaitatsarvairapyanubhtyate |

yuktidrstya tvanirvacyam nasadasiditisrutéh || 128]]
ittham laukika drishhtya etat The above are the common perceptions of Maya,
sarvaih api anubhtyate; based on the experience of all people. However,

yuktidrishhtya tu anirvachyam |from the logical perspective, Maya is inexplicable.

W[N]

na asad daseet iti shruteh The Shruti says, “It is neither Asat, nor Sat.”

A different category of viewpoint is now added. It represents the perspective on
Maya when logic is applied, i.e. when some thought is given to what Maya is. Obviously, this
cannot be common to all people, but only applies to serious students or seekers of Truth.

1-2 That Maya is Tamas, Jada, Mohakam and Anantyam, as described in the verses
so far, covers the ‘Laukika’ (common) viewpoints. It paves the way for the logical viewpoint:
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3-4 When an intellectual enquiry is made into the nature of Maya, then a different
viewpoint arises, which falls into the ‘uncommon’ category.

One begins to probe into the mystery of Maya. The first question that arises is:
“What is the cause of Maya?” This question is illegitimate because causality itself is a
product of Maya. There is no cause before Maya. For that reason, Maya’s technical term is
Prakriti, “that which causes everything, but which itself has no cause.”

Anirvaachyam: It is found that Maya is “inexplicable”. This description does not
mean that Maya cannot be explained; indeed, it is the explanation for Maya. When
investigated carefully, Maya is found to be neither False, nor True; neither non-existent, nor
existent. It is a real puzzle to work out what it could be.

Nasaddseet nosaddaseet  “It is neither Asat, nor is it Sat.”

This is from the Naasadeeya Suktam in the Rig Veda (10.129). It is brought in to
assist the explanation. More on the logical approach is explained in the next verse.

Verse 129:  Explanation of the Analytical View

A ATl e areT |

faargsan o q=8 7= Rafgf: IREN]
nasadasidvibhatatvanno sadasicca badhanat |

vidyadrstya srutam tuccham tasya nityanivrttitah [| 129]|

1 |na asat aseet vibhatatvat |Maya cannot be Asat, since its effects are so obvious;

2 |no sat aseet cha badhanat |Nor can it be Sat, since it comes to an end with knowledge.

vidya drishhtya shrutam | From the point of view of knowledge as given in scripture,

3 tuchchham it is negligible (to the realized person)
4 |tasya nitya nivrittitah since (to him) it is always inoperative.

The Nasadeeya Suktam citation is being explained in this verse — the fact that Maya
is neither Asat nor Sat.

1 Since the effects of Maya are undeniably manifest, its existence cannot be denied.
This means it cannot be Asat, something that is false or has no existence. We are
experiencing Maya all the time, so how can we deny it? Everywhere we turn, we see names
and forms. Maya is their cause, so Maya cannot be denied. This is from the ordinary
layman’s point of view.

2 Secondly, from a Sadhaka’s point of view, he learns from the scriptures that Maya
does come to an end when one is established in knowledge of the Self. This means that it
cannot be Sat either, for Sat is something which exists forever; it can never come to an end.

3-4 Thirdly, from an enlightened person’s point of view, i.e. one who has directly
experienced the Truth, he does not see Maya the way we do. To him there is no Maya,
meaning that it is inoperative in his case. He has transcended Maya. The usual expression
for this is that he has “crossed over” Maya. This is the meaning of Tuccha. Nivrittih conveys
the same meaning, “it is ever absent.”
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Verse 130: The Wise Man’s View of Maya

ToBIHe O Tar o ardat Jegdr e |

T A RAfate: saatfhaeitio: Il 2301l

tucchanirvacaniya ca vastavi cétyasau tridha |
jnéya maya tribhirbodhaih srautayauktikalaukikaih [| 130]|

tuchchha anirvachaneeya cha |As nothing, as inexplicable, and as

vastavee cheti asau tridha; something real — these are three experiences of Maya.

jneya maya tribhirbodhaih Thus is Maya known by three different means:

AW N |

shrautayauktikalaukikaih by Shruti, by logic and by common experience.

In this verse, we see an example of the literary skill of Sri Vidyaranyaji at its best. He
literally draws the following table directly into our mind so that we can easily remember it.
Sri Vidyaranyaji covers amazing ground by summarizing all the three viewpoints learnt so far
and drawing a clear table in our mind:

1 2 3 4 5
PERSON EXPERIENCES of MAYA KNOWLEDGE MAYA | VERSES
B JNANI Tucchaa — Maya is negligible Shrut.‘lka Asat 129
by scriptures
pA SEEKER | Anirvachaneeya — Maya is inexplicable YUkt'.ka Mithya | 128-129
by logic/reason
el LAYMAN | Vaastavee — Maya is real Laukika sat 125-127
| by the senses

Three types of people in different stages of spiritual evolution see Maya in three
different ways. These are seen in the three rows, and named under column 1.

1-2 The three experiences of Maya are given under column 2. They indicate how
Maya is experienced by each of the three persons.

3-4 The means of knowledge upon which the three persons rely is different. It is the
means they adopt that make them see Maya differently. The means are indicated under
column 3.

What Maya is experienced as by each of these persons is given in column 4. Maya is
seen in three different ways: as Asat, Mithya and Sat.

The verse references that apply to each type of person are given under column 5.

1. The Jnani: The Jnani is the Shrauta. He has sincerely followed the guidelines of the
scriptures and come to the realization of the Truth. Based on his vision of Truth, there is no
Maya. Swamiji explained the feelings of such a Jnani on Maya. He was once afraid of Maya
or puzzled by it. Now that he knows the truth that Maya was never there in the first place,
he feels a bit embarrassed, or, as Swamiji expressed it, he feels abashed.

2. The Seeker: The Sadhaka or seeker of Truth is yet to reach realisation. He takes
the trouble of making an enquiry on Maya to satisfy his intellect, and discovers that Maya is
inexplicable. 1t is neither Sat nor Asat. It falls in the category of Mithya.

36




The seeker has not understood Maya fully, yet he has faith that it can come to an
end when he gets complete knowledge of the Self. He works towards this goal. He pursues
his Sadhana diligently in order to come to the Jnani’s stage.

3. The Layman: This is the common man who does not take any trouble to look
deeper than sense perception for his knowledge about Maya. To him Maya is a solid reality.
He can neither escape its charms, nor does he want to escape them. He simply accepts that
that is how life in the world is, and cares little to elevate his understanding. He remains
where he is — rooted in body consciousness and sense perception.

What is Tucchaa?

This question was asked by one of the students, and Swamiji gave an example to
illustrate what Tucchaa or “nothingness” is.

An ignorant man sees a piece of jewellery as something sentimental. He associates it
with someone very dear to him. His value of the jewellery is commensurate with his
affection for the person who wears the jewellery. However, a jeweller sees the same
jewellery independent of any sentimentality. He sees only the gold, not anything else. He
values it only at the price of gold in the market, not in terms of who wears it or how dear
that person is. He will pay you only for the gold and not a pie more.

So also, the Jnani sees only the gold of Creation, not the sentimental attachment
that is associated with it. This is the practical meaning of Tucchaa. The Jnani sees that Maya
is undeniably manifest, yet he carries no illusion component in relation to it.

The worldly man sees a beautiful woman and gets carried away by her charm. The
Jnani sees the same woman, but remains totally unaffected. This is also Tucchaa.

2. THE GENERAL EFFECTS OF MAYA
(Verses 131-133)

Verse 131: The Existence & Non-Existence of Jagat

I GAHE I Al gargegEr |

.\ ~
THRUMl Hh[TEAT RATS & 1232
asya sattvamasattvam ca jagato darsayatyasau |
prasaranacca samkocadyatha citrapatastatha [| 131]]
1 |asya sattvam-asattvam cha The existence and non-existence of
2 |jagatah darshayati asau; the world is exhibited by Maya.
3 |prasaranat cha samkochad Its appearance and disappearance is also exhibited
4 |yatha chitrapatah tatha just as a canvas picture is rolled and unrolled.

In verse 125, we presented verse 9.4 of the Nrsimha Uttara Tapaniya Upanishad.
Now we move to verse 9.5 of the same Upanishad:

4 Asya sattvam asatvam cha darshayati
Maya exhibits the existence or non-existence of the world; (v.131)
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>Siddhatva-asiddhatvabhyam  the presence or absence of the world; (v.131)
Sswaatantra-aswaatantratwena.
the independence and dependence on the world; (v.132)

In this verse, lines 4 and 5 of the citation are explained.

The existence and non-existence mentioned in v.129 were with reference to Maya. A
logical analysis was done on the nature of Maya, to show that Maya is neither Sat nor Asat.

1-2 Here the existence and non-existence is with reference to Jagat, the World. The
context is to show how Maya’s effects come and go. At times the world is seen to exist, and
at other times it is withdrawn — as during cosmic Pralaya.

3-4 This is compared to the rolling in and rolling out of a canvas on which a picture is
painted. When the canvas is rolled out, the picture is seen; when it is rolled in, the picture
cannot be seen.

Swamiji added one more modern example. In a sarie shop, a lady asks to see various
saries. The salesman pulls the sarie off from the shelf and opens it up to display it fully. The
lady places it over her body to see what she would look like. That is another ‘Maya’ in itself!
Like that she asks for many other saries. Each time the salesman opens it up and then folds
it away, just like the rolling in and rolling out of the canvas picture.

Verse 132: The Dependence & Independence of Maya

sreaq= T2 A wareudtdfe fRifde |

AT ade Ted g Il 23R

asvatantra hi maya syadapratitérvina citim |
svatantrapi tathaiva syadasangasyanyathakrteh [| 132]]

asvatantra hi maya syad Maya is, indeed, seen to be dependent, for

aprateeteh vina chitim; without the cognizing faculty, Maya has no appearance.

svatantra api tathaa eva syad |In another sense, Maya is independent also, for

HIWI|IN |-

asangasya anyatha kriteh it can make the unattached Atman appear attached.

Line 6 of the citation from Tapaneeya Upanishad is being explained.

1-2 Maya is dependent on our cognition for its Satta and Bhaana (Prakasha is
another word for this). Satta is existence or non-existence; and Bhaana is the appearance
(availability) or disappearance (non-availability) of the world. If Maya has no effects that
appear to our senses, then it cannot be experienced.

3-4 On the other hand, Maya can be seen to be independent also in the following
way: It can make the non-attached Atman appear to be attached. By this is meant that Maya
can make Consciousness appear as this world. It does not require any permission from Con-
sciousness to do that. Swamiji added: “Do you think Consciousness will permit it? No. But
Maya is independent; she does Her job anyway.”

Thus we see that in producing Her efffects, Maya is dependent on our sense
perception, and also independent of Consciousness.
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Verse 133:  Effects are Both Insentient & Sentient

HETATTFHA ST R & |

RerrEEEgur Sasmal Feay Il 233

kiutasthasangamatmanam jagattvena karoti sa |

cidabhasasvartpena jivésavapi nirmamé [| 133]]
1 |kutasta asangam atmanam |The immutable and unattached (ever-free) Atman
2 |jagattvena karoti sa; is transformed into this Universe by Maya.
3 |chidabhasa svartpena Casting the reflection of Consciousness over Herself,
4

jeeva-eeshau api nirmame |she creates even Jeeva and Ishwara (as part of universe).

At this point we have a fork in the creation process. The first line deals in general
with all creation, mostly insentient. The second line deals specifically with the sentient
portion of that creation. We see that Jeeva and Ishwara are the two apexes of Maya’s
sentient creation. We shall deal specifically with the sentient creation in the next chapter.
Here we are concerned mainly with the total Creation in a general way.

1 Kootastha: “indestructible”. Most often this term refers to Brahman or Atman, the
Pure Consciousness. Here the meaning is “anvil”, and stands for Brahman upon which
everything else is beaten into different shapes, but which itself does not change.

However, we seldom realise that Maya is also imperishable and indestructible. The
term Kootastha is also used at times for Maya, as it is in the Geeta, Chapter 15. There is an
additional reason why the term Koota is better suited for Maya than for Brahman. ‘Koota’
means “a lie, falsehood, an appearance, falsity, cheating”. In the Geeta, it refers to the
bundle of falsity. Koota also means Rashi or “a heap”, but that does not apply here.

2 The point about creation is that it grabs all the attention, and prevents us from
seeing Brahman which is the only thing that is there. On a surface of water without waves,
we are aware of water only. But as soon as waves appear on the surface, we lose sight of
the water and see only the waves. So also, in the world, our attention is caught by the
‘waves’ of names and forms, and we overlook the ‘water’ of Brahman.

3 Chidabhasa is “reflection of Consciousness”. We shall deal more on this topic in the
next chapter. The reflection is like a shawl that is cast over Maya. Wearing this shawl, Maya
appears as Ishwara or Jeeva, depending on the size and characteristics of the shawl:

i) Consciousness appearing through the medium of Maya becomes Ishwara;

ii) Consciousness appearing through the medium of Avidya becomes Jeeva.

Maya at the macrocosmic level is predominantly Sattwic.

Avidya at the microcosmic level is predominantly Tamasic.

The Macrocosm is the Total mind; the Microcosm is the individual mind (intellect).

4 From Chidabhasa, comes the sentient creation of Ishwara (the totality) and Jeeva
(the individuality). The Tapaniya Upanishad 9.5 quoted earlier continues with:

’Jeeveshau aabhaasena karoti
“Maya creates Jeeva and Ishwara through the reflection of consciousness.”

8Maayaa cha avidyaa cha swayam eva bhavati.
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“It itself become Maya; it itself becomes Avidya.” (v.133)

What causes the reflection to happen? For Ishwara, Maya Herself serves as the
reflecting medium; for Jeeva, Avidya in the form of the intellect serves as the medium.

When we speak of Jagat, the world, we should always remember that it includes
Jeeva and Ishwara also. They are very much part of Maya’s creation.

Thus, so far Sri Vidyaranya has brought out the full meaning of verses 9.4 and 9.5 of
the Nrsimha Uttara Tapaniya Upanishad. We shall next see Maya, the master craftress in
action. She is spellbinding when She is at work!

3. THE “WONDER” OF MAYA
(Verses 134-139)

Verse 134: How Maya Casts Her Magical Spells!

FETIGT HUM SR |
SHCHRAUTRIAT Al T FHh(d: IREN

kutasthamanupadrtya karGti jagadadikam |

durghataikavidhayinyam mayayam ka camatkrtih || 134]|
kutastham anupadrtya Without causing any kind of trouble to Consciousness,
karoti jagadadikam; Maya sets about creating this world.

durghataika vidhayinyam She then makes the impossible look possible!

W[N] -

mayayam ka chamatkrtih What magical charm is there in Maya when She works!

1-2 Anupadritya: “without any trouble”. Trouble to Consciousness! Can anything
trouble the unattached, untouched Supreme Reality?

With great sensitivity, Sri Vidyaranyaji portrays the gentleness of Maya at work.
There is a marriage here between philosophy at its highest and poetry at its most delicate.

Swamiji explained that the ‘trouble’ means without causing any modification in
Consciousness, without any Vikara or Baaditva (change or destruction).

Instead of Karoti, the verb Kalpayati could also have fitted well. Swamiji explained
that Maya imagines, and the world just appears, as if by magic. Karoti, “she creates”, gives
the impression that there is some effort involved. The whole point is that the projection of
the world is not factual, it is just an appearance!

The Magical Charm of Maya

3 How is it possible for Maya to do this? How can the Pure Consciousness appear to
be inert? How does the Infinite appear to be finite? How does she transform Brahman into
Ishwara? On that which is untouched by action, how does Maya succeed in performing her
creative processes?

We can understand milk becoming curd, and curd becoming buttermilk; we can
understand milk becoming butter, and butter becoming ghee; but how does Consciousness
become the world?
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Durghataika: “Making the impossible possible”. For everything that is impossible,
Maya has only one answer — “That is my job.”

Maya is meant for such things only. Her job is to do that — the impossible! So, when
she does it, what is so surprising about it?

We have seen many descriptions of Maya so far. Now we have to add Durghataika —
making the impossible, possible. The next verse helps us to sink this thought into our mind.

Sri Shankaracharya has written five verses on Maya, called Maya Panchakam. Each
verse ends with:

Aghatita ghatana patayasee maayaa — “What cannot happen, happens by the
very efficient and capable Maya.”

4 Kaa Chamatkrti!: “What magic!” Amazing, astonishing, surprising, unbelievable!
Swamiji used all the words he felt were appropriate, and finally settled with “Impossible”.

This introduces the verses that follow, in which Maya is depicted as a magician and
her charms are compared to a “magic-show”.

Verse 135: How Maya Performs the Impossible

TIaeH IRV HISIAZUM |

HIRATET gHed o F&a: fogefd A IREN
dravatvamudaké vahnavusnyam kathinyamasmani |
mayaya durghatatvam ca svatah siddhyati nanyatha [| 135]]
dravatvam-udake, As fluidity in water;
1-2 | vahnau- ushhnyam, as the heat in fire;
kathinyam-ashmani; as hardness in stone —
3 mayaya Even so is Maya’s nature of
durghatatvam cha making the impossible possible.
4 svatah siddhyati She is naturally endowed with this unique quality.
na anyatha There is no other reason for it to happen.

1-2 The qualities mentioned here are all natural to the materials concerned. Swamiji
used the word Sahaja to describe it which means “born with it”. These qualities are born
along with the items described.

3-4 Swata Sidhyati: All the things that Maya does, she alone can do. She is “self-
accomplished”. Even a magician is a poor imitation of Maya’s power. She outdoes any
magician at his own game!

Just as fire does not have to depend on anything else to produce heat; nor water on

anything to be fluid (except perhaps the temperature!); nor stone on anything to display its
hardness — so also, Maya is independent of anything in performing the impossible!

% %k ok %k k
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Verse 136: When Does the “Magic-Show” End?

T afar et e AT AR [ |

o A T ARSI IREE

na veétti [oko yavattam saksattavaccamatkrtim |

dhatté manasi pascattu mayaisétyupasamyati [| 136
1 |na vetti lokah yavat tam While the common man does not know Maya
2 |sakshat tavat chamatkritim; directly, so long the magic-show
3 |dhatte manasi pashchat tu goes on fascinating his mind. But afterwards when
4 |maya eshha iti upashamyati Maya is known, the magic ceases to fascinate him.

1-3 The show put up by Maya fascinates a common person who has no idea about
who or what Maya is.

3-4 But over the course of time, he acquires spiritual knowledge and wisdom when
he gets to know Maya fully. Then he ceases to get fascinated by her tricks.

Incidents With Guruji

Swamiji narrated an incident that happened at the Ashram once. There was a
problem and all were trying to assert their own solution. After the meeting, as Guruji was
coming out he said, “You saw?” Swamiji asked him, “Saw what, Guruji?” Guruji replied,
“Maya in action! Lasting solutions cannot be found in a world that is itself not lasting.”

On another occasion, Guruji said, “In this world nothing is surprising.” The people
around Guruji asked, “What does Guruji mean by that?” Guruji said, “It is like that only, this
whole world is a surprise!”

An Experience by Marconi

There is an example of Marconi, the inventor of the radio. After the invention was
announced, the world was acclaiming him. But Marconi looked very pensive and disturbed,
and was in a withdrawn mood. A friend asked him, “What’s the matter?” Marconi said, |
understand how this radio works; but | don’t understand why it works.

In any matter, there is no final answer for ‘why’. Swamiji showed the class his plate.
What is this? — a plate. Enquire further — it is metal; still further — atoms, electrons and
neutrons; still further — Energy. Beyond that it is very difficult. Superficially, answers are
there, but as soon as we go deeper, there is no answer. Only the question remains. We stop
seeing Maya as a wonder once we know her. We stop asking useless questions.

At this point the class was ending. Swamiji asked if there were any questions. No one
dared to ask any!

Verse 137: Why Maya’s Effects Cause Astonishment

T & = SRy |
T HreHd qEET ae = E R eud: Il 239
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prasaranti hi codyani jagadvastutvavadisu |

na codantyar mayayam tasyaccodyaikarupatah [| 137]|
prasaranti hi chodyani Indeed, questions (wonders) are bound to arise
jagad vastutva vadishhu; among those who believe in the reality of this world.

na chodaneeyam maydyam |But one need not question (wonder at) Maya'’s effects,

AW |IN]|F

tasyat chodya eka riipatah  |for Maya herself is a “big question mark” (a wonder).

We note that the word Chodya can be translated literally as “a question” or
figuratively as “a wonder”. Both would be applicable.

The people being addressed in this verse are the Naiyayikas, Vaiseshikas, Sankhyas,
etc, to whom the world appears as something very real. They are amazed by the effects of
Maya. Each wonder raises a new question in their mind. Vedantins, however, see the same
effects, and it makes them wonder at Maya herself.

1-2 Questions flow out from our mind because we take the effects of Maya as being
real, and then start wondering how, why, what, where, etc. Because we have not
understood Maya’s nature — of making the impossible possible — we ask all sorts of
guestions about Maya’s effects.

Even philosophers ask hundreds of questions about Consciousness, because they do
not understand that it is all Maya’s tricks.

3-4 When the nature of Maya is understood to be similar to that of a magician, then
all the questions cease to arise. A Vedantin simply looks at the same wonders and says,
“Wow! That is Maya’s doing. She is the big Question mark in all these other wonders!” She
has to be enquired into. That would solve all the questions.

Those who see the world as real respond to it with the question, “How did
Consciousness become inert, finite, the body, etc?” Vedantin’s do not say ‘become’, they
use the word ‘appear’. To them, “Consciousness appears inert, finite, the body, etc.” This
takes away the reality extended to the world, and establishes the world as only an
appearance, an unreality.

Magic: “A Lady in Pieces”

A well-known magician’s trick is to call a lady from the audience and place her in a
box. Then the magician pierces the box with a sharp sword. He shows the audience blood
dripping from the sword. It is terrifying to some people in the crowd.

Fortunately, the whole crowd has accepted that they are seeing a magician at work.
So they don’t start dialling ‘911’ to call the ambulance or police. They don’t start objecting
to the horror they are seeing. They don’t start shouting abuses at the magician. They have
paid him for this and they enjoy the thrills that they are seeing.

Similarly, the Vedantin tells the other schools that Maya is like the magician. If we
accept that, then we accept the world show — both the horrors and the wonders. We do not
put the blame on Maya for what we see. We accept “Maya’s show” just as the crowd
accepts the magician’s show.

The next verse takes this point on guestions to a higher level . . . the word chodyam
is mentioned five times in it!
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Verse 138: An Infinite Regression of Questions
st Ife <=ver Wra=E =ved W4T |
UReT qasie T g yidredy IREMA

codyé:'pi yadi codyam syattaccodye codyaté maya |

pariharyam tatascodyam na punah praticodyatam [| 138]|
The Vedantin addresses the other schools:

1 chodye api We have said to you that Maya is a ‘Big Question’;

yadi chodyam syat if you now ask a question on that question,
5 tvat chodye Then on your question,

chodyate maya; we, too, can ask more questions!
3 pariharyam You should make a systematic enquiry

tatah chodyam on the first ‘Big Question’,
4 |na punah pratichodyatam and not ask repeatedly question upon questions!

The above is a free translation in English just for this verse, since it is difficult to get
the gist of the verse in any other way. The Vedantin is talking to the objector:

1 Maya herself is a “Big Question”, a wonder, a mystery. By raising objections to all
that she does, we do not solve any problem; we do not solve the mystery of Maya.

Even though | am telling you that Maya is where we should be paying our attention,
you are still allowing your mind to go everywhere other than to her. Is this proper?

Suppose the teacher asks a child, “What is 2 x 2?” If the child knows the answer, it
should say it. But if it does not, and instead asks, “Why is Sir asking me this question? Why
now? What does he get by asking this? If | answer correctly, what does get out of it? And if
incorrectly, what does he lose?” All such questioning is totally irrelevant.

So also, if you ask question after question other than about Maya directly, you are
merely circumventing the main issue.

If you do not accept what | have said — that Maya’s effects are only an appearance —
then you will imagine all sorts of other ways of creation, like a potter creating pots out of
clay. Then the question of logistics arises — how much clay, from where he got it, when did
he get it, etc. These can never be solved. For that reason, we have narrowed down the
possibility to just an appearance. That ends all other arguments.

2 If you are allowed to raise further questions over the ‘Maya Question’, then | can
also do the same with your questions, and ask you more serious counter questions. Where
do we end up if we do this? Are we getting closer to an answer, or are we moving further
away from it?

3 Look, there is a way to approach this problem. You need to make a systematic
enquiry (Parihaaryam) into the big question mark of Maya. The objective of that question
must be, “How can Maya be eradicated?” That way we tackle the jugular directly, and not
any side issue.

4 To go on indulging in arguments after arguments is useless, so avoid raising all such
unnecessary questions on something which is already a question. Do not indulge in this sort
of game play. Look directly at Maya and remove the big Question Mark. All other questions
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will be removed from your mind. If you do not do this, you will fall into a bottomless pit with
an endless string of question upon question in a cycle.

The principle being taught here is: On something which is a question, it is foolish to
ask another question. For example, | ask you, “What is the colour of this cloth?” You do not
know, so you ask, “Is it not red?” This does not take us an inch forward. Do not face one
guestion with another. Similarly, we should not shift our enquiry on Maya.

Verse 139: The Way of the Wise Seeker

s waETgEEd: |
IS URENISET JlaAfa: Taed: IRENI

vismayaikasariraya mayayascodyarupatah |

anveésyah pariharo:'sya buddhimadbhih prayatnatah [| 139]|
vismayaika shareeraya An embodiment of sheer Wonder —
mayayah chodya-rupatah; is Maya whose form itself is a Wonder.

anveshhyah pariharah asya To seek the means to end this tantalizing appearance

W |IN |-

buddhimadbhih prayatnatah |is what the wise ones make endless efforts to do.

1-4 This section is concluded in a manner that naturally ushers in the next section.

Conclusion: The Wise Choice

Maya is itself not a reality; how much less real would her effects be? We only know
the wonder of Maya through her effects. It is because we see her magical effects that we
are compelled to define Maya as a magician. It is because we are puzzled by her effects, that
we are forced to see her as being an illusory power. It is because we cannot withstand the
temptations of her effects, that we are driven to call her the power of Delusion.

The wise, therefore, turn away from the effects of Maya, and shine the torchlight of
their intellect on Maya herself. For they seek to end their miserable bondage to her effects.
They direct their attention to what will liberate them than to what tantalizes them and hurls
them into further bondage.

4. EFFORTS TO ERADICATE MAYA
(Verses 140-149)

At the end of the last talk, Swamiji again asked if anyone had any questions. As we
now had two verses against posing of questions, no one dared to ask any! Swamiji had a
hearty laugh and said, “O, | think you have understood everything about Maya!”

When one is caught in a fire, the only valid question he asks is, “How do | get out of
here?” Similarly, when one is caught in the magical “Fire of Maya” then from the angle of a
seeker and not just a layman, the logical question that pops up is “How do | eradicate
Maya?” That is where we take up the thread of the discussion in this fourth sub-section
under the subject of Maya.
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Verse 140: Maya is Unreal, Just Like “Magic”

Trarada gafafe == [fag |

AR THGHATETT TTeT0l Treddry Il 2%oll
mayatvaméva niscéyamiti céttarhi niscinu |

Iokaprasiddhamayaya laksanam yattadiksyatam [| 140]|

mayatvam eva nishcheyam The sole aim should be to eradicate Maya;

iti chet tarhi nishchinu; if this be your aim, then you can surely succeed.

loka-prasiddha-mayaya The popular definition of Maya is that she is Magic;

AW |IN]|F

lakshhanam yat tad eekshhyatam |Apply this very definition to carefully observe her.

1-4 It is clear what Sri Vidyaranyaiji’s strategy is to discover Maya’s secret. We are
asked to carefully observe her “magic-show”, see it as magic, and then learn to respond to it
with the firm conviction that it is nothing but magic!

Everyone knows that magic cannot be taken as something real nor as something too
serious. That is precisely the clue we need — let us not take Maya or her effects as being
real. That is step no. 1 on the way to eradicating Maya.

Verse 141: The Simile of Magic

T ey s foms yrad = 4 |
T AdreSTTerer ol THfdgiet 2%l

na nirlpayitum Sakya vispastar bhasaté ca ya |

sa mayetindrajaladau Iokah sampratip&dire [| 141]]
1 |na nirupayitum shakya It is not possible to determine what Maya is,
2 |vispashhtam bhasate cha ya; |despite seeing her Effects so clearly (in the world).
3 |sa maya iti indrajala adau  |As with magic, so it is with Maya also —
4 |lokah sampratipedire this is something even the common man understands.

1 It is not possible to determine the head or tail of Maya. She is beyond logic; she
leaves us stunned; we will never be able to fathom the secret of her workings.

2 Yet, the senses can perceive her effects very clearly. This, together with the above
fact, simply means that what we see is not real. We cannot take the world at its face value.

3 Take a little example from an actual magic performance: Very evidently we see the
pigeons before us. They cannot be denied. They appear and disappear. Similarly, we see the
lady in one dress, then in another. It is happening right before our very eyes. Yet again, we
actually see the magician drawing out a coin from his nose, etc. It is all undeniable.

However convinced our senses may be by these sights, our mind tells us that it is not
true. There is an unknown factor which only the magician knows. However much we may try
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to bribe the magician, he will not tell us his secret. It is the same with Maya — she will never
divulge her secret.

We have no alternative but to treat this world show as a magic-show. However
unscientific this may appear, in the case of Maya this is the only truly scientific approach!

4 This is also the only way that the common person will understand Maya to be. Any
amount of logic will not work for the man who is caught in the trap of Maya.

Verse 142:  Application of the Simile to the World
WY Wi ST=eHIed =& |
AT STEHTC eI &TaTdd - KXl

spastam bhati jagaccédamasakyam tanniripanam |

mayamayam jagattasmadiksasvapaksapatatah || 142]|
1 |spashhtam bhati jagat cha idam |The world is clearly seen, but it is
2 |ashakyam tat nirupanam; not what our mind understands it to be.
3 |mayamayam jagat tasmad Therefore, see the world as just a delusion;
4

eekshha svapakshha patatah look at the world objectively without being partial.

Sri Vidyaranyaji has prepared us, if not compelled us, to view this world in the same
way as we view a magic performance. The following are the implications of doing that:

1 The world is seen just as clearly before our eyes as a magical performance is.

2 What we see out there in the world is not what we understand it to be in our mind.
Something has been added to it in our mind. Our mind has adulterated what our senses
receive from the world. We see an “adulterated” version of the world.

Swamiji gave an example of how other creatures see the objects that we see. A dog
sees only in B&W, not in colour. A snake sees infrared light as well. It sees a far more
colourful world than humans do. An ant sees only in one dimension. How can there be any
colour at all for an ant?

3 If this is the case, then we are compelled to regard what we see of the world as
being just a delusion, not something real.

4 There is a great need to remain impartial when we observe the world. We need to
keep our presence of mind and not get carried away by what we see. The need is to always
remain objective regarding the impressions received from the world. This becomes a
spiritual practice, a Sadhana for the common man to raise himself to a seeker.

Verse 143: Efforts of Scientists Have Failed

eufigans ffee ufted: |
I A HIfd e wRY Il 2% 3

niripayitumarabdhé nikhilairapi panditaih |

ajnanam puratastésam bhati kaksasu kasucit [| 143]|
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nirtupayitum darabdhe To try and determine the nature of the world

nikhilaih api panditaih; is what all the wise scientists attempt to do.

ajnanam puratah teshham |But Ignorance confronts them and stares back at them,

AW |IN|[EF

bhati kakshhasu kasuchit | and they remain stuck in their search for knowledge.

1-2 With gusto scientists set forth, wanting to establish the truth about this world.
They carry in their mind various ideas, called prototypes or working models of what they
envisage to be the truth. These are the Panditaah, the scientists, physicists, chemists,
atomic researchers, etc. All of them try their utmost to discover the secrets of the world.

The search extends even to the biological sciences: How did the human being come
into existence. Darwin’s theory is that we came from the monkeys. That is just one theory;
there are hundreds of others. There is a theory that says life came from “Spontaneous
Generation”. There was a bowl! of ‘soup’; lightning struck it, and the cells in the bowl started
multiplying and soon became alive!

Some scientist decided to find out whether life has any weight. He weighed a person
just before death and then weighed him again after death to see if there was a difference!
One person weighed less, the next person weighed the same, and a third person weighed
more, much to the amazement of the scientist.

The point about this sort of experimentation is that whatever analysis is taken up,
what remains at the end is only more and more questions.

3 This is expressed graphically by Sri Vidyaranyaji — Ignorance is personified and
stands in front of the scientist staring directly into his face, as if mocking all his efforts to
pierce Maya’s veil. The scientist reaches a point where he throws up his hands.

There is an anecdote about Socrates in the Oracle of Delphis. Socrates was declared
to be the wisest man in all Greece. He remarked, “lI am not, but if the Oracle is saying it, it
can’t be wrong! May be, it is because | always say | don’t know, that they think | am wise.”

Even Sir Isaac Newton said he feels like a child playing with pebbles on the shore,
while the vast ocean ahead of him remains unexplored.

Albert Einstein was also one whom people praised greatly, and his response was: “I
feel | am standing on the shoulders of the great ones, from where | can see a little further
than them what yet remains unknown.”

4 In some important area of study, the scientist is stuck in the quicksands of
ignorance, unable to move an inch further.

Sri Vidyaranyaji now has a go at teasing the scientists . . .

Verse 144: Vedantin Questions the Scientist

<efarear wmar diFurarar: He |

EREEIRERC ORI CE I B Rt Il %%l

dehéndriyadayo bhava viryénotpaditah katham |
katham va tatra caitanyamityukté té kimuttaram || 144]|
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1 |dehendriyadayah bhava Ques 1: This whole conglomerate of body and senses —
2 |veeryena utpaditah katham; |tell us how it came out of the sperm?

3 |katham va tatra chaitanyam |Ques 2: Or, how did Consciousness enter the foetus?

4 |iti ukte te kimuttaram What answer can you give to these questions?

The focus is on understanding the “magic of Life”. The medical profession has made
great strides in finding solutions for diseases that can delay the arrival of death, but they
have not been able to explain the springs of Life. Both these questions pertain to Life.

1-2 The first question addresses the material aspect of life. That is complicated
enough. Great progress has been made in medical science which have penetrated this
sphere of knowledge, yet the roots of Life, which the question addresses, remains unknown.

3-4 The second question addresses the spiritual aspect of Life. That is beyond the
ken of sense perception and there is no way for science to know this. This question is
altogether beyond the reach of science.

The next two verses focus more on the efforts of scientists and the ultimate
conclusion they all come to.

Verse 145: The Scientist’s Reply
DY WUaS Ry dfefed @ |
g fdyent It W=t df T Il 2%4ll

viryasyaisa svabhavascetkatham tadviditarm tvaya |
anvayavyatireékau yau bhagnau tau vyarthaviryatah || 145]]

veeryasya eshha svabhavah chet |Scientist: It is natural for a sperm to produce a body.

katham tad viditam tvaya; Vedantin: What is the basis of your belief?

anvaya-vyatirekau yau Scientist: Application of a method of logical analysis.

(W[N]

bhagnau tau vyarthaveeryatah |Vedantin: Logic collapses in a barren woman’s case.

This little conversation may be expanded as follows:

1 As much as the scientise tries to probe the how and why of the sperm becoming a
fully-fledged human body with arms, legs, sense organs, internal organs and head, the only
answer he can give to the actual transformation process is, “It is natural.”

2 The Vedantin questions the basis of this belief.

3 The scientist says that he used the logical method called Anvaya-Vyatireka, by
which the presence or absence of a factor is examined over the varying situations. In the
case of the human body, it is found that the antecedent (the cause) is always the sperm.
From such an analysis it is deduced that the sperm is the natural cause of the body.

4 The Vedantin objects to this result. “What about the case of a barren woman? The
sperm is there but no body is produced!” The logic fails in such a case.
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Verse 146: Vedantin’s Ultimate Conclusion
T I fRdfed= 3R a9 |
3T U HE =S4T SEEESICTILY Il 2%&Il

na janami kimapyéetadityanté saranam tava |

ata eéva mahanto:'syah pravadantindrajalatam || 146]|

na janami kim api etad Vedantin: “/ do not know how it happens” —

iti ante sharanam tava; In the end you will have to admit this as your conclusion.

atah eva mahantah asyah |For this reason, the wise ones of this world

AW N |

pravadanti indrajalatam |declare these matters as being the “Magic of Maya”.

A truly objective person will readily admit, “l do not know.” This is the final point that
science comes to, after doing whatever research it wishes on all the available data.

The truly wise ones — the seekers of God and the God-realised ones — hold no
illusions about this conclusion. They openly declare it to be a “magic-show” of Maya. For
that is the inescapable fact.

When evolutionists speak of the “spontaneous generation of life” it is only a theory
they hold in their mind. When it comes to explaining the presence of Consciousness, they
are totally out of their depth. Some scientists persist that they have succeeded by giving a
scientific name to Consciousness — they call it “God-particles”!

Swamiji’s advice to us is: “Don’t waste your time asking questions on Maya, about
Maya, and while still in Maya. Ask only one question: How can | get out of Maya?”

Sri Vidyaranyaji now quotes a verse whose source is unknown:

Verse 147: The “Magic” of the Human Being!
AT A GTTeTHIR. TRH AT
A THHEHIG TEdHgH |
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€tasmankimivéndrajalamaparam yadgarbhavasasthitam

rétascétati hastamastakapadarm prodbhttananankuram |
paryayéna sisutvayauvanajararogairanekairvrtam

pasyatyatti Srnoti jighrati tatha gacchatyathagacchati [| 147]|
etasmat kim iva Can there be a thing
1 | indrajalam aparam more magical than this? —
yad garbha vasasthitam While dwelling in the womb,
retah chetati two cells (sperm and ovum) become a living being,
2 | hasta-mastaka-padam developing hands, a head, and feet,
prodbhiita nanankuram; and various other internal organs;
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paryayena And in due course, passing through
3 | shishutva-yauvana-jara childhood, youth and old age,
rogaih anekaih vritam it takes up these various embodiments;
pashyati atti It sees, it eats,
4 | shrinotijighrati tatha it hears, it smells, and thereafter
gachchhati atha agachchhati | it comes and goes (answers to calls, and walks)!

1 Poetry strengthens the message already given in verses 144 and 145. The verse
beautifully expresses how Maya creates the miracle called the “human being”.

2 There are two cells, the sperm and ovum. They meet in the womb. A mysterious
transformation takes place there. The cells start sub-dividing. They get differentiated into an
unimaginable variety. They come alive, as it were! Tiny hands, feet and a head soon appear
on the ‘object’, which is now called a human foetus. Internal organs start developing. All this
takes many months, a good part of a year, but soon . ..

3 ...a baby is born! The baby starts growing. It starts rolling, then crawling on all
fours, then toddling. It is a bundle of joy for all. It does all sorts of mischief till it starts
walking. Then problems start, the problems grow as the child grows! Its body begins to
change over the passage of the decades of its life. It passes through childhood, youth, waxes
into the prime of life and then wanes away into old age.

4 Throughout life, it performs various functions through its senses.

What incomprehensible energy expresses through all these changes! There is an
unimaginable complexity and beauty in this dynamic creation that goes beyond our full
comprehension. It is the magic called “Life”.

Verse 148: The “Magic” Within a Seed

h A o C o N
SEEECUINISIRSIERIERENIESRIE |

9 4T FA a1 e [fEg Il 2%l

dehavadvatadhanadau suvicaryavalokyatam |

kva dhana kutra va vrksastasmanmayéti niscinu || 148]|
1 |dehavad vata-dhana-adau Like the body (above), there is the tree and the seed.
2 |suvicharya vilokyatam; Carefully enquire deeply about the following:
3 | kva dhana kutra va vrikshhah |How small is the seed, and how giantlike is the tree!
4 |tasmat maya iti nishchinu Therefore, please understand this also to be Maya.

1-4 Another example of the expression of life is now given to drive home the same
point as the above verse. The seed transforms into a giant tree. What a miracle of Life!

[Swamiji’s talk was on the 6th September 2019, a few months before the first signs of
Covid-19 were becoming known.] Swamiji said, “Take a small virus. It enters through a small
opening, starts multiplying there, and kills the person. We take life for granted, but it is so
complex in nature. It is an invincible force, yet it is also very delicate and vulnerable. Just as
it manifests, it also withdraws itself.
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“A jeweller can give you a wrist-watch and you feel so thrilled and joyful; but who
gave you the wrist? The optician can give you a pair of spectacles to see better; but who
gave you the eyes? A person complained that he had no shoes; he turned around and saw
another who had no feet!

“Imagine the beauty of the tomato — how neatly the seeds inside it are arranged!
Imagine the human eye — how finely detailed is its design, how it works with such precision!
The same with the complex construction of the ear, and every other organ.”

THE GAP BETWEEN KNOWLEDGE & IGNORANCE
IS FILLED WITH FEAR

(by Swami Advayanandaji)

Swamiji took a little diversion at this point. To us it was more than just a diversion. It
breathed new life into the topic under discussion:

Everything in this world can be taken as a wonder, whether it works or not. Take this
class as an example. There are so many of you. Think of how much mental activity is going
on. You are taking in the talk. It is converted into impressions in your mind. Each thought is a
brick laid in your mind. Brick upon brick is laid and cemented together by repetition to form
the structure of some concept. Like that the concepts assemble together talk after talk,
forming a big structure of Knowledge in your mind.

When a thing is understood for the first time, we are awestruck by it; when it does
not happen that way, we also wonder why we are not able to grasp it! The truth of the
world experience is that we are so surrounded by wonder after wonder, that we take it for
granted and accept the ‘wonderful’ world as being real, and get attached to it!

Maya Iti Nischinu: “Understand this to be Maya”. There is an incomprehensibility
about Maya. Our enquiry into Maya takes us into a dead-end. | would like to give you an
example from my own life . ..

The beauty of knowledge is that the more | learnt, the clearer it became to me what
| do not know. When | listen to very learned professors, | do not get any clarity! While at
school, | understood everything. But the University starts confusing us.

In Standard 9, | learnt that light travels in a straight line. Then in the 11t Standard
(pre-university) | learnt that it travels in waves. That was confusing enough. | did not go to
university, or | would have got more confused. There they say that if you do not look at it, it
travels straight like a particle. But if you look at it, then it travels as a wave! In school they
say that gravity is the force of attraction between two bodies. In university they say that it is
a kind of funnel-shaped electromagnetic field between bodies.

Indeed, the world is incomprehensible, yet the academics feel they have
comprehended it. | always felt that actually it is not complicated. It is just that the
academics have not understood that it is naturally complicated! But if they admit that they
do not know, they are afraid that students will get up and walk out of the classroom!

% ok %k %k K
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Verse 149: Logicians — Paid in their Own Coin

fepafimT & gud dfhaea: |
TRafefe g vl g IR

niruktavabhimanam ye dadhate tarkikadayah |

harsamisradibhiste tu khandanadau susiksitah [| 149||
niruktau abhimanam ye Proud of their dialectical ability to explain logically,
dadhate tarkikadayah; the Logicians and others feel satisfied with themselves.

Harshha Mishra adi bhiste tu | But Vedantic philosophers like Harsha Mishra, etc,
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khandana adau sushikshhitah |in texts like ‘Khandana’, etc, have exposed their fallacy.

1 Nirukta: “a logical explanation”. Among the six Vedangas is Nirukta, which means
the etymological formation of words. But here the word does not mean that. The Taarkikas
have great pride in their ability to apply logic to everything. They go to the extent of saying
they have understood how the world works! This is called Abhimaanam or pride here.

2 Having applied logic to explain everything that they see in the world, they are
content with themselves that they know everything.

In contrast, what does the Vedantin say? “There is an inexplicable power called
Maya that operates throughout the world.” He does not make any proud claims.

3 Among the Vedantins, there are some who have decided to pay the Logicians in
their own coin. Sri Harsha Mehta, for example, has written an elaborate treatise called
“Khandana Khanda Kaadya”, which uses very tough logic taken from the Nyaya school itself,
and disproves their claim to know the truth about the world using logic alone.

There is another Vedantin named Chitsukh Acharya who has written “Tattva
Deepana”. He also has done the very same thing. These are all very scholarly works written
in the tradition of the Nyaya masters. They have used the Naiyayikas own style, own
language, and own complexity to refute them —i.e. paid them back in their own coin!

Swamiji mentioned to us that these texts would scare away an ordinary scholar. In
them there are certain words which are several lines long, and one sentence can go on for
several pages! An intense concentration is required to pore through these texts.

4 Sushikshhitaah: “stripped them off their arrogance”. The works of these two
writers have literally put paid to their egoistic claims of knowing the world. In short, the
Vedantins are saying that no one has comprehended Creation. It is a false claim to say one
has. Creation is incomprehensible because the Creatrix, Maya, is herself incomprehensible.

All we can say is, “Yes, there is Creation, but the power behind it is inexplicable.”

Verse 150: The World — Not Subject to Logic

siferam: @ & AaT T diedny et |
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acintyah khalu yé bhava na tamstarkésu yojayet |

acintyaracanaripam manasapi jagatkhalu [| 150]|
1 |achintyah khalu ye bhava Things that are truly incomprehensible in nature,
2 |na ta tarkeshhu yojayet; should not be subjected to canons of logic.
3 |achintya rachana ripam The World is one such incomprehensible thing,
4 |manasa api jagat khalu for the mind cannot conceive why it was created.

1 The topic of this Chapter is Maya. The incomprehensibility concerns Maya, the
cause of creation, nothing else. This implies the ‘why’ of creation is under doubt.

This final section of this chapter has adequately confirmed the following:

2 i) Kim: The ‘What’ of creation — Using logic, all that we come to know is that it is
not Sat or Asat but Mithya. As with Maya, it is Anirvachaneeya, “inexplicable” .

ii) Katham: The ‘How’ of creation — we can know this to some extent by scientific
investigation, but not fully.

3-4 iii) Kimartham: The ‘Why’ of creation — Again, as with Maya, we can never know
this. The matter of ‘why’ can never be known by the mind, as the mind itself is a part of
Creation. The ‘Why’ of the world is incomprehensible to the mind. Sri Vidyaranyaji advises
that we should not try and tamper with that which we cannot understand.

The route we should take is to turn our attention away from the world and divert it
to the Consciousness that perceives the world. This is what is attempted in the next
Chapter. We shall probe the ‘Why’ of Creation as guided by the scriptures.

%k %k k %k Xk
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PANCHADASHEE - 06
Chapter 11: (Verse 151-156, 6 No.)

MAYA'’S SENTIENT CREATION

1. INTRODUCTION
(Verses 151-152)

Verse 151:  Maya — the “Seed” of this World

SRR wrifa [ |
AT Aoddh YEETad Il 242l

acintyaracanasaktibljam mayéti niscinu |

mayabijam tadévaikam susuptavanubhuyate [| 151]|
1 |achintya rachana shakti Beyond comprehension is Creation. The power behind it,
2 |beejam maya iti nishchinu; |that is, its ‘seed’ or cause is Maya. Know this for certain.
3 |mayabeejam tad eva ekam |That Maya, in its pure ‘seedal’ state, one and by itself,
4 |sushhuptau anubhtiyate can be experienced in the state of deep sleep.

1-2 Creation is the effect of Maya. The previous verse has warned us against trying to
use our intellect to probe ‘why’ this is accepted. Sri Vidyaranyaji politely asks us to take this
fact as a given, at least to begin with. We need not look to logic for the Sentiency behind
creation. That will take us around in circles. We look up to some guidance from authority.

Shakti: “power”. This word presumes a conscious, sentient force behind creation. It
is a legitimate presumption. For power cannot manifest without a conscious effort of
someone powerful. Maya is known to be inert. Where does the sentiency that drives Maya
come from? That is where we take up the enquiry in this sub-section.

3-4 Maya in its seed state — do we ever experience such a thing? Yes, in deep sleep.
When the gross and the subtle bodies go to ‘sleep’, we are left in the company of Maya
alone. That is when we have an opportunity to get to know her. But then we are fast asleep!

Sri Vidyaranyaji thrusts us into suspense at the outset. There is a feeling that he has
something awesome to unfold to us. And truly he has:

We experience an unpolluted Maya in deep sleep. There is no Creation to distract
our attention. There is nothing else along with her; we experience her as she is (tad eva
ekam). In fact, in no other state (waking or in dream) do we have this opportunity to be
alone with Maya, without any of her effects. Deep sleep has this unique distinction.

However, clearly, this is a different kind of experience. We do not have our senses
available at the time; we do not even have our mind or intellect available to analyse the
experience. It must be a remarkable experience to be just with Maya! Let us go into it . ..
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Verse 152: The Simile of “Seed” & “Tree”

SIS o= oS 36 G- |

TEATSAITSTal ITATET e 2RIl

jagratsvapnajagattatra linam bija iva drumabh |

tasmadasésajagato vasanastatra samsthitah [| 152||
1 |jagrat-svapna-jagat tatra The waking and dream worlds are still there (in sleep),
2 |leenam beeja iva drumah; but they are in a latent state, like “a tree in a seed”.
3 |tasmad asheshha jagatah Even so, the entire world, leaving out nothing,
4 |vasaanh tatra samsthitah |lies latent in Maya as subtle impressions or Vasanas.

The verse picks up a powerful simile that we have already encountered earlier.

1 We are accustomed to view Maya in terms of what we experience in the dream
and waking states. In these states, we are subject to the maximum delusion by Maya. This
tendency to be deluded is present even while we are fast asleep. It does not leave us; we
only have a temporary relief from being troubled by it.

2 That tendency is present in a latent state, just as a tree is latent in a seed. This very
useful simile came up earlier in verse 148 under the discussion on the “wonder of Maya”,
but only in passing. Now we take it up in greater detail.

Application of the Simile

3-4 Before creation, the entire world lies in Maya in a ‘seed’ state. It lies there in the
form of inclinations or tendencies called Vasanas.

The whole tree with all its various parts — trunk, branches, leaves, buds, flowers and
fruit — is latent in the seed. In the same way, every part of creation — movable and
immovable — is latent in Maya before creation. The seedal state of Maya may be called
“cosmic deep sleep”. It is given the term Pralaya in philosophy. What we experience in deep
sleep is a state of Maya in an identical circumstance. Our life goes into ‘Pralaya’ during the
few hours of sleep each night.

The point in the comparison is that the Vasanas are not lost; they lie dormant in the
deepest recess of our being. We learn this very important lesson from our nightly encounter
with deep sleep.

2. REFLECTED CONSCIOUSNESS & SENTIENCY
(Verses 153-156)

Verse 153: Reflection of Consciousness on the Causal Body

T FRard g < giafewafd |
TR eI SaT AT STH AT Il 243

ya buddhivasanastasu caitanyam pratibimbati |

méghakasavadaspastascidabhaso:'numiyatam [| 153
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ya buddhi vasanah tasu On those same “Buddhi Vasanas” (causal body)

chaitanyam pratibimbati; the immutable (Pure) Consciousness is reflected.

megha akashavad aspashhtah | The reflection of sky in a cloud is unclear; (so too, is)

AW |IN|[EF

chidabhasah anumeeyatam |the reflected consc. (on Vasanas); both are inferred.

The question is sure to arise that if Maya is inert and has this store of Vasanas in her,
where does the sentiency come from to activate these Vasanas and make them start
manifesting in dream and waking states? Surely a sentient force has to be present in order
to make this happen. This verse answers that question:

1 When the Buddhi or intellect is available, the Vasanas are seen to be active. We
clearly experience the Vasanas as they arise in the intellect in thought form. For this reason,
the term “Buddhi Vasanas” has been coined here by Sri Vidyaranyaji to refer to the same
Vasanas, not in the subtle intellect, but lying latent in the causal deep sleep state.

2 We are familiar with the concept of reflected consciousness taking place in the
subtle Vijnanamaya Kosha or intellect during the waking and dream states. However, we
have not heard it mentioned in the context of the causal Anandamaya Kosha or “bliss
sheath” in the deep sleep state, to which we have now shifted our attention. Our doubt is:
Does reflected consciousness apply even to the “bliss sheath” which has only the Vasanas in
it? That doubt is cleared in this Pada.

Vidyaranyaji says, “Yes, the same situation pertains even in deep sleep. There is
reflected consciousness in deep sleep also.” He now guides us on how to infer the presence
of reflected consciousness even in deep sleep, by recalling a simile that we encountered at
the very beginning of Book 06.

3 In verses 20 and 21 (see Part 1) we have already come across the reflection of
space in water. The reflection of space in a water pot is quite clear. We see it in a pot
containing water. But the reflection of space in a cloud is unclear and has to be inferred
from the fact that a cloud is essentially also made up of water particles.

4 The above simile is now applied to the case of reflection of consciousness. The
reflection of consciousness on the Vasanas in deep sleep also happens in the same way as
the reflection of space in a cloud. As in the case of the latter, the former, too, is both
Aspashta or unclear, and subject to inferrence.

Thus, we learn that the sentiency factor is, indeed, present on the dormant Vasanas
in deep sleep. It is this sentiency, in the form of reflected consciousness, that re-activates
the Vasanas when we come out of sleep. The rest of the process, described as “from seed to
tree”, then continues . ..

Verse 154: Reflection of Consciousness on Subtle Body

QraTaHa qaiet eau Tt |
3rar gt fererrar faey wftarad IR

sabhasameéva tadbijam dhirupéna prarohati |
ato buddhau cidabhaso vispastam pratibhasate [| 154]]
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That ‘seed of Maya’, with only reflected consciousness,

sprouts forth in the form of the intellect (subtle body).

thereafter, in the intellect, the reflected consciousness

sa abhasam eva tad beejam

dhee riipena prarohati;
atah buddhau chidabhasah

vispashhtam pratibhasate

AW N |-

becomes plainly visible (as the Ego-sense).

In the process “from seed to tree”, we now move from the causal seed state of Maya
to its subtle manifestation, the Buddhi or intellect. The reflected consciousness that was
unclear (Aspashta) in the causal state, appears clear (Spashta) in the subtle state; we can
extrapolate the process into the gross state, where it appears fully manifest (Vispashta).

What we have learnt so far may be represented in a table as follows:

DESCRIPTION CAUSAL SUBTLE GROSS
The Application:
MAYA Maya Intellect Body & Senses
Simile 1: The Seed The Root, Trunk | The Leaves, Buds,
SEED/TREE & Branches Flowers & Fruit
Simile 2: .
THE T—HREE STATES Deep Sleep Dream Waking
Simile 3:
AK A—SH A (SPACE) Meghakasha Jalakasha
NAME OF SHEATH e R s Annamaya
& Manomaya & Pranamaya
REFLECTED CONSCIOUSNESS | ~sPashta SJECET R
(Ishwara) (Jeeva) (Jeeva)
REFLECTING MEDIUM Maya Intellect Gross Body
Dormant Vasanas as Vasanas as
ACTIVITY Vasanas Thoughts Actions

1 We begin with the causal seed state of Maya, which is the first stage of the
hierarchy of manifestation of Maya. The manifestation is Maya herself, all alone, as we have
noted earlier. This state is comparable to the seed of the tree, and comparable to the deep
sleep state. There is the Aspashta or vague presence of the inferred reflected consciousness.

2-4 Moving down the hierarchy of manifestation of Maya to the subtle state in which
she manifests as the intellect in man. Maya has burst forth and ‘sprouted out’ as the
intellect. Here the reflected consciousness becomes more clear and can be ‘seen’ as the
development of the ego-sense. This can be compared to the development of the root, trunk
and branches in the tree simile. In the simile of the three states, it compares to the dream
state, where the subtle body reigns as the king.
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EXTRAPOLATION INTO THE GROSS STATE

The ‘Vi’ in Vispashta justifies extrapolation of the verse into the gross stage of the
hierarchy of Maya’s manifestation. Here she manifests as the gross body and sense organs.
Her manifestation is now “fully visible” for all to see. This is the Vispashta stage. This can be
compared to the development of the leaves, buds, flowers and fruit of the tree simile. In the
other simile of the three states, it compares to the waking state, where the gross body
reigns as king. The full play of Maya is seen in this state.

At this point Swamiji introduced two new terms that are not in this text:

i) Prateeti: “cognition”

ii) Pratyaya: “comprehension”

With respect to the Causal State, there is Prateeti but no Pratyaya. This means that
Maya, the source of Creation, is incomprehensible. We cannot know the ‘Why’ of creation.

With respect to the other two states, both Prateeti and Pratyaya are there.

Swamiji especially stressed how clear Sri Vidyaranyaji has made the subject by
providing us with three similes, running concurrently, to grasp the full idea of Creation.

Another point we take from the present discussion is that Consciousness is always
present with Maya in all the three levels — causal, subtle and gross. We become aware of it
as reflected consciousness only at the subtle level. Ishwara has Maya alone as His medium
(in v.156 Vasanas are also added); Jeeva has Maya and the five sheaths as its medium.

Now we can clearly deduce that the state of the reflecting medium in the Jeeva is
crucial in differentiating one human being from another. This point is expanded below:

Verse 155:  Jeeva & Ishwara as Reflected Consciousness

HTATHTET STHo 3T HUdifa oar e |
HHTERT3ISTATERTRNTGE dl JeAaredr Il 2yl

mayabhaséna jivésau karotiti Srutau Srutam |

meéghakasajalakasaviva tau suvyavasthitau || 155]|

mayabhasena jeeva eeshau | Consc. reflected through Maya produces Jeeva & Ishwara

karoti iti shrutau shrutam; |as her SENTIENT effects. This is described in the Shruti.

megha akasha jala akashau | Reflection of Space in cloud and its reflection in water are

(W[N] -

iva tau suvyavasthitau like these two (Ishwara & Jeeva), distinct from each other.

Chidabhasa, the reflection of Consciousness, lies at the heart of the sentiency
produced in the living beings of creation. It is now taken up in greater detail. Under verse
133 we have already quoted the Nrsimha Tapaniya Upanishad 9.5, lines 7-8, where the
exact words quoted in the first line are found.
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1-2 Line 8 reads: “It itself become Maya; it itself becomes Avidya.”

Point 1: Maya and Avidya are the same. It is not that Maya produces Ishwara and
Avidya produces Jeeva. The difference between Ishwara and Jeeva has another cause for it.

Point 2: Swamiji pointed out that Ishwara is not equal to the sum of all individual
Jeevas. That is not the definition of Ishwara. The example given for this is the ocean
representing Ishwara and the waves representing the Jeevas. It is incorrect to say that “all
waves make the ocean”; the correct expression is, “the ocean makes all the waves.”

We shall see in the next Chapter all the qualities by which Ishwara is known. They
are not the sum of the qualities of all Jeevas. Far from that, they are virtually the opposite of
Jeevas’ qualities. There are qualities in Ishwara that are not even present in any Jeeva.

3-4 Point 3: Sri Vidyaranayaji clarifies a further point about Ishwara and Jeeva. It is
not that Maya creates Ishwara first and then Ishwara creates all the Jeevas. No, Maya
creates both Ishwara and Jeeva in two different ways:

i) Ishwara is created with Maya as His Upadhi — represented by the ‘cloud’; Ishwara
is the reflected consciousness represented by Meghakasha. Note that the next verse splits
this Upadhi into two aspects — Maya & causal Vasanas.

ii) Jeeva is created with Maya together with the subtle and gross bodies of the Jeeva
as the Upadhi — represented by water in a pot; Jeeva is the reflected consciousness
represented by Jalakasha.

These two, therefore, stand distinct to each other. One medium is causal and the
other is subtle-cum-gross. This is what makes all the difference between the two.

Verse 156: Vasanas & Reflected Consciousness

Heasdd AT AU |
ST T T NG g o Il QUEI

-

méghavadvartaté maya méghasthitatusaravat |
dhivasanascidabhasastusarasthakhavatsthitah || 156]|

meghavad vartate maya Maya is comparable to a single (entire) cloud;

meghasthita tushharavat; Like the water particles that make up the cloud

dheevasanah chidabhasah are the “Buddhi Vasanas”. Reflected consciousness

AW |IN|F-

tushhara-stha-kha-vat sthitah |is like the space reflected in the cloud’s water particles.

This verse takes us back to verse 152 where we first mooted the idea of Vasanas
latent in Maya; and verse 153 where we first spoke of “Buddhi Vasanas” having
consciousness reflecting in an unclear manner off them. Up to now there has been no
mention of Vasanas in the simile of “Reflection of Space”. Where do they come into the
picture? In the current verse, a thoughful effort is made to incorporate the Vasanas.

1 The entire cloud represents Maya; the reflection of space in the entire cloud
represents Ishwara. Up to here, the simile remains unchanged as before.

2-3 Vasanas are represented by the individual water particles of the cloud! This is the
change made to the previous version of the simile. It is quite a novel innovation by Sri
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Vidyaranyaji. At the causal level, only the causal Vasanas exist, nothing else. If the cloud
represents Maya, then surely the individual droplets of the cloud should represent Vasanas.

In this way we note that Vidyaranyaji has two aspects to Ishwara’s Upadhi:
i) Maya as the whole cloud. The uniformity of Maya imparts a unity to Ishwara;

ii) Vasanas as the droplets of the cloud. This imparts the variety in the potential
creation of Ishwara. It is important to note that these impressions are solely at the causal
level, where they are of a universal nature. They do not refer to the impressions in Jeevas at
the subtle and gross levels. Ishwara has within Him the ‘blueprint’ of everything created.

3-4 The little reflections of space in these droplets are unnamed in the simile. To
match Meghakasha and Jalakasha, we suggest using “Tusharakasha”, Tushaarah being a
single water-droplet in a cloud. Tusharakasha would then represent each Vasana in an
individual, and the whole cluster of these for one individual would represent Prajna, the
individual causal reflected consciousness. Prajna pairs up with Ishwara, its macroscopic
equivalent. We shall learn more of Prajna in verse 158.

AN EXTRAPOLATION TO INCLUDE BUDDHI AT SUBTLE LEVEL

We can relate the causal Vasanas to the Buddhi or intellect at the subtle level by
extrapolating the verse as follows:

All the water particles in the cloud represent the sum of all root Vasanas in all
Jeevas. For one Jeeva, the cloud needs to be split into ‘clusters’ of cloud — a mini-cloud, as it
were. Each mini-cloud would be a Jeeva made up of a number of water particles of Vasanas.
When activated into subtle thoughts, these would represent the Intellect of one Jeeva.
Thus, the Vasanas thoughts can be conceived as residing in the intellect.

This would be quite a novel representation, too. One cloud would then serve to link
up Ishwara, Maya, Vasanas, Prajna, Buddhi and Jeeva. It’s like an ‘all-in-one’ simile!

One drawback still remains. All the cloud particles are alike, but the Vasanas they
represent are not all alike. There are an infinite number of Vasana types. Vasanas are like
finger-prints; no two finger-prints are ever the same. We will need to imagine a simile
where Consciousness reflects off finger-prints!

Indeed, there is never a perfect simile!

%k %k k k%
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PANCHADASHEE - 06

Chapter 12:

(Verse 157-185, 29 No.)

The QUALITIES of ISHWARA

1. AN OVERVIEW OF THE TOPIC

Verse 157 & 158:

(Verses 157-159)

Shruti Citations Introducing the Topic

TraTefAf e gdt At weer: |

TIATH & FAAr S ¥ 1@ &

149

mayadhinascidabhasah srutau mayr mahésvarah |

antaryami ca sarvajno jagadyonih sa éva hi

11157

SyEaeHd YhEa gias |

Y Gl fd |rsd dard ST

I 4ell

sausuptamanandamayarn prakramyaivam Srutirjagau |

€sa sarvesvara iti so:'yam vedokta ivarah

11 158]|

The bold words in the transliteration (the left side of the box) appear in the Shruti

citation quoted hereafter:

maya adheenah
chidabhasah

Under the sway of Maya,

is reflected consciousness (i.e. the Jeeva).

shrutau mayee
mahaa eeshvarah;

But, the Controller of Maya, says the Shruti,
is the Great Ishwara.

3 |antaryamee cha sarvajna

He (Ishwara) is the inner Ruler, the omniscient Being;

4 | jagadyonih sa eva hi

Indeed, He alone is the Source of the Universe.

5 saushhuptam The consciousness associated with deep sleep (Prajna),
anandamayam is called the “sheath of Bliss”;
prakramya evam In order to explain the nature of the above sheath,
6 o . .
shrutih jagau; the Shruti (Mandukya Up) states the following:

7 |eshha sarveshvara iti

“He is the Lord of all . . .”

sah ayam
vedokta eeshvarah

“He — this (Anandamaya Kosha)
is the Ishwara as described in the Vedas.”

The Shruti citations are from the Swet.Up. 4.9-10 and Mandukya Up 5 & 6. They
affirm an Ishwara who is fully equipped to be the Lord of the Universe. The two Mandukya
verses are quoted below. The words underlined in them are included in verses 157-158:
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Mandukya 5 (partial): All properties (v.159)

sushupta-sthaana ekee-bhootah In the sphere of deep sleep, there is just one (v.158)
prajnaanaghanah eva; “homogenous mass of consciousness” alone;
anandamayah; hi anandabhuk He is full of Bliss; in Him, Bliss is enjoyed; (v.158)

Mandukya 6 (in full):

eshah sarveshvarah; i) He (Ishwara) is the Lord of all; (v.158, 160)
eshah sarvajnah; ii) He is the Omniscient One; (v.157, 161-162)
eshah antaryaami; iii) He is the Inner Controller; (v.157,163-181)
eshah yonih sarvasya; iv) He is the Source of All; and (v.157, 182)

prabhavaapyayau hi bhootaanaam. v) He is the origin and dissolution of all beings.
(v.182-185)

1-4 Verses 157-159 are a pencil-sketch of the entire Chapter. All these superhuman
properties of Ishwara are described in greater detail in the rest of the Chapter. Note the
contrast drawn between Jeeva and Ishwara at the outset of the verse; Jeeva is controlled by
Maya, whereas Ishwara is the Controller of Maya.

A simile that describes this has been mentioned earlier: The Jeeva is the wave that is
controlled and supported by Ishwara, the ocean.

5-8 Although we are talking of the individual sheath, the Anandamaya Kosha, which
is called Prajna technically, here it is also being equated to Ishwara. Why is this so? Swamiji
explained as follows:

When a person says, “l am in Delhi”, he can also say at the very same time, “l am in
India” or “l am in Asia” for that matter. All three statements would be true.

In the same way, “l am Prajna” also implies “I am Ishwara”. This is true in the case of
the causal sheath because the individuality has not yet begun in the causal state.
Individuality only comes in at the subtle and gross stages.

For this reason, the Mandukya Upanishad openly declares, with reference to the
Anandamaya Kosha, “It is a homogenous mass of consciousness”, and “It is full of Bliss.”

From the next verse onwards, all criticism of Ishwara is assumed to be answered.

Verse 159: The Shruti Is the Authority on Ishwara
T sliesh a6 o fAyfiear |
ST oI e aT] Il 2uRll

sarvajnatvadiké tasya naiva vipratipadyatam |

Srautarthasyavitarkyatvanmayayam sarvasambhavat [| 159]]
sarvajnatvadike tasya The omniscience and other properties of Ishwara
na eva vipratipadyatam; are not to be doubted or questioned.

shrautarthasya avitarkyatvat |It is impossible to fault the logic of the Shrutis.

AW IN| -

mayayam sarva sambhavat Besides, everything is possible in the case of Maya.
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1-2 We usually associate knowledge with anything accessible to the intellect and
downwards. We do not take cognisance of knowledge from a source above the intellect,
such as the Anandamaya Kosha. For knowledge on matters above the intellect, such as
Ishwara in this case, Sri Vidyaranyaji asks us to accept what the Shrutis have said.

3 Secondly, we are asked to accept the logic as given in the Shrutis. Our own logic
will be guided by perceptual knowledge; it is of no help in matters that do not pertain to
sense perception.

4 Thirdly, we are asked to remember at all times that Maya is that which can make
the impossible possible, and vice versa. We can expect anything from Maya. She can twist
our reasoning in such a way that the obvious becomes difficult to grasp, and the other way
around. She can make an illusion appear to be true; truth to appear as false; the most logical
thing to appear illogical, etc. In short, we simply cannot trust what comes our way via Maya.

With that placed boldly up front, the road is clear for us to open ourselves to the
Properties of Ishwara, the Lord of the Universe. It is a privilege to learn this knowledge from
the qualified and purified intellect of Sri Vidyaranyaji. All that has been said in the opening
three verses as an Introduction, is intended to shrug off any resistance our intellects may
have towards this knowledge.

With the doors of Faith drawn wide open, we may proceed forward in knowledge of
matters that are beyond our own intellect . . .

2. “SARVESHWARA”
(Verses 160)

Verse 160: The Lord of All Creation

3 IS o deagfag gar |
T IS IPEdE Fa R gfa 3 Il R€oll

ayam yatsrjaté viSvam tadanyathayiturn puman |
na ko:'pi Saktasténayam sarveésvara iti Tritah || 160]|

ayam yat srijate vishvam This Universe of waking & dream states was created

tad anyathayitum puman; from That Ishwara. To change it to anything else, man

na kah api shaktah tena ayam |does not have the power by which to do it.

AW |IN|F-

sarveshvara iti eeritah For this reason, it is proper to call Him “Lord of All”.

1-2 The way the world has been arranged at present is governed by laws that control
the movement and nature of every single object and being. The time of sunrise and sunset is
predetermined by the laws of motion. Everything runs smoothly because Ishwara has put
those laws in place.

3 No one has the power to alter those laws and change the manner in which the
world runs.

4 Since the world is running so smoothly, it is fair to assume that Ishwara is the “Lord
of All”. We are expected to acknowledge His Lordship from this fact alone.
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Under the first Chapter of this Part, much has already been said about the Lordship
of Ishwara by the Yoga school and the Nyaya school. That was followed by a string of other
viewpoints which had justifiable grounds to install their own Deities as Lord, thinking of Him
as being Ishwara. From all viewpoints, Ishwara fully deserves that title, and no one can deny
it to Him. There is none else who can stand as a candidate and defeat Ishwara from His post
of Lordship.

3. “SARVAJNA"
(Verses 161-162)

Verse 161: The Omniscience of Ishwara

IO T ST S T |

D

T FwHd T 9T T IR Il &2l

asesapranibuddhinam vasanastatra samsthitah |

tabhih krodikrtar sarvam téna sarvajna iritah [| 161]|

asheshha prani buddheenam | Of every living being, without any distinction,

vasanah tatra samsthitah; the Vasanas are firmly ‘clasped’ in the bliss sheath.

tabhih krodee-kritam sarvam |In those Vasanas, the cosmos has caught every detail.

W[N]

tena sarvajna eeritah. For that reason, Ishwara is rightly called “All-knowing”.

1 The point about the Vasanas is that it applies to every single living being in the
universe. The “blueprint” for every creature, in every detail, is contained in the Vasanas that
are stored away at the causal level in Ishwara.

2 Tatra: “there”; in the Anandamaya Kosha or bliss sheath. That is the sheath which
has been identified as the causal sheath, and as the eternal residence of Ishwara.

Vasanaah Samsthitaah: “firmly held, clasped, embraced, grasped or stored”. Any of
these wide range of words may be used to describe what this term conveys. The raw
Vasanas can never be lost to the universe. They are permanently stored in the bosom of
Ishwara. Under the right conditions, and in proper time, by the will of Ishwara, they are
activated and the respective names and forms manifest from them. In living creatures, these
manifest as tendencies or desires.

These impressions are not to be confused with those that appear in our intellect or
mind. The latter are a “thoughtified” version of the pure, causal impressions. Since Vasanas
exist beyond the level of thought, they cannot be reached by the intellect. The implication is
that by their very nature, Vasanas cannot be Aparoksha, or directly experienced. They are
always Paroksha, known by indirect means, i.e. inferrence, as discussed earlier in this text.

3 Krodi-Kritam: “a condensed collection of information”. This is a very expressive
word, used perfectly for what Sri Vidyaranyaji wishes to convey. The Samskaras cover every
bit of detailed information about every single function of every object in the world. Nothing
is left out of its ambit. It is like a computer program — if even one bit of data is left out, there
will be chaos in the functioning of that part, and all else that depends on it.
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One can think of Krodi-Kritam as the DNA of every living being. The DNA contains
everything that is required to produce the whole human being. It is the software that
produces the “printout” of this human body.

4 Tena: Literally “in which”, but in the 7t case it also means “for that reason”. It is

because of the presence of the Vasanas in Ishwara, that Ishwara becomes “All-knowing”. It
is the completeness and thoroughness of the Vasanas that makes Ishwara Omniscient.

Verse 162:  An Objection on Vasanas Answered
AT T T 218 |
TAGfBY dgsal A TH AT Il 2ER

vasananam paroksatvatsarvajnatvam na hiksyate |

sarvabuddhisu taddrstva vasanasvanumiyatam || 162||
vasananam parokshhatvat Objection: The Vasanas are not known directly,

sarvajnatvam na hi eekshhyate; | hence the omniscience (of Ishwara) is not evident.

sarvabuddhishhu tad drishhtva |Reply: By observing them in all the thoughts,

W |IN |-

vasand svanumeeyatam the presence of the Vasanas can be inferred.

1-2 Objection: As the Vasanas cannot be seen, how can we be sure that they are
there in Ishwara? This casts a doubt on the omniscience of Ishwara.

At this point, we need to have clarity on the terms used in the field of perception of
objects: i) Firstly, we have Pratyaksha, or that which is seen with one’s own senses.

ii) Secondly, we have Paroksha, or that which we come to know through the senses
of other people. This is an indirect form of collecting data or knowledge.

Both these forms apply to secular knowledge, i.e. knowledge of objects.

iii) Thirdly, we have Aparoksha, which is the opposite of both the above types.
Aparoksha is direct knowledge without having to go through the senses. It is non-perceptual

knowledge obtained by direct experience, not direct perception. Only knowledge of the Self
comes under this category.

Since, the objector does not have Pratyaksha knowledge of Vasanas, he relies on
Paroksha knowledge of them as told to him by others. This type of knowledge is not too
convincing to him, for ideally he would like to be able to see them himself.

3-4 Reply: The Vedantin, however, says that Anumana or inferrence has to accepted
as the proper means for knowing the presence of Vasanas. That is not difficult in this case.
We can ‘see’ the presence of Vasanas in the thoughts (mentations) of people. It is only
Vasanas that manifest as certain thought patterns in people’s minds. From that the Vasanas
can be justifiably inferred. Anumana is an acceptable means to acquire knowledge.

More Insight into Vasanas

Vasanas are a condensation of all knowledge. All knowledge is captured and stored
in the cosmos as Vasanas. These Vasanas become the medium for the reflected conscious-
ness of Ishwara to perform His functions in the universe.
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By hearing raindrops, we can infer that it is raining. Similarly, by seeing people
engrossed in thinking; we see them speaking out their thoughts; we see them acting upon
their thoughts and words. These are only manifestations of the unseen ‘raindrops’ of
Vasanas. This can be taken as sufficient evidence of the existence of Vasanas. Anumana is a
recognised form of Paroksha Jnana.

At the level of Ishwara, there are no thoughts. It is the causal plane. Thoughts arise
only at the subtle plane in the intellect. Therefore, knowledge for Ishwara is the potential to
create. By its very nature, it cannot be Aparoksha (direct), but only Paroksha (indirect).

4. “SARVANTARYAMI”
(Verses 163 -181)

Verse 163: The Definition of “Sarvantaryami”

Ty SN °99 7 |
RIS AT aste IREE

vijianamayamukhy&su kosésvanyatra caiva hi |
antastisthanyamayati tenantaryamitam vrajet [| 163|

vijnanamaya mukhya eeshhu Starting from the Intellect sheath and including

koshheshhu anyatra cha eva hi; |all the other sheaths, and also elsewhere in creation;

antah tishhthan yamayati Ishwara, seated within them all, controls them.

W[N]

tena antaryamitam vrajet. Because of this, He has the status of “Inner Ruler”.

In one verse, Sri Vidyaranyaji gives the complete definition of Antaryamin, the “Inner
Controller”.

1 Mukhya — “starting from”; Vijnanamaya — “the intellect sheath”. The reference is
to all sheaths other than the Bliss sheath, meaning from the Vijnanamaya down to the
Annamaya Kosha.

2 In addition to those four sheaths, also included is Kosheshu Anyatra, “everything
outside the sheaths”, namely, earth, water, fire, air and space, the 10 directions, everything
right up to the stars.

3 Over the whole locus described above, covering the subtle and the gross world,
Ishwara is Antah Tishthan, “seated within” all of them. What does He do there?

Yamayati: “He controls”. He makes them all perform their respective duties and
functions that they are designed for. A tiger will act only like a tiger, not like a cow; a
scorpion will keep stinging; a mosquito will go on sucking blood, etc. Human beings are
multi-purpose beings; they are capable of doing many functions, each one according to the
nature of the fourfold ‘caste-system’ that is their natural endowment. According to the
package of Vasanas in each being, they perform their functions.

4 1t is due to this control that Ishwara has from within each being, that He is given
the rightful title of being the “Inner Controller”.
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The Source of this Concept

The above is verified from scriptural sources. The Brihadaranyaka Upanishad is the
main source. In the 3™ Adhyaya, Section 7, known as the “Antaryami Brahmana”, there is
the full explanation of the Antaryamin. The section is made up of a number of Kandikas,
each one elucidating 6 Points on how Ishwara functions through every element in creation.
The Brahmana begins with Prithivi, the earth. All the remaining Kandikas follow the same
pattern. The relevant verses describing each Point are also indicated:

1. Ya prithivyaan tishthan — “staying in the earth”; (v.165)
2. Prithivyaa antarah — “being inside the earth”; (v.165)
3. Prithivi na veda — “which the earth cannot know”; (v.166-167)

4. Yasya prithivi shareeram — “of which the earth is the body”; (v.168-170)
5. Ya prithivi antarayaami — “from where He controls the earth”; (v.171-178)
6. Eshate atma antarayami amritah — “this is the Antaryami.”  (v.179-181)

In verse 164, Sri Vidyaranya repeats the above pattern for the Vijananamaya Kosha,
applying to it each of the six Points given above. He uses his own words to do this, but the
intention is the same.

These six Points are repeated in further Kandikas, one for each element and for light,
darknesss, etc, ending with Sarva bhooteshu tishthan — “in all beings.”

Verse 164:  Analysis of the Intellect Sheath (as per Br Up)

& famarairsetaarieay dag: |
e AEddd oo Hifvay Il RE%II

buddhau tisthannantaro:'syadhiyaniksyasca dhivapuh |

dhiyamantaryamayatityévam védéna ghositam || 164]|
1 1. buddhau tishhthan, 1. Ishwara is seated in the Buddhi;
2. antarah asya, 2. He is inside the Buddhi;
5 3. dhiya aneekshhyabh, 3. He cannot be seen by the Buddhi;
4. cha dhee vapuh; 4. He has the Buddhi as His body;
3 |5. dhiyam antah yamayati iti |5. He propels / controls the Buddhi;
4 | 6. evam vedena ghoshhitam. 6. For this reason, the Vedas proclaim His Rulership.

The same 6-point procedure as given in Brihadaranyaka Up. is applied to the Buddhi
or intellect. Among them, two points are most important. They are items:

1. Ishwara is seated in the Buddhi; and

5. Ishwara propels the Buddhi; He is very much in control of the Buddhi.

These are the two points highlighted in Pada 3 of the previous verse, Antah Tishthan
Yamayati. The remaining 4 points are incidental, not to be taken as proof of His Lordship.
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Verse 165: The Material Cause of the Universe

g U Feudr FEguredar qer |
AU ETa T AT A e Il &Yl

tantuh paté sthito yadvadupadanataya tatha |
sarvopadanarupatvatsarvatrayamavasthitah [| 165]]

tantuh pate sthitah yadvad |Just as threads pervade a piece of cloth,

upadanataya tatha; and constitute its material cause;

sarva upadana-rupatvat So also, Ishwara is the material cause of the whole world,
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sarvatra ayam avasthitah |and is located in every wee bit of the universe.

Points 1 & 2 from the above six are now taken up. Where is Ishwara “seated inside”?
Is He in the heart, or in the intellect? Or is He located in some part of the head, such as the
forehead, that stands out from the rest of the body?

4 The answer is that Ishwara is “located in every wee bit of the universe.” There isn’t
a single part of it where He is not present. And a brilliant example is used to show this:

“As Threads in a Cloth”

1 There could not be a better example. A cloth is non-existent if we take away the
threads. There is thread in every part of the cloth. In this sense, the thread pervades the
entire cloth.

2 There are two types of causes. Take the example of clay and the potter. Clay is the
material that the pot is made of, while the potter is the one who makes the pot. The former
is the material cause; the latter is the efficient cause. These two are of different types, and
both of them are necessary. How do we differentiate between them?

The material cause concerns the inert content of the pot. The efficient cause
concerns the sentient factor which produces the pot. This brings us to the following fact:
the thread, being inert, is the material cause of the cloth.

3-4 In exactly the same way, Ishwara, in partnership with Maya, provides the
material from which this universe is made. Every name and form is made up of matter for
which Maya is responsible. This is the material that forms every ‘wee bit’ of the universe.
Thus, as with thread, Maya is seen to pervade the entire universe, and to provide the
material for it.

Now we take a closer look at the simile and identify the sentient aspect . ..

Verse 166: The Efficient Cause of the Universe

Je TR S JAC |

IS s araagHEaT Il 2&&Il

patadapyantarastantustantorapyamsurantarah |
antaratvasya visrantiryatrasavanumiyatam || 166]|
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1 |patad api antarah tantuh Than even the cloth, the threads are subtler;

2 |tantoh api amshuh antarah; |than even the threads, the atom molecules are subtler.
3 |antaratvasya vishrantih Similarly, where the search for subtlety comes to an end,
4 |yatra asau anumeeyatam there we are confronted with the Inner Ruler.

Point No.3 is now taken up — the non-perceivability of Ishwara. This takes us from
the material cause to the efficient cause. How do we do this? We go deeper and deeper into
the material cause, finding all the intermediate causes along the way, until finally we arrive
at the point where we cannot go any deeper. That point is the efficient cause.

1-2 Let us do this exercise on the simile first. At the outermost level is the cloth.
Pratyaksha Pramana applies here. A little subtler than that, we come to the level of seeing
only the thread. But the thread is made up of cotton; and cotton is subtler than thread.
Cotton is found to be made of filaments of fibre; fibres are subtler than cotton. Going still
deeper, filaments are made up of molecules, and molecules are made up of atoms. We have
arrived at Amshuh, the atomic level of material. We are not in the Pratyaksha zone any
more. The text short circuits the above steps and goes straight to Amshuh.

Thus we find that the chain of subtlety goes as follows: Cloth — thread — cotton —
fibre filaments — fibre molecules — atoms. We cannot go subtler than atoms in the material
world. If we do, we find that we come to Tamas, from which all material substances arise.

3-4 Now let us perform the same exercise on the universe. The search is made for
the subtlest thing of which the universe is made. We go in search of Antaratva, the subtlety
of the universe. When we take this to the point where we cannot go any deeper, we are
faced with the “Innermost Ruler”, Ishwara. Here are the detailed findings of this search:

We start with the gross body and work our way to the subtlest. Prithivi (earth) is the
grossest element made of Tamas; earth comes from Apah (water); water comes from Agni
(fire) which is mainly Rajas; fire comes from Vayu (air); and air comes from Akasha (space).
Space is predominantly Sattwa, from which we get thought. What is the source of Sattwa?
Sattwa comes from Prakriti or Maya, and Maya’s support is Brahman.

In the next verse, the search continues. Where perception ends, reason begins.

Verse 167: The Unperceivable Can Be Inferred

BT eITuT T3 SHT=T: |
T drezrd aar gfhsyfawarta ok [IREACI]

dvitryantaratvakaksanam darsané:'pyayamantarah |
na viksyaté tato yuktisrutibhyaméva nirnayah || 167]]

dvi-tri antaratva kakshhanam |As one goes two to three levels deeper in minuteness,

darshane api ayam antarah; in trying to perceive even the Innermost Being,

na veekshhyate tatah yuktih | he finds it too subtle to be seen. Then by Reason and
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shruti-bhyam eva nirnayah taking the help from Scriptures alone can it be known.
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THE PRAMANAS — MEANS OF KNOWLEDGE

There are six valid means or Pramanas for obtaining knowledge. Their technical
terms are Pratyaksha, Anumana, Upamana, Shabda, Arthapatti and Anupalabdhi. The two
in bold are extremely powerful in finding out more about what the human senses cannot
detect, even with powerful magnifying instruments. They feature in this verse.

Anumana Pramana — “YUKTI!”

There are three rules which provide the clues as to how Anumana can be used to
obtain knowledge:

i) Whatever is in the effect, will also be in the cause.
ii) An effect is that which must have parts in it, it cannot be partless.
iii) The cause has to be something that has sentiency; it cannot be an inert object.

Using these rules, the Cause we are in search of has to be sentient, partless and
causeless. This is a big task. There is only one thing that meets all three of these criteria —
and that is the Ultimate Reality, Brahman. With respect to a created object, we can settle
with Ishwara as the answer, since Ishwara has Maya herself as His Upadhi. Everything that is
created by Ishwara will be an effect, it will have parts, and it will be inert.

Shabda Pramana — “SHRUTI”

While the above logic principles will help in the analysis process, they are not in
themselves conclusive. The conclusiveness is provided by Shabda Pramana, i.e. the Shrutis
or the scriptures. In addition to the three rules of Yukti, we need to know from scriptures
what is the nature of the Reality. The Shruti’s guidance is needed for this. Pure logic will not
be able to tell what the end result of the search is.

Shruti gives clarity on the nature of Reality. Reality has to be all-pervasive. That
which is all-pervasive has necessarily to be the subtlest and deepest level of the object.
Shruti declares that Reality is Satchidananda. It exists always; It is indestructible; It is
Consciousness which provides sentiency to an object and gives it the power to know
something. And Reality has to be Infinite, which means there is no other beside it, and
therefore, such infinity ensures the most perfect Bliss; there is none to challenge this Bliss,
as it stems from Infinity.

Combination of All the Six Pramanas

An intelligent person may ask, “If Anumana can lead us to Ishwara, what is the need
for Shruti?” The human mind loves competition, and tries to stir it even into the Pramanas!

That which gives a unique knowledge about a thing is a Pramana. This knowledge is
then independent of any other means for that particular knowledge. For example, the eye
gives knowledge about the form of an object. The ears cannot do that. No other means can
do that. It is unique to the eye. It is given to the eye alone to give knowledge of form.
Similarly, what Anumana gives in terms of knowledge, no other means can give; by the same
token, what Shabda gives cannot be given by any other means. Thus we find that every
Pramana provides some aspect of the whole truth. ALL are needed to obtain complete
knowledge of this world. No competition among them is necessary.
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THE PARTNERSHIP OF “YUKTI” & “SHRUTI”

If the six means of knowledge did not complement each other to give us complete
knowledge, then we will always have to confirm what we know by some other means. That
will mean that we will never have complete knowledge of anything. Thus, we conclude that
each Pramana is independent of the others. It stands on its own, as long as it is applied only
to that which it is uniquely meant for.

With all the above as preliminary guidelines, we are now in a position to compare
Shruti and Yukti and see how they team up to provide full knowledge of that which we
cannot perceive with our senses. The following points of comparison are noted:

1. Shruti gives the end in view; Yukti finds the way to that end.

2. Shruti gives us the Truth of a thing; Yukti helps us to Discover it.

3. Shruti plays the primary role; Yukti plays the supporting role.

4. Shruti integrates knowledge; Yukti differentiates knowledge.

5. Shruti sets direction to the arrow; Yukti provides the power to reach the target.
6. Shruti controls the steering wheel; Yukti controls the engine.

7. Shruti is the eyes and ears; Yukti is the hands and feet.

8. Shruti is the manager; Yukti is the team of players.

Nyaya is dominated by Yukti and considers Shruti as secondary. Vedanta, on the
other hand, takes primary help from Shruti and Yukti occupies secondary place. The
difference may appear to be small but it makes each school draw different conclusions to
explain the phenomena of this world.

It is undeniable that both Shruti and Yukti are needed. This is as it should be,
because each of these Pramanas has a different job to do. The one cannot do the other’s
job. Each one provides some help in reaching the Truth. They go hand in hand; they work in
harmony with each other, not in antagonism towards each other.

In the quest for Ishwara, we need both Shruti and Yukti. That is what this verse sets
out to teach. It is a pivotal verse in understanding Ishwara in His role as the Antaryamin.

The previous verse has spoken in a general way of the search for the ultimate truth
of an object. The end result was stated as the “Inner Controller”; that is the Shruti’s
contribution. But how does one arrive at that conclusion? That is now dealt with; it is Yukti’s
contribution.

1-2 Kakshaanaam: “into subtler and subtler levels”; the process of going deeper and
deeper into an object to find its ultimate truth is taken to its furthest possible limit. If we
follow this process then, let alone the truth of the object, but even the smallest particle of
matter at the atomic level is not perceivable. No one can see atoms or even molecules of
matter, what to speak of seeing Ishwara or the Vasanas stored in Maya!

3-4 There is a way in which unperceivable things can be known to exist. For this, use
has to be made of Reason and Scripture. Both work hand in hand to provide the correct
answers. This has already been discussed in the block above.
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Verse 168:  Jagat — the Body of Ishwara

JeEUU EIMaee-aragare |

TEEUT M agaqeT Il 281l

pataripéna samsthanatpatastantorvapuryatha |
sarvarupéena samsthanatsarvamasya vapustatha [| 168]|

pata riipena samsthanat In the form of a piece of cloth, due solely to the presence

patah tantoh vapuh yatha; |of threads, the cloth appears as the body of the threads.

sarva riipena samsthanat |Similarly, in the form of the world, due to the presence of
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sarvam asya vapuh tatha |Him (Ishwara), the world appears as the Body of Ishwara.

This verse begins the explanation of Point No.4 from the “Antaryami Brahmana”, in
which the universe is described as being the Body of Ishwara.

1-2 The Drishtanta (Simile): The cloth is nothing but the formation or an assembly of
the threads. For this reason, the cloth can be thought of as the ‘outer form’ or appearance
of the threads. As such, it is as good as being the ‘body of the threads’. The threads
represent the soul, the very essence, the very life of the cloth. For without the threads the
cloth cannot exist, just as a body cannot exist without the soul in it.

3-4 The Dashtantika (Application): In exactly the same way, the Universe is nothing
but the formation or an assembly of Ishwara. For this reason, the universe can be thought of
as the ‘outer form’ or appearance of Ishwara. As such, it is as good as being the ‘Body of
Ishwara’. Ishwara represents the soul, the very essence, the very life of the universe. For
without Him, the universe cannot exist, just as a body cannot exist without the soul in it.

To put it in another way:

i) The cloth is only an appearance. It is not really there. Only threads are there.
ii) The universe is only an appearance. It is not really there. Only Ishwara is there.

What is the spiritual teaching behind this? We are something deeper than the body.
We are the ‘threads’ named God or the spirit within. That is our true essence. Our body is
only the address of the spirit.

This is an enormously uplifting thought. And it has been made as clear as daylight by
Sri Vidyaranyaiji. If we extend this thought to the universe, it becomes even more uplifting.
To think of the world out there as being the Body of Ishwara or God Himself! This is quite a
staggering thought.

We can think of this analogy in yet another way:

The body is matter which houses the spirit, the soul. The universe as matter is the
Body; the same universe as spirit is God.

Shareera need not be interpreted only as “body”. It is the way Ishwara looks like
from the outside. What does this tell us? The world is the physical appearance of God. What
an elevated view this is of the world! How much more respect and care it adds to our
attitude towards it! With such a lofty vision, will we ever again think of ruining our precious
environment; will we ever permit the enormous pollution that we subject this world to; will
we ever think of raping Mother Earth of all the precious things she bestows upon us?
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A PEEP INTO WHAT IS TO FOLLOW

The next two verses are taken together. We are on the topic of Antaryami, i.e. we
are seeing how Ishwara controls the world. He does so in two different ways:

i) As the Upadana Karana: Verse 169 is the simile, verse 170 is the application.

This method concerns the Matter of Ishwara. It is how Ishwara controls the material
manifestation of this universe. Verses 171-175 explain this with an example from the Geeta.

ii) As the Nimitta Karana: Verse 176 is the example, verse 177 is its application.

This method concerns the Consciousness of Ishwara. It is how Ishwara controls the
manifestation of consciousness in the universe. Verses 178-180 explain the control process.

Once again the same simile of ‘cloth and thread’ is used as the illustration.

Verse 169: Simile: Cloth Follows the Threads’ Behaviour

a=dl: GehraoEEoe Teader |
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tantoh samkocavistaracalanadau patastatha |

avasyaméva bhavati na svatantryam paté manak [| 169]]
1 |tantoh samkocha-vistara By the contraction and the expansion of the threads,
2 |chalanadau patah tatha; or by imparting motion to them, the cloth follows suit.
3 |avashyam eva bhavati It has to; there is no choice in the matter.
4

na svatantryam pate manak |The cloth has no independence at all (from the threads).

Verse 170: Application: The Universe Follows Ishwara’s Will

TATAGE IF AT ArE=ar 9o |
I@ad qumaRd qadd T 93 Il 290|

tathantaryamyayam yatra yaya vasanaya yatha |
vikriyaté tathavasyam bhavatyéva na samsayah [| 170

tatha antaryami ayam yatra |So too, in whatever being the Lord is seated,

yaya vasanaya yatha; as per whatever inclinations lies within each being,

vikreeyate tatha avashyam along those very inclinations they are forced to behave,

00| N | | U,

bhavati eva na samshayah. |with no choice in the matter. There is no doubt about it.

These verses support two previous conclusions we arrived at: i) Ishwara is the
material cause of the Universe; and ii) the Total Vasanas are conclusively part of His Upadhi.

1-2 By controlling the thread, the cloth, too, is controlled directly. Motion can be
imparted to the cloth by moving the threads. Motion could also refer to the process of
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weaving the threads during which the cloth is being formed. Formation of the cloth is
equivalent to changing the cloth. If we pull out some strands of thread, the cloth is reduced.

3-4 The cloth’s complete dependence on the thread is described here. Whatever
happens to the thread, is also happening to the cloth. There are no options for the cloth to
behave in any other way. A cloth has not even a ‘wee bit’ of freedom to do what it likes; it is
completely ‘under the thumb’ of the threads. It has to dance to the tune of the threads!

The thread-cloth relationship really means this only: That which is inside the cloth
determines the behaviour of that which is only a cover for it.

You see a bag lying on the ground in some strange unrecognisable shape. Suddenly,
the bag starts moving in the shape of an animal. You know there is something alive in it.
Then it stops in the shape of a crouched animal as if waiting to pounce. A rat runs past. You
see the bag dart towards it. Then you realise there is a live cat inside the bag. The bag is
helpless in the matter. It behaves exactly as the cat lying inside it!

A prisoner is compelled to behave in the manner dictated by the prison warden. He
does not have the freedom to do as he pleases. The warden decides when the prisoner can
go out into the couryard and when he remains locked in his cell. A child may have more
freedom than a prisoner. It can throw a tantrum and try to have its own way with the
mother. Having a will of its own, it often refuses to eat in order to exercise its own right!

With respect to Ishwara, are the Jeevas like prisoners or like children? The second
verse throws some valuable insight into the matter:

5-6 According to Sri Vidyaranyaji, the answer is neither as prisoners nor as children.
The Jeevas are more like puppets in the hands of the puppeteer, Ishwara. A puppeteer
controls the puppets with strings. The puppets have no control over the strings. Is this how
Jeevas are controlled — as helpless beings in the hands of a merciless Ishwara?

7-8 No, there is a huge difference. In the case of Jeevas, the strings are the Jeevas
own creation. They are the Vasanas created by the Jeevas. All the inclinations of the Jeeva
are so many strings which order the flow of his life. He is responsible for his own destiny.
Ishwara is simply holding the strings and allowing them to move. The Jeeva is reaping the
fruits of his own deeds. It’s a puppet show with a difference, isn’t it?

The next four verses take up this puzzling situation as it is described in the Geeta:

Verse 171: Citation from the Bhagavad Geeta

YT YA zeRIsAA fasfa |

YT AT TGS AT Il 202
iSvarah sarvabhutanam hrddésé:'rjuna tisthati |
bhramayansarvabhttani yantrartidhani mayaya [| 171]]
1 |eeshvarah sarvabhiitanam | “Ishwara, the Lord of all beings,
2 | hriddeshe arjuna tishhthati; |dwells in their hearts, O Arjuna.
3 |bhramayan sarvabhttani He makes all beings revolve hither and thither,
4 |yantra arudhani mayaya by His Maya, as if they were mounted on a wheel!”
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This is verse 18.61 from the Geeta, bodily lifted and placed here. Three main ideas
are contained in it, and each of them is explained in the next three verses:

1-2 1. Hriddeshe Tishthati: “He dwells in their hearts”. Explained in v.172.

34 2. Bhraamayan Yantra Aaroodhaani: “He makes them revolve as if mounted
on a wheel”. Explained in v.173.
4 3. Maayayaa: “by His power of Maya”. Explained in v.174.

This is an excellent example of how systematically Sri Vidyaranyaji presents his
arguments. Even “perfection” does not do justice in describing it. Perhaps “perfect
dedication (to Truth)” would come closer to it!

Verse 172: “He Dwells in Their Hearts”

A fasrmare 2ed foo: |
qgureYd R fafdad @] Il 2RI

sarvabhutani vijianamayasté hrdayé€ sthitah |

tadupadanabhutesastatra vikriyaté khalu || 172]|
1- sarvabhutani The term “all beings” (in the above passage)
5 vijnanamayaah refers to the intellect sheaths,
te hridaye sthitah; in which dwell the “heart centre” (of every being).

3 |tad upadana bhuteshah Ishwara, being the material cause (of the intellect),

4 |tatra vikriyate khalu He appears to undergo a change therein (in the intellect).

This verse explains Hriddeshe Tishthati of v. 171, “Lord Krishna (Ishwara) dwells in
the hearts of all beings.”

1-2 “All beings” in this context refers firstly to all Jeevas, and specifically to all
intellects, because it is the intellect that is regarded as the ‘heart of our being’. The heart is
one’s inner core. The “I”-sense or the individuality is born in the intellect; then come the
other Koshas lower in the hierarchy, which are controlled by the intellect.

Why is the intellect being singled out? It is because in the intellect something crucial
happens which affects both Ishwara and Jeeva. Their identities get ‘mixed up’. The Jeeva
appears as Ishwara and Ishwara appears as the Jeeva! How does this happen?

Swamiji took us back to first principles to explain, for the benefit of students who
may not be too familiar with basic Vedantic concepts:

The intellect is the king of the subtle body which imparts life or sentiency to the
Jeeva. It is one of the effects of Maya. In the intellect, Pure Consciousness gets reflected and
becomes Chidabhasa or Reflected Consciousness, which is associated with the Jeeva. The
first result of reflected consciousness is the Ahamkara or “I”-sense. This is the birth of
individuality. The “1”-thought gives rise to our individuality. That thought develops into the
form of “I am the doer” and “I am the enjoyer”. This filters through to all the other three
sheaths below intellect, namely, the Manomaya, Pranamaya and Annamaya.

Swamiji gave the example of a “Red-hot Iron Ball” to describe what actually happens
with the birth of the Ego. This is a standard example quoted in the scriptures.
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There is an interchange of properties that takes place when a cold, dark-looking iron
ball is heated in fire. The ball begins to glow and becomes red hot. In turn, the fire, which
does not have any particular shape, takes on the form of the iron ball. This mutual transfer
or superimposition of properties is called Anyonya Adhyasa.

3-4 A similar thing happens in the intellect. The intellect is created by Maya and
represents her. Pure Consciousness reflects off the intellect and becomes reflected
consciousness. This may be said to be the transformation of Ishwara into a limited Jeeva.
The Jeeva, by the same token, appears as Ishwara and thinks that it is the Lord, an
independent being accountable to none. This is called Tadatmya, or identification of one
thing with another, in this case the Jeeva with the Self, and vice versa. Through the “I”-
thought, Ishwara, having become a Jeeva, gets identified with the body, senses and the
mind. The qualities of the body and mind appear as the qualities of the Jeeva. Jeeva forgets
that in reality it is the Self that is unlimited.

Let us trace the apparent transformation of Ishwara into Jeeva:
i) As Consciousness, He is the source of the reflected consciousness of Jeeva.

ii) As Maya, He is the Upadana Karana of the intellect and then the ‘I’-thought.
iii) As Vasanas, He produces the multiplicity of the ‘I’-thought.

Ishwara is the source of the sentiency of the Jeeva. He makes all things happen in the
Jeeva. But, by causing the Jeeva to function, He Himself Vikriyate, appears to undergo
modification. How can something so vast, infinite and all-knowing become so limited,
powerless and ignorant as the individual Jeeva? This is the wonder of Life. Khalu indicates
that such an occurrence is really a wonder!

Verse 173: “He Mounts Them on a Wheel”

cERUse I+ derierstaanfaar |
fafqufifersy yafrdwor waq I 293

dehadipanjaram yantram tadarcho:'bhimanita |

vihitapratisiddhésu pravrttirbhramanam bhavet [| 173]]
1 |dehadi panjaram yantram |By the word “wheel” is meant the cage of the body, etc.
5 tad arohah “Being mounted on that wheel” means (Jeeva)
abhimanita; has begun to identify itself with the body and ego.
3 vihita pratisiddha Acts that are scripturally prescribed and prohibited —
eeshhu pravrittih Ishwara compels (the Jeeva) to perform such actions.
4 |bhramanam bhavet This is meant by the word “revolve”.

Now Sri Vidyaranyaji takes up the explanation of Bhraamayan Yantra Aaroodhaani,
which describes the Jeeva as being “mounted on a wheel and set spinning like a top”.

1 Yantram: This is hard to translate into English. Swamiji said if you take the words
‘contraption, instrument, device’ and combine them it will still not give the true meaning.
Add to that the word ‘potter’s wheel’ and you get closer. Add to that the word ‘cage’, being
something which the Jeeva cannot escape from, and you get a very good idea of what
Yantra conveys in this context.
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This human body with Prana and the mind is conceived of as a Panjaram or a cage. It
is the gross and the subtle body combined through which it is compelled to perform all its
functions.

2 Tad Aarohah: “being mounted” on that wheel or in that cage. This means that the
Jeeva gets entrapped, as it were, within the embodiments it acquires as a result of being
created as an individual being by Ishwara. What is the nature of this entrapment? As soon as
the Jeeva climbs into or mounts this cage, it gets identified with it — the whole of it, lock,
stock and barrel. From being Ishwara at one moment to being a trapped Jeeva the next
moment, is something inconceivable, yet it is what Maya accomplishes. That is Maya at her
work. She excels at it. We have seen that earlier, so we can cease to be alarmed about it.

3 Actions done by the Jeeva are of two types: i) Vihita, these are scripturally
approved, prescribed acts; they produce merits by which the Jeeva gets liberated.

ii) Pratishedha, these are scripturally disapproved, forbidden acts; they produce
demerits by which the Jeeva becomes more bound to worldly existence.

We are told in no uncertain terms that it is Ishwara who is compelling Jeeva to do
these two types of acts. This only means that Ishwara allows the accumulated Vasanas to
play out in the life of the Jeeva. Ishwara is not playing with the Jeeva as if the latter is a toy.
He is merely dishing out to the Jeeva what it has earned or deserved by its own actions.

4 Bhramanam: “revolving”. Now starts Maya’s magic show: The Jeeva is made to go
hither and thither, round and round, from pillar to post. It is made to go through the ups
and downs of life. What a hectic experience of life! This is meant by “revolving”. This is
further explained in the next verse.

Verse 174: “He Revolves Them by His Power of Maya”

o N\ o\
[ATTHIRUT] dUJ[d&&Ud: |

Taraa fAfhad AT gt 7 9 Il 0%l

vijnanamayarupéna tatpravrttisvarupatah |

svasaktyeso vikriyaté mayaya bhramanam hi tat [| 174
vijnanamaya rupena Appearing in the form of the intellect sheath,
tat pravritti svartpatah; He (Ishwara) appears responsible for its actions.

svashaktyaa eeshah vikriyate | By the power of His Maya He Himself appears to change.

AW IIN]| -

mayaya bhramanam hi tat | This is meant by “He makes them revolve by His Maya.”

Finally, Sri Vidyaranyaji explains the term Maayayaa, the 7t" case of Maya, meaning
“by the power of His Maya”. What is the power of Maya? As we have already noted in the
Chapter on Maya, her job is to make the impossible possible! That is her expertise. And that
is exactly what Ishwara does “through His Maya”. Unbelievable, but true!

1 Step 1 of the Magic: Ishwara creates the individual intellect. This has been covered
in v.172. We have seen how the reflected consciousness is produced, and how Jeeva is
intimately connected with it, to such an extent that he forgets about Consciousness and
identifies himself with reflected consciousness and its subtle and gross appurtenances.
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The route from Ishwara to Jeeva is re-capped here. Ishwara, with the help of Maya
and the cosmic Vasanas embedded in Maya, produces the Jeevas.

Pure Maya Karana Shareera | _
Consciousness (Power of lllusion) (Causal Body) = Lkl
Reflected Vijnanamaya Vasanas
. . . = JEEVA
Consciousness Kosha (intellect) (Impressions)

2 Step 2 of the Magic: Ishwara then makes the Jeevas perform various activities in
accordance with their individual bundle of Vasanas. The Vasanas can be favourable or
unfavourable to the Jeeva’s liberation. This has been seen in v.173. The favourable Vasanas
make the Jeeva perform meritorious actions, and the unfavourable Vasanas make him
perform unmeritorious actions. Since the Vasanas originate from Ishwara, Ishwara is said to
be responsible for these meritorious and unmeritorious actions.

3 Step 3 of the Magic: The variety in actions, which cause the accumulation of merit
and demerit in the Jeeva, cause changes in the Jeeva. These changes are at the level of his
mind, his senses and his body. All three are observed to continually get modified through
the passage of activities done through them. The point brought out here is that these
changes appear to take place in Ishwara. How does this happen?

The Jeeva, being completely identified with his Ahamkara or ego-sense, thinks that
he is the doer and the enjoyer of the actions. This gives him the incentive to get more and
more involved in the actions, because he thinks that they are bringing him joy or sorrow. He
is attracted to those actions which bring joy, and repelled by those which bring sorrow.

4 This attraction and repulsion is seen as “revolving” in his life. He goes up when
filled with joy and down when faced with sorrow. He dangles like a pendulum between joy
and sorrow. This is the ultimate magic of Maya. Maya makes her Lord, Ishwara, appear in
the form of Jeeva and undergo these distressing experiences. How humiliating must it be to
Ishwara that the Jeevas He creates behave in a manner that does not bear any resemblance
to His spirit of renunciation, virtue, omniscience and omnipotence!

Well, if it’s Maya that’s doing it, nothing is impossible for her!

NOTE TO READERS:

Part 2 of Book 06 of the Panchadashee is
planned to contain verses 102 to 185
out of the total of 290 verses.

Temporarily, the text runs up to
verse 174 only. The remaining 11 verses
from 175 to 185 have not yet been
delivered, as Swami Advayanandaji has
not been well since Nov 12t 2019. He is
expected to resume classes in July or
August of 2020.
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Verse 175: The

AT areaT Jaarel: ofat o |

antaryamayatityuktya yamévarthah srutau Srutah |

prthivyadisu sarvatra nyayo:'yam ygjyatam dhiya

129yl

1 175]|

antaryamayati iti uktya The

yamevarthah shrutau shrutah;

prithivi-adishhu sarvatra

AW |IN]|F

nyayah ayam yojyatam dhiya

The

Verse 176: The

ST o 7 = % gafa-
Siame 7 9 % Fgf |
HMT o 2l feerd
ger fRgmrsten qer &wum

janami dharmam na ca me pravrtti-
rjanamyadharmamm na ca mé nivrttih |
kénapi devena hrdi sthitena
yatha niyukto:'smi tatha karomi

Il Q&

|l 176]|

janami dharmam

s The
na cha me pravrittih

janamyadharmam
na cha me nivrittih;

kena api devena
hridi sthitena

yatha niyuktah asmi
tatha karomi

The

Verse 177: The

ref: TEYHNUE W 3fear |

SN TEYHET TUOM faadd

narthah purusakarénétyévam ma Samkyatam yatah |
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iSah purusakarasya rup€énapi vivartate

1 177]|

na arthah purushhakarena

The

iti evam ma shamkyatam yatah;

eeshah purushhakarasya

AW |N|[EF

rupena api vivartate

The

Verse 178: The

ST ygfada arfany |
T2 qET A g

idrgbodhéngésvarasya pravrttirmaiva varyatam |
tathapisasya bodhéna svatmasangatvadhijanih

Il 9l

I1178]|

eedrigbodhena ishvarasya

The

pravritti ma eva varyatam;

tatha api eeshasya bodhena

W[N] -

svatma sangatvadheejanih

The

Verse 179: The

dTerdl bcarg: gad: THagEer |

AT AHAT ST SRR

tavata muktirityahuh srutayah smrtayastatha |

Srutismrtl mamaivajne ityapisvarabhasitam

Il 2RI

1 179l|

tavata muktih iti ahuh

The

shrutayah smritayah tatha;

shruti-smritee mama eva ajne

(W[N] -

iti api eeshvara bhashhitam

The

Verse 180: The
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e fifdege sftwremifa & e |

o A A ATGd (Hed: JU%h Il 2¢oll

ajnaya bhitihetutvam bhisasmaditi hi Srutam |

sarvésvaratvamétatsyadantaryamitvatah prthak || 180]|
ajnaya bheeti hetutvam The

bheeshhasmad iti hi shrutam;

sarveshvaratvam etat syad

AW (N[

antaryami tu atah prithak

The

Verse 181: The

TAET o 7eree g3mad gfd gfd: |
31T: gfas: e sEEafd = ffd: Il 2¢l

etasya va aksarasya prasasana iti Srutih |
antah pravistah sastayam jananamiti ca srutih | 181]|

etasya va akshharasya The

prashasana iti shrutih;

antah pravishhtah shastayam

AW |IN |

jananam iti cha shrutih

The

5. “JAGADYONITVA” & “PRABHAVAAPYAYA”
(Verses 182-185)

Verse 182: The
BREIEEEEL R CIDE
snfautafararargafayertr aat IRIAL

jagadyonirbhavedésa prabhavapyayakrdyatah |
avirbhavatirobhavavutpattipralayau matau [| 182]]

1 |jagadyonirbhavedeshha The

2 |prabhavapyaya kridyatah;
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3 |avirbhavatirobhavau

4 |utpattipralayau matau

Point No. 5 & 6.

Verse 183: The
snfawieafa wafenfe Teet ST |
UOTRH IR Uel I Tid:

avirbhavayati svasminvilinam sakalam jagat |
pranikarmavasadésa pato yadvatprasaritah

I R¢3U

| 183]|

avirbhavayati svasmin The

vileenam sakalam jagat;

pranikarmavashadeshha

W[N]

pato yadvatprasaritah

The

Verse 184: The

AR WAl SHanee S |
TR TR Sl Farquar e

punastirobhavayati svatmanygvakhilam jagat |
pranikarmaksayavasatsamkocitapato yatha

IR

| 184]|

punastirobhavayati The

svatmanyevakhilam jagat;

pranikarmakshhayavashat

AW |IN|F-

samkochitapato yatha

The

Verse 185: The

[N [a) o 0O N\
Tlﬁfﬂ'&ﬁ' It dTET HIATHHTAA |
TSy g gSearfont
ratrighasrau suptibodhavunmilananimilang |
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tusnimbhavamanorajye iva srstilayavimau || 185]|

ratrighasrau suptibodhau The

unmeelan animeelane;

tishhneem bhava manorajye

AW N |

iva srishhtilayavimau

The

%k %k k %k Xk

| eft REdaT v af=ee: 1§

END OF PART 2/3
OF PANCHADASI - BOOK 06

Il 32 ?1'?[ 1:1?[ Il
Om Tat Sat

% ok 3k %k k
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